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PREFACE 


Medijeval “ Hinduism ” (to use a convenient, if somewhat 
vague, term) was, as its successor, modern Indian orthodoxy, 
is, largely Tantrik. The Tantra was then, as it is now, 
the great Mantra and Sadhana ^ Shastra (Scripture), and 
the main, where not the sole, source of some of the most 
fundamental concepts still prevalent as regards worship, 
images, initiation, yoga, the supremacy of Guru, and 
so forth. This, however, does not mean that all the in¬ 
junctions which are to be found in the Shastra are of 
universal acceptance, as is pointed out in the Introduction 
which follows. This Introduction, however, is but a mere 
sketch of that which I hope to develop in a future volume 
after the ritual (in its widest sense) has been dealt with 
in detail. What is, in fact, wanted in this matter is an 
accurate statement of the facts; whereas up to now such 
cursory accounts of the Tantra as have appeared are 
as a rule mere general statements by way of condemnation 
of it. 

One of the earliest of such accounts in English is 
contained in that interesting though biassed and, in essen¬ 
tial respects, ill-understanding work * written by W. Ward, 
and published by the Seram pore Mission in 1818. Of 
this book Horace Hayman Wilson wrote, in his well-known 

* That is, ritual, practice. See Introduction to my Edition of 
MahanirT&na Tantra. 

•“A View of the History, Literature, and Mythology of the 
Hindus." See vol. i, pp. 496-602 ; vol. ii, pp. xxxviii-xli. 
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“ essays,” * that Ward’s information was merely oral, and 
might be regarded as unsatisfactory. It is a fuller account, 
however, than his own, and contains a certain amount 
of information which is fairly accurate with some which 
is not so. The author, however, like so many of his 
English successors, was influenced by a strong racial and 
credal bias, which in the old style he quite frankly and 
honestly displayed to view^ With a strong faith in Pro¬ 
testant Christianity he combined exaggerated notions of 
the universal piety and morals of his own people who 
professed it.* On the other hand, he wrote at a time 
when, according to his account, Hinduism was at a low 
ebb, and in its lower forms apparently productive of many 
evils. Contrasting, as some of liis successors have since 
done, an overpainted picture of Western “ Light ” with a 
fictitious or exaggerated Eastern “ Darkness,” he expressed 
himself, as some of them have also since done, much 
perturbed by the fact “ that for some time past a very 
unjust and unhappy impression appeared to have been 
made in the public mind by encomiums passed on the 
Hindu writings.”* He was certainly not himself guilty of 
the offence he here deplored. For we are told by him that 


‘ “ Essays and Lectures, chiefly on the Religion of the Hindus,” 
Ed. 1862, vol. i, p. 258. 

’ Comparing the virtues of his country with the general Indian 
iniquity, he writes : “ Where shall we find pietj' more elevated or morals 
more correct even among individuals in the lowest orders of society 
than in our own land ? ” 

* Ward, vol, ii, p. Ixxiv. The author of a quite recent work inspired 
by the same motive thinks to cure the European mind, “ corrupted by 
theosopbical moonings and mystical sentimentalism,” by violent and 
ignorant invective. “ Hinduism,” he writes, “ is the most material 
and childishly superstitious animalism that has ever masqueraded as 
idealism.” It has no morality, and the absurd object of its worship 
is “ a mixture of Bacchus, Don Juan, and Dick Turpin.” It is not 
a religion at all, but “ is a pit of abomination, as far set from God as 
the mind of man can go ”: and so forth. ” The Light of India,” by 
Harold Begbie. 
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the “ Hindu system is the most puerile, impure, and bloody 
of any system of idolatry that was ever established on earth ” 
amongst “ an idle, effeminate, and dissolute people ” of 
“ disordered imaginations,” who “ frequent their temples, 
not for devotion, but for the satisfaction of their licentious 
appetites.” The result of this alleged general depravity is 
stated in the extraordinary charge that “ a chaste woman 
faithful to her husband is scarcely to be found in all the 
millions of Hindus,” whose “ notions of the evil of sin are 
so superficial ” that “ they cannot be expected to promulgate 
the doctrine ” of endless punishment in Hell-fire.* 

Given these circumstances, we are not surprised to find 
that he had only eyes for that which he understood to be 
bad. The good which is to be found in other religions is 
of no value to the mere controversialist. Thus, given the 
general brevity of his account, over lengthy descriptions 
are set forth of such matters as how to kill an enemy by 
making his image in bull’s-dung, taking it to a burning- 
ground, then boiling the flesh of a hawk with spirits in a 
skull, with invocations to Antaka; charms against snake¬ 
bite, and so forth. Ward, like many another who followed 
him (and I deal with his case as in many respects typical 
of the others), seems to have thought that the chief and 
practically the sole subjects of the Tantra were sensual 
rites and black magic. It does not seem to have occurred 
to either him or them that, apart from its manifold secular 
contents, the Shftstra is the repository of a high philosophic 
doctrine, and of the means whereby its truth may through 
bodily psychic and spiritual development be realized. It is 
doubtless less easy to understand and describe these matters. 
The Scripture, however, is misjudged if we look merely to 
pi’actices to be found therein similar to those contained in 
Western Grimoires, such as “ Le Petit Albert,” and other 
* Ward, see vol. ii, pp. Ixxvii, xlix, xiii, xlii, xxii; vol. i, p. 499, 
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even less reputable works. A cursory glance, it is true, is 
thrown on higher matters, but with the same result. The 
lofty doctrines of Yoga, which the author of a quite recent 
work ^ finds to be, “ with its repulsive developments ” “ much 
the same as Shamanism,” was long ago declared by his 
predecessor to be “ absurd, impious, and ridiculous.” It is 
not surprising, therefore, to find that the more disputable 
theories and ill-famed practices of some of the Tantras are 
not accurately described, and are indeed misunderstood. 
Whatever we may think of such doctrines, they are not 
truly represented by the statement that a certain division 
of worshippers seek to “ blunt the edge of the passions with 
excessive indulgence.” 

The later experience of Brian Hodgson, whose valued 
work in Nepal should be better known, led him to describe 
the Tantra as “ lust, mummery, and black magic.” 

The work of H. H. Wilson, though stated to be based 
in part on the texts, is admitted by its author to be neces¬ 
sarily superficial, depending on a cursory inspection of 
some of the documents.* The account of the Tantras 
occupies but a small part of a description which purports 
to deal with all the Hindu sects. Of these Scriptures in 
particular he wrote what is as true now as then, “ that they 
had been little examined by European scholars.” He added, 
however, that such attention as had been paid to them was 
enough in his opinion to warrant the accusation that “ they 
are authorities for all that is most abominable in the present 
state of the Hindu religion.”* His work is also written from 
the standpoint of one to whom all other systems are “ shown 
to be fallacious and false by the Ithuriel spear of Christian 
truth,” a standpoint which did not permit a countenance 
of either “ devotees of superstition ” on the one hand, or 

* “ Antiquities of India,” by Dr. L. Barnett, p. 17. 

’ Wilson, vol. i, p. 8. ’ Wilson, vol. ii, p. 77. 
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the men of leai*ning on the other, “ whose toleration,” 
he complained, “ is so comprehensive that it amounts to 
indifference to truth.” The Tantrik ritual in particular 
is described to be “ nonsensieal extravagance,” at which, 
he says, he is disposed to laugh. Nyasas ’ are “ absurd gesti¬ 
culations,” and so forth. H. H. Wilson was doubtless 
a distinguished Orientalist, and his work is in many 
respects of acknowledged value; but there are matters 
in his book whieh, from want of sympathy and knowledge, 
ho wholly failed to understand, not only as regards general 
Hindu doctrines, but the specific teaching and ritual which 
is to be found in the Tantra. Nyasa, for instance, is alleged 
to be absurd, but it does not appear that he or those 
who followed him really knew what it was, any more than 
ho understood the nature of Vija. We learn nothing from 
his definition “ monosyllabic ejaculations of imagined 
mysterious import ” beyond this—that he had nothing else 
to say. His observation that the Abbe Dubois committed 
some egregious blunders may be applied to many others 
who have dealt with Hinduism, including himself.* Indeed 
if we are duly modest, we will all of us be ready to admit 
the possibility of going astray in what is to us both a 
difficult and alien subject. Thus he appears to think 
that the oft-quoted verse commencing with the w'ords, 
“ Pitva, pitva punah pitva,” * is a Tantrik counsel of 
drunkenness as a means to secure what we call salvation. 

‘ See as to ibis form of ritual Introduction to my Edition of the 
Mabanirvana. 

* Wilson, vol. ii, pp. 8, 115, 82, 39, 219, 78 ; Wilson, vol. i, p. 208. 

‘ “ Having drunk, drunk, and again drunk, and having fallen, let 
him rise again and attain liberation ” (vol. i, p. 260). Wo find appa¬ 
rently the same error in Ward, vol. ii, p. xl. The explanation is too 
long to bo given here. I deal with it elsewhere. It, however, refers 
to the ascent and descent in the body of EundalinI Shakti from its 
basic to its cerebral centre. 
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Apart from any special knowledge on the point, it might 
have been reasonably supposed that such an interpretation 
was absurd. And if it be hardly credible that a celebrated 
Sanskritist and intelligent man thought otherwise, this 
only shows that more is required for the understanding 
of a Hindu Shastra than linguistic talent, however great. 
The verse is as little understood as some others (such as 
Mdtriyonlm paritajya viharet sarvvayonisim ”) which, 
in the language of a recent work,^ are supposed to inculcate 
“ the sacred duty to practise incest.” 

Since Wilson’s time all who have dealt with the 
Tantras appear to have adopted second-hand the accounts 
given by him and Ward, but never, so far as I am aware, 
with the qualifications which Wilson thought in fairness 
should be added to his adverse judgment. Thus, to take 
but one instance, we find all authors up to the present 
time reproducing Wilson’s erroneous statement that the 
Mudra of the Pauchatattva are “ mystical gesticulations,” 
when in fact the term means parched cereal food of various 
kinds. The matter may appear to some a small one, oven 
though accuracy is always important. But it is not the 
only instance of a repeated error; and how was it possible 
for those who have discoursed upon the Panchatattva of 
the Virachara ritual to have read the texts dealing with 
it, and not to have learnt what this particular Tattva means? 

In the work last cited, and in a review of my Edition 
of the Mahanirvana, the opinion is expressed that there 
is in the body of Scripture called Tantra a nucleus only 

‘ “ Antiquities of India,” by Dr. L. Barnett. The verse does not 
mean that incest may be committed with any woman save a mother, 
but that in doing recitation (japa) of the Shakti Mantra count is to 
be made on all the joints (yoni) of the fingers, except on the two upper 
joints of the first (index) finger, technically in such case called the 
M&triyoni. In the case of japa of the Mantra of a male Devat&, the 
two lower joints of the middle finger are called Matriyoni. 
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of Tantrik teaching properly so called, which nucleus is 
defined as “ black art of the crudest and filthiest kind, 
with a rough background of the Shiva Shakti cult.” 
Round this nucleus, it is suggested, gathered a varying 
mass of Vaidik and “ Brahmanic ” ritual, together with 
a certain “ quantum of Upanishadic idealism.” “ The 
Tantra ” is itself said to be of two kinds. One of such 
classes is alleged to represent the “ unvarnished ” Tan¬ 
trik teaching above stated. Of Scriptures representing 
this class it is said that they are not merely “ full of silly 
and vulgar supei’stition and magic,” but have the additional 
“ spice of wickedness and obscenity.” It is of them that 
the author cited says: “ The highly coloured Yogic imagina¬ 
tion pales beside the doctrines of the infamous Tantras 
in which a veritable Devil’s mass is purveyed in various 
forms to a swarm of sects, mostly of the Sivaite persuasion.” 
The alleged second class of Tantras are apparently those 
in which the original wickedness and obscenity has been 
removed or rendered innocuous, or at least comparatively 
so, with the result that, according to the author cited, 
the most that can be said of them is that they are “ full 
of silly and vulgar superstition and magic.” 

I cannot within the limits of this Preface discuss these 
strongly worded appreciations. I would, however, like to 
add this much to what is stated in the Introduction which 
follows: Allegations as regards “the Tantra”—that is, 
as regards the whole body of existent Scripture which 
passes under that name—must be received with caution. 
There is no European scholar who has read “ the Tantra ” 
in this sense even approximately. The reasons for this are 
obvious. In the first place, a great deal of the Shastra 
has disappeared. Of the Tantras which survive, and which 
are still numerous, some are extremely rare and others are 
fragmentary. I have myself been endeavouring for some 
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years past to secure MSS. of several Tantras, but without 
success. A few only have been printed and imperfectly 
edited, and even these are but little, if at all, known in 
Europe. The frequently erroneous character of current 
criticism of the Tantra leads me to suppose that its authors 
are, generally speaking, second-hand by report, and without 
a knowledge of the actual texts. If this be in some oases 
not so, then it would seem that only portions of some 
Tantras have been read, and not infrequently ill-understood. 
The Tantra, in fact, contains many a technical term and 
secret doctrine which are not to be understood by the 
sole aid of a Sanskrit dictionary and grammar. When it 
is better known, some of the charges which have been 
made against it will have to be withdrawn. It has hitherto 
commonly been supposed that this Scripture is the ex¬ 
pression in all its parts of all wickedness. The distinction 
above made, whether correct in itself or not, at least marks 
an advance * towards a more correct appreciation of the 
Shastra, even though it renders the same kind of justice as 
that which is done when a not unintelligent man whom 
we have hitherto called a knave is charged with being 
merely a vulgar fool. It must, however, be now obvious 
that conclusions based on such fragmentary material, and 
without knowledge of the occult teachings, is without 
authoritative value. In the present state of our knowledge, 
generalizations concerning the Tantra are likely in import¬ 
ant matters to be hazardous. They seem to me to be parti¬ 
cularly valueless when they take the form of mere abuse. 

There is another important matter which is to be 
borne in mind, and which one of my Indian critics thinks 

' Not that it is the first. In more moderate language Sir Monier* 
Williams had already suggested a distinction between the original 
Tantrik teaching and its subsequent developments and between the 
Tantras themselves; adding, however, that little was known on the 
subject. (“ Indian Wisdom,” p. 624). 
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that I have myself overlooked in my Edition of the 
Mahanirvana. He says that the account I have there given 
of Tantrik teaching is vitiated by the erroneous supposition 
that all the Tantrik works are complementary to each other, 
and that I have ignored the distinctions which exist be¬ 
tween varying schools and traditions. I was not unaware of 
the alleged distinctions to which ray critic refers, though 
their existence and nature have yet to be established. I, 
however, then expressly stated that I did not deal with these 
subjects, reserving as I did such observations as I had at 
present to make for this work. A number of questions present 
themselves for solution upon this ditficult matter. What, for 
instance, are the specific characteristics of the various classes 
of Agamas known as Damara, Yamala, Uddisha, and Tantra, 
whether of the so-called Shalva (such as the Kainika Dipta, 
Vijaya, etc.); Vaishnava (such as the Gandharva, Gautama, 
Radha, Brihadrudrayamala, and others); or the Shakta, 
Eaula, or Devi type of Tantra ? A similar question may 
be raised as to the sixty-four Tantras of the three Ei'antas 
respectively. Again, what are the Tantras in force in the 
present Svetavaraha Kalpa ? Again, what is the relation 
between all these Shastras as representing the specifically 
“ Indian ” Tantra and the “ Buddhist ” Tantra ? Finally, 
what, if any, are the developments which have taken place 
as regards these Shastrik teachings ? For Indian thought 
moves, even though some who write of it from books only 
think of it as something merely past. As H. H. Wilson 
says of the Hindu religion generally: “ Its internal con¬ 
stitution has not been exempt from those varieties to which 
all human systems of belief are subject, and it has under¬ 
gone great and frequent modifications, until it presents an 
appearance which there is great reason to suppose is very 
different from that which it originally wore.” Lastly, 
what (and this is my immediate subject) is the Tantrik 
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doctrine and practice as it is at present understood and 
followed ? When these and a number of other questions 
of great difficulty are solved, we may permit ourselves a 
greater dogmatism than our present state of knowledge 
allows. I am more immediately concerned with another 
matter—namely, the present beliefs of the Indian peoples. 
In connection, however, with this purpose, 1 may here say 
this: if it is assumed that there are different schools, then 
Tantras of the same school may obviously be taken as 
complementary to one another. In respect of other Tantras, 
even if they do, as alleged, represent varying traditions, it 
will, I think, be found that there are in any case many com¬ 
mon elements accompanying their own alleged distinctive 
differences which render them complementary to other 
Tantras to that extent. Take, for instance, the specific 
Ttotrik Yoga, known as Shatchakrabheda, which involves 
concentration on the lower centres. This is dealt with in 
Tantras which are alleged to be the expression of differing 
doctrine and practice in other respects. Similar obser¬ 
vations may be made as regards the general worship 
(Upasana), and so forth. 

As the foregoing observations may possibly be mis¬ 
understood by some to mean that I think that there is 
nothing in the Tantra which is likely to provoke dissent, and 
that nothing has been done in the name, or by followers, 
of the Shastra, which is in fact evil, it is necessary for me 
to say that that is not my opinion, though I think that the 
Shastra as a whole has not hitherto been understood—a 
fate which it has shared with many another Hindu doctrine 
and practice. 

Looking at the matter from a purely objective stand¬ 
point, every Orientalist must admit that an accurate know¬ 
ledge of this Shastra is of first-rate importance. But apart 
from this historical view, there are in the Tantra principles 
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and praoticos which are of value in themselves. There is, 
for instance, a deep philosophic doctrine and a wonderful 
ritual which ai’tistically shares with the Buddhist Tantras, 
though in a different way, the vehement splendour which 
has aptly been ascribed to the latter ; a ritual which is at 
the same time, when rightly understood, singularly rational 
and psychologically profound. One of ray English critics 
aptly appreciated this character of the Tilntrik ritual when 
he said that “ from one point of view it is perhaps the most 
elaborate system of auto-suggestion in the world‘ a remark 
which, as well as the theory of auto-suggestion itself, will 
have a deeper content for those who ai’e conversant with 
the Indian doctrine of the Atman and states of conscious¬ 
ness than for the ordinary English reader. It is necessary, 
however, that the ritual should be understood, otherwise 
it will not unlikely appear to be the “ nonsensical extrava¬ 
gance ” which H. H. Wilson called it. Disdain for “ mean¬ 
ingless mystical syllables,” “ absurd gesticulations,” and 
so forth, is often, after all, nothing but the rather foolish 
expression of annoyance which is felt at the presence of 
something not understood. These things, however, are not 
so senseless as some suppose. 

In the next place we have in the Tantra the recognition 
of the fine principle that this doctrine and its expression 
in ritual are (subject to their varying competencies) for 
all, whatever be their race, caste, or sex. This marks a 
great advance on the parochial restrictions of the Vedas, 
which are so often placed in favourable opposition to the 
Tantra by English writers. The Shudra and woman are 
under none of the Vaidik bans. What, again, can be 
finer than the high veneration of woman which the Tantra 
inculcates. The Sufi author of the Dabistan,' describing, 
in the seventeenth century, the Shaktas, speaks of the 
' The Quest, October, 1918. ’ Ed. Shea and Troyer (1848). 
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Mother of the World in the following charmful passage: * 
“ This Maya is the maker of the productions of this 
world and of its inhabitants, and the Creator of the spirits 
and of the bodies: the universe and its contents are born 
from Her: from respect of the said production; and of 
the Jiientioned effects She is entitled Jagadamba, or Mother 
of the Universe. Nonentity finds no access to this Creator. 
The garment of perishableness does not sit right upon 
the body of this fascinating Empress. The dust of nothing¬ 
ness does not move round the circle of Her dominion. The 
real beings of heaven and the accidental creatures of the 
nether world are equally enamoured and intoxicated of 
desire before Her. Bound by these ties of deceit in this 
revolving world, whoever rebels feels the desire of Mukti 
—that is, of emancipation, independence, and happiness; 
nevertheless, from carelessness, he pays obedience and 
worship to this world-deceiving Queen, and never abandons 
the path of adoration of this bewitching Lady who, as the 
spiritual principle, exists in all living beings in the Six 
Circles.” As women are the earthly incarnations of this 
great Queen he goes on then to say: “ The Agama (Tantra) 
favours both sexes equally, and makes no distinction 
between women, for men and women compose equally 
humankind. This sect hold women in great esteem and 
call them Shaktis (powers), and to ill-treat a Shakti—that 
is, a woman—is held to be a crime.” As H. H. Wilson 
also himself points out,* women, as manifestations of the 
Great Cause of all, are entitled to respect and even to 
veneration. Whoever offends them incurs the wrath of 
Prakriti, the Mother of all, whilst he who propitiates them 
offers worship to Prakriti Herself.® 

* Bd. Shea and Troyer (1843) vol. ii, p. 149. ’ “ Essays,” vol. i, p. 246. 

’ Even if il be bold, as Wilson does, that this doctrine has led with 
one branch of the sect at least to abuse, the existence of such abuse 
cannot affect the doctrine itself as above desci'ibed. 
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And so, at a time when, as some allege, in accordance 
with the Vedas,^ the rite of Sati was being practised, and 
many a woman was being horribly oppressed, it was the 
Mahanirvana Tantra* which forbade it on the grounds 
above stated. In conformity, also, with these views we 
find that, according to the Tantra, alone of the great 
Shastras, a woman may be a spiritual teacher (Guru), and 
initiation by her achieves increased benefit. Thus initiation 
by a mother of her son is eightfold more fruitful than any 
other. This, some may think, is not without example to 
us in the West, where, notwithstanding the increasing 
recognition of the place of woman, her right of spiritual 
teaching is still denied. There are other matters in the 
Tantra to which in this connection I might refer, such as 
true principles of Sadhana on the path of desire, were it 
not impossible to discuss such a subject shortly except at 
peril of misunderstanding. 

Whatever we may think upon these matters, it will 
occur to everyone of experience and free from prejudice 
that there must be more in a Sbastra which has obtained 
so great a credence and wide-spreading authority than the 
moral abuses and silly superstitions alone with which it 
is charged. From the purely objective and detached stand¬ 
point of the historical student, the whole of the Shastra 
is of value and interest. Historical research in itself is 
not concerned with moral values. Its subject is whatever 
man has taught, or said, or done. When we consider, 
however, these values, the case is, of course, different. 
From the latter point of view, the Tantra is an encyclopedic 
amalgam of elements of vaiying character and worth, ex¬ 
tending from the doctrines of a lofty speculation to practices 

' The existence of Vaidik authority is disputed. 

' See Introduction, post. 
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which to the higher occultism are suspect,' and to prescrip¬ 
tions which may be used for the pui'poses of evil-intentioned 
magic. Here, therefore, we must distinguish. In short, we 
must first inquire and learn what, in fact, the Shastra is, 
and then understand and discriminate. 

Up to the present, however, want of knowledge is 
responsible for an indiscriminating condemnation of the 
whole of an extensive literature, the cultural expression 
of the varied activities of a secular epoch. It is sufficient 
at present for practical purposes to say that (apart from 
magic) the ritual in the Shastra to which objection has 
been taken forms but one portion of the Scripture properly 
applicable to a select class of adepts, and that the remainder 
of its provisions deal with matters which are free from 
exception on the grounds on which the Tantra has been 
adversely criticized. It is unnecessary here to further 
develop a proposition of which the book now translated is 
itself the proof. 

I had at first intended merely to draw upon the 
author’s work and other sources for the purpose of a pre¬ 
sentation in Western form of some of the fundamental 
principles of a Shastra which has been hitherto so little 
understood. The execution of this intention I defer to 
some future time, when I hope to deal in my own way 
with the metaphysical and psychological bases of Hindu 
worship, a subject, on its practical side, hitherto untouched. 
For the present, however, I present the subject in the 
words of an othodox Hindu, who is an adherent of the 
Tantra Shastra, and whose work (Tantratattva) is here 

‘ I have here in mind what is technically called Nil Sadhana, and 
express myself as T do remembering that some great Sadhn.has have 
practised it. It is noteworthy that both it and Mahachinachftra (a 
term in itself full of significance) are the two chief elements in the 
Indian Tantra which are alleged to bo non-Aryan importations, 
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translated.^ For those who might be disposed to accept 
the correctness of the views expressed by the Authors 
above cited would not unlikely entertain a suspicion of 
the genuineness of the Tantrik character of a work of the 
present description, if upon a reading they should find 
it to be neither silly, nor vulgarly superstitious, magical, 
wicked, or obscene. The exposition, therefore, here given 
is not mine, but the Pandit’s. 

His work is, however, in no sense complete, but deals 
in a popular style with some portions only of the subject- 
matter. After I had written the Introduction which fol¬ 
lows, I received a letter from him in which he explains 
that his book was published over twenty years ago. with 
a view to combating both the errors of what is called 
“ Reformed ” or “ Protestant ” Hinduism, and the mistakes 
of some incompetent defenders of orthodoxy; and that 
therefore both the matter and form of his work were deter¬ 
mined by the arguments of those whom ho controverted. 
As a result, his reply, which is presented in a somewhat 
discursive manner, does not treat of some subjects with 
which he desired to deal. He writes, therefore, to me to say 
that he has in preparation a third part, in which be proposes 
to give an exposition of the philosophy of the Tantra. 
The two Parts, now published, treat of (to use our parl¬ 
ance) the religious side of certain portions of the subject, 
though in India philosophy and religion are mingled 
in a way which the West has not known since the age 
when philosophy was held to be Ancilla Theologiao. This 
third Part, when ready, I hope to publish in continuation 
of the volume now issued. 

Further, there are certain matters of doctrine and 
practice whieh arc, as the Author states, for the initiate 

' The work and its author are referred to in the Introduction which 
follows. 
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alone, and of which, therefore, he treats either cursorily or 
not at all. What, however, he does say will effect more 
than a mere acquittal of his system of the wholesale charges 
of absui'dity and vice so commonly made against it. Re¬ 
ferring to what is blameworthy, the Pandit himself says: 
“ We know that there are reasons for saying some hard 
things ” ; though he adds: “ But how are Kali or Shiva or 
Tantra to blame ’? ” As regards the likelihood of abuse in 
any system, there is more to be said for the Hindu view 
of the naturally crooked influence of time than for the 
notion of “ progress ” from moment to moment which some 
of us in the West would seem to entertain. But for 
all that, it would indeed be a phenomenon of strange 
degeneracy if India, which has thought the deepest thoughts 
of the world, and which has been marked by the intensity 
of its religious feelings, should, even in its most unfor¬ 
tunate days, have pi’oduced a system of extensive influence 
and authority which is intellectually nothing but “ brainless 
hocus-pocus,” and morally a mere facile reversal of the high 
notions of Dharma,* which have distinguished its peoples 
beyond all the races. As a matter of fact, and to my 
knowledge, even at the present day some of the most 
learned Pandits and the greatest Sadhakas esteem and 
follow this Scripture, w’hich they regard as the treasure of 
their heart. How comes this to be if it is merely, as alleged, 
the debased product of the Hindu spirit “ at its lowest and 
very worst ” ? Whether particular portions of its teachings 
or practice should be generally approved is another matter. 
The difliculties, however, which attend an exposition of 
even such parts of the Shastra as seem to be at first view 
readily exposed to attack are such that those who have any 
real knowledge concerning them will bo the first to abstain 


Religion, duty, etc. See Introduction, Mahfinirvana Tantra. 
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from hasty generalizations, particularly when they take the 
form of mere abuse. 

As regards such portions of doctrine as are here exposed, 
the Author in the course of the defence of his own beliefs 
has in many an instance severely castigated his opponents 
for their inaccurate statements and loose thinking. For 
reasons, however, which I give in the Introduction which 
follows, views more favourable to the Author’s position 
now more generally prevail in India than was the case 
when his work was first written. Many even of those who 
nowadays are not prepared to accept orthodox doctrine in 
its entirety are yet disposed to think that the beliefs of 
their fathers were not, after all, quite so foolish as under 
the first influences of the English “ Illumination ” they 
considered them to be. But this change of view is not 
peculiar to India only. We ourselves have also recently 
experienced something of the same kind. An intelligent 
understanding of Christian ideas and Catholic ritual has 
dispelled many a shallow criticism to which they have been 
subjected by a narrow sectarianism on the one hand, and 
an equally narrow “ rationalism ” on the other. By this, 
however, it is not meant that no adverse criticisms in either 
of these matters have had force, or that in some Indian 
quarters the Shastra is not still regarded as (to use the 
words of an Indian writer) “ mines of superstition.” 

Though the Pandit’s work is issued in two parts,* I 
have, for the benefit of the readers of the first volume, 
given the table of contents of the second part now in 
the press, which will be ready for publication this year. 
This will be preceded by an Introductory essay from the 
pen of Sj. Barada Eanta Majumdar. 


‘ Publishers’ Note: Combined in one volume in the present 
edition. 
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Later I hope to make up for the defioienoies in the 
present work by others dealing with the ritual in greater 
detail. Thus the Pandit in the second part refers to, but 
does not treat of, the Tantrik yoga process, known as 
Shatchakrabheda. This I have dealt with in the work 
now in the press,' entitled “The Six Centres and the 
Serpent Force,” being a translation from the Sanskrit, 
with Introduction, coramentarj’, and plates of the Shat- 
chakranirupana of Purnananda Svami, the Sanskrit treatise 
itself forming part of the extensive Shritattvachintamani, 
which is also being prepared for publication in the series 
of “ Tantrik Texts.” 

The references to the “ Introduction ” are to the Intro¬ 
duction of my Edition of the Mahanirvana Tantra. Refer¬ 
ences to “Introduction, ante," are to the Introduction 
which follows this Preface. 

Arthur Avalon 

Benares 

December 28, 1913 


* Publishers' Note; Since published under the title “ Serpent 
Power ", Fourth Edition, 1960, 



INTRODUCTION 

This work, by an Indian Pandit, is a presentment, the first 
of its kind, of the principles of that development of the 
Vaidika Karmakanda which, under the name of the Tantra 
Shastra, is the scripture (Shastra) of the Kali age. This 
Shastra, together with its accompanying oral tradition, is 
the voluminous source of the greater part of the Hindu 
ritual, Hathayoga, and the various forms of spiritual 
training which pass under the generic term “ Sadhana.” 
In fact, both popular and esoteric Hinduism is, in its 
pi’actical aspects, largely Tantrik. 

Recently an increased interest has been shown in the 
Hindu beliefs. Hitherto, however, attention has been chiefly 
directed to those great Vedantik principles, which, sub¬ 
sumed, to a greater or less degree, in the beliefs and prac¬ 
tices of all the Hindu sects are yet, in their conscious 
realization, the very end only of the highest spiritual effort. 
Little has been done to present the practical application of 
those principles in the particular form which they assume 
in the various divisions, methods, and rituals of the Indian 
worshippers. This side of practice, though neglected, has 
both intrinsic value and helps to a clearer and deeper un¬ 
derstanding of the general principles than can be gathered 
from any bare theoretical statement of them. Ritual 
and spiritual exercise are objectively considered their pic¬ 
torial statement, as they are subjectively the effective 
means of their realization. The knowledge of hymn, and 
legend, of worship and sadhana, will alone give that full 
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knowledge of the Hindu spirit without which its religious 
and philosophical conceptions are likely to be but poorly 
understood. The present development of upasana (worship) 
and sadhnna can only be learnt from the Tantra, which is 
the Mantra and Sadhana Shastra and its accompanying 
oral traditions. 

“ Some years ago,” Professor CoTvell wrote, “ the 
Tantras form a branch of literature highly esteemed, though 
at present much neglected yet, as Professor Sir Monier 
Williams* has more recently pointed out, none of the 
numerous Tantras had, when he wrote,* been printed in 
Europe or investigated or translated by its Orientalists. 

The account, which the work last cited gives of them, 
itself affords, by its meagre character and inaccuracies, 
evidence of the lack of information on the subject of which 
its author speaks. Thus the mudra of the Panchatattva does 
not, as there stated, mean “ mystical gestures,” but, in the 
case of the rajasika and tamasika panchatattva, parched 
cereal of various kinds as defined by the YoginI Tantra.^ In 
the sattvika sadhana it has another and esoteric meaning,^ 
equally dissimilar from the sense of the term “ mudra ” as 
that word is employed in ordinary upasana and hathayoga. 
“ Nigama ” is not the name of a “ sacred book appealed to 
by Dakshinacharins ” as opposed to “ Agama,” but is that 
form of Tantra in which the Devi is guru instead of shishya, 
as opposed to “ Agama,” in which the Devi is shishya and 

‘ “ Indian Wisdom,” p. 522 et neg. 

^ I have since published an English translation of the current 
Sanskrit version of the Mahanirvuna Tantra, and have in prepai'ation 
a translation of the Knlftrnavn. 

’ Chap, vi: 

Bhrishtadanyudikang yad yad charvaniyang prachaksbatc, 

Sa mudra kathita devi sarveshang naganandini. 

The same and other errors occur in Encyc, Brit, xiii, pp. 611-612. 

* See Agamasara; Eaivalya Tantra, and the Tantra passim , n.T i d 
Introduction to my edition of Mahanirvana Tantra, 
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Shiva iB guru.* It follows, therefore, that Agama does 
not mean “ a sacred book appealed to by Vamacharins ” as 
opposed to Nigaina of the followers of Dakshinaohara. Nor 
is the tenn Vamachaiin itself a synonym for Kaula, for a 
person may be the first without being the second." The 
Mahanirvana Tantra is not the only Tantra “ attributed to 
Shiva,” but all Shastra so called has Him as its Revealer 
and Gauesha as its scribe.’ The Sharadatilaka and Mantra- 
mahodadhi are not Tantras, but Tantrik compendia and 
commentaries. The Tantrik rite called Bhutashuddhi does 
not Jiican “ removal of demons,” ' but the purification of 
the elements (earth, air, fire, etc., and the tattvas of which 
they are derivatives) in the body of the sadhaka, and so forth. 

As might be expected, errors abound in accounts given 
by authors claiming less expert competence, whether Euro¬ 
pean or Indian. Thus an Indian writer* explains the 
Mudia of the Panchatattva to be “ gold or coins.” It is true 


* See the Agaiuadvaitanirnaya , citedjjosf. On the contrary, the 
Nigainas arc said to be Pftrnarahasya. Agama and Nigama are also 
applied to the Veda, but Agama as applied to the Tantra has the above 
signification, though, as Professor Whitney says, it etymologically means 
“ that which has come down ” (Century Dictionary and Cyclopsedia, 
vol. ix, p. 078). 

‘ The Kaula is a member of the highest of the several divisions of 
worshippers (Achfira), of which Vftmilchara is one. It is only after a 
Sddbaka has fulfilled all preceding Dbarmas that he is qualified for 
Eauladharma. 

’ See Gayatri Tantra, chap. I. Professor Whitney’ {loc. cit.) says 
that their authorship is sometimes ascribed to Dattfttreya. Of this I 
have never beard, and if such ascription is made it is incorrect. There 
is a work dealing with Indrajala Vidyfi called the Dattatreya Tantra, 
as also a Yilmala of the same name, and Dattfltreya is a Bishhi said to 
be particularly revered by the Nakulfl^vadhuta Sect. The Tantras 
generally were, as stated in the text, revealed by Shiva. 

‘ See same author’s (Monicr Williams), Sanskrit Dictionary, sub 
voce " bhuta,” where also are given some inaccurate definitions of the 
Shatchakra. 

* “ Country and Temple of Efam&khyA," Calcutta Review, October, 
1911, 
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that “ coin ” is one of the meanings of the term “ Mudra,” 
but even in the absence of special information it might 
have I’easonably been sunnised that “ Tautriks do not 
worship with a gold mohur or rupee. Nor is the Shakti, 
which is by these and other rites worshipped, material 
force, as was supposed by the founder of the Bhai'atavar- 
shiya Brahmasamaj, who wrote some years ago of the 
European materialists of his day as “ Shaktas offering dry 
homage to force victorious over the European Bhaktas, 
worshippers of the God of Love.” ’ Nor is it the fact “ that 
Shaktas divide themselves into the Dakshina and Varna 
classes according to whether they attach the greater import¬ 
ance to the male or to the female principle respectively ” * 
and so forth. Misconception of the teaching of Tantra, 
together with abuses committed by one of the communities 
of Tantrik worshippers, led a Bengali apologist of the 
Shastra, when writing some twenty years ago on the subject 
of Tantra, to say: ^ “ Unfortunately, however, their inten¬ 
tions have been so grossly misrepresented in our days that 
the very name of Tantra shocks our nerves ; yet two-thirds 
of our I’eligious rites are Tantrik, and almost half our 
medicine is Tantrik.” 

The causes of this neglect of the Shastra in the country 
of its origin and in the West are several. Their considera¬ 
tion will also explain the standpoint from which this book 
here translated is written. In the first place, in the case of 

" The New Dispensation," pp, 103, 109. Nor, it may be here noted, 
is it correct to say that Tantriks believe the universe to have been 
developed by the inherent power of matter, as stated in the " Gyclopiedia 
of India," vol, v, p. 72. Nor is it correct to speak, as H. H. Wilson did 
( Essays,” p. 241), of the " worship of the female principle as distinct 
from the Divinity.” 

* “ The Soul of India,” by G. Howells, p. 320. 

Lectures on the Hindu Beligion,” by K. Ghakravarthi (1898), 
itself an inaccurate, though well-intentioned, little book. 
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India, must be reckoned the effects of English education. 
This, when first introduced, not merely struck at faith in all 
Indian Shastra, but was in a particular manner adverse to 
that form of it which was then current, and with which we 
here deal. Tantrik Hinduism is in its more common aspect, 
essentially of a sacramental and ritualistic character. Those 
who first introduced and gave English education were for 
the most part Protestants, with no sympathy with, or 
understanding of, a mode of religious thought and prac¬ 
tice which to a considerable extent, both in its inner spirit 
and outward forms, bore resemblance to that which in 
Europe Protestantism, in its various sects, had arisen to 
oppose. Their general attitude is illustrated by a passage 
in a recent work ‘ (containing a singularly ignorant and 
unjust estimate of Hinduism), in which the author says 
that, when standing before a Buddhist shrine, he felt as 
if he was before that of St. Carlo Borromeo at Milan, 
adding: “ But the chief feeling that one had was of the 
extraordinary close similarity of Latin Christianity and 
Pre-christian Buddhism—the feeling and sensation of the 
same immemorial superstition persisting through the forms 
and ritual of two religions so diametrically opposed." 
As this matter presented itself to the English teachers, 
so it did to the Indian students, who (to use a Bengali 
expression) “held their tail.” This the latter did the 
more readily both because of the abuses for which some 
of the followers of the Shastra were responsible and of the 
unintelligent and mechanical formalism of the worship 
of others. To the Hindu so educated the Tanti’a was in 
all its parts as much superstitious “ mummery ” as it 
was to his English teachers. This education did not, how¬ 
ever, from the religious point of view, bear the results 


‘ " The Light of Asia,” by Harold Begbie, p. 148. 
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which were expected of it. Fov while many Hindus were 
led through such teaching to reject their ancestral belief, 
but few were found who w^ere willing to accept the form of 
faith which was offered to them as its substitute. Possibly 
to some extent different results might have been achieved 
had there been more points of contact between the tw'O 
faiths, for these might have served both to guard the 
common religious sentiment and to afford some sort of 
foundation upon which a Christian structure might have 
been raised. Such had been the thought, in earlier 
times, of Jesuit missionaries both in India and China. 
Many of the Hindus whose faith had been unduly dis¬ 
turbed commenced (so far as Indians can—a matter for 
them of fortunate difficulty) to question the validity of 
the religious sense itself. A period of scepticism then 
followed, which, of course, has not wholly passed away in 
India any more than it will wholly pass away elsewhere. 

Theories stale in the West, but new in the East, were 
adopted by some with the same indiscriminating fervour 
as were the discarded fashions of English “ art ” and 
articles of commerce. Some there were who, judging all 
things by a narrow test of “ utilitarian ” principle, found 
every historic religion, whether of East or West, to be the 
outcome merely of the deceit of priests, whose “ highest 
achievement ” in all lands has been “ abomination wor¬ 
ship.’’ And of this in India* the Shakta and other cults 
were cited as the worst examples.* 


As regards the West, the author of the work cited is of opinion 
that the system of auricular confession made further priestly efforts 
in the direction of “ abomination worship ” supererogatory. 

’ Hindu Castes and Sects,” by J. N. Bhattftch&rji. I cite this 
apparently n&stika work as one of a type only, it being fairly well 
known and read. The author writes down even the Buddha as an 
ambitions schemer. 
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The use of this strong language applied to all the 
religions of East and West suggests the observation that, 
while grounds for adverse judgment may have existed, we 
must examine the criticisms by Hindus of the beliefs 
of their countrymen as we would any other, in order to 
sec whether the author knows that of which he speaks, 
and, if so, whether he is free (which the author cited was 
not) from prejudice against “religion’’ in general, or the 
sectarianism which exists in India, as elsewhere.^ Nor 
is the language used in such cases to be always taken 
literally. If, for instance, we can imagine the astonished 
mind of an otherwise uninformed Hindu, after the perusal of 
the stanza of the “ Orange ’’ hymn cited below,* it is not 
improbable to suppose that a too literal understanding of 
its W'ords might give him notions as to the “obscenity” of 
the tenets and practice of the Catholic Church which would 
appear exaggerated even to the inflamed judgment of the 
author of the “ hyjiin ” in question. 

In the "West this raw philosophizing has for some time 
past been appreciated at its true value. More mature views 
will find a deepei’ source for the religious instinct than the 
machinations (even though they exist) of priests. 

The following passage from another writer,* purporting 
to give the verdict of “New India on Religion,” is, in its 


' Particular anitnosity used to exist, and amongst the sectarian- 
minded still exists, between Shaktas and Vaishnavas. 

* “ Scarlet Church of all uncleanness, 

Sink thou to the deep abyss. 

To the orgies of obsceneness, 

Where the Hell-bound Furies hiss. 

Where thy father’s Satan’s eye 
Hails thee, hellish Popery.’’ 

* The Indian World, July, 1910. 
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bJustering enidities. reminiscent of our own cheap rational¬ 
ism of the second half of the last century : 

“ The world is passing from faith to reason. The future 
is for reason. When reason is established the problem of 
the world will bo easy of solution. Reason will stand no 
miracles, no humbug, no special incarnations or exclusive 
revelations. It will elbow out all creeds, and admit nothing 
which cannot be demonstrated to the intelligence. Forms 
of worship are excrescences of religion. Belief in the 
supernatural and transcendent is getting into a discount. 
The clement of mystery once believed to be an inseparable 
factor of religion is disappearing,” and so forth. 

They are but weakly met by such mawkish present¬ 
ments of the “ Religion of the Future ” as those of which 
the following passage is a vaguely-conceived and woi’ded, 
however weM-intentioned, example: “ No priest can lead 
us by the nose and make us believe in meaningless practices 
which profit no one but the professional priest! * Free 
thought will be the watchword of the churches of the 
future. Religion will be a real being, becoming. Growing in 
life from within like an endogen ; di’awing sustenance also 
from without. Religion is to be in tune with the infinite. 
It will be the budding forth of the lotus of the heart; the 
correspondence with the environments of the soul; the 
opening out of the fountains from within; the setting aflow 
of the waters of life proceeding from the throne of the Most 
High. Religion will not be a theorem, a Q.E.D,, but a 
problem, Q.E.F.”* 

‘ This and the rest of the quotation are, of course, inspired by a 
type of Western thought. To the Hindu mantra is not mere akshara, 
nor guru a_mere man, but the manifestation of the Supreme and only 
Guru, the Adinatha Mahakala. The revolt, however, is supported to 
some extent by the fact of the incompetence of many of the gurus. 

’“The Religion of the Future," by Hemendra Nath Sinba, B.A., 
pp, 33, 39. The last sentence is like the rest obscure, but perhaps 
indicates the workings of the pragmatic bacillus even in the East. 
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A more definite attempt to reconcile religious tradition 
and “modern thought” was made by the Brahmasaraaj, 
the doctrines of which, as also of the Secularist school, are 
combated in this book. The Adisamaj, which preceded it, 
more closely adhered to orthodox Hinduism, being distin¬ 
guished from the latter by the rejection of some of its 
beliefs and pi’acticos. In the Brahmasamaj the doctrines 
became of a more syncretistic character. There was a 
further divergence from orthodoxy, and an attempt was 
made to incorporate alien forms of thought and ritual. The 
Brahmasamaj describes itself in the words of one of its 
prominent supporters as “ a humble gleaner of the truth 
wherever found.” The resulting eclecticism possesses its 
share of the weaknesses of all such systems. 

All these influences, the outcome of English education 
—whether they be of the Secularist type, abandoning all 
ancient forms of beliefs, or of that which claims to reform 
but as often destroys them, or of the more modern kind 
which seeks a belief which shall he freed of form—led away 
from the standpoint of orthodox form, which is that of the 
Tantra. The process was accelerated by the decadence of 
many of the followers of the Vamachara community governed 
by the Shastra. 

In the general neglect of Shastra, and repulsion caused 
by abuse, no attempt was made to ascertain what in 
fact were the true teachings of that portion of it which 
governed this community. No distinction was made be¬ 
tween such doctrine and the abuses of it, nor between 
the particular portion of the Shastra prescribing and 
regulating Vamachara ritual and those other portions 
which governed other divisions of SMhakas or the com¬ 
munity in general. The Shastra was, generally in its 
entirety, condemned as useless where it was not considered 
morally harmful. To some extent these conclusions may 
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have inhuenced European Orientalists, but probably in 
much less degree; for scientific investigation of human 
activities in whatsoever sphere is not (without closure of 
all historical inquiry) to be thwarted by the fear that what 
may be found on investigation is not that which is likely 
to be approved. Nor are the difficulties of a linguistic 
character, the Tantras being written in comparatively simple 
Sanskrit. The reason is rather to be found in difliculties 
of a different kind. 

The Tantra in some of its aspects is a secret doctrine 
(guptavidya) to be gathered, not from the written record, 
but verbally from those who hold the key to it. So with 
Eastern allegory it is said : “ Verily, verily, and without a 
doubt the Veda Shastra and Pui'anas are, like a common 
woman, free to all, but the doctrine of Shambhu (i.e., the 
Tantra) is like a secret house bride, to J’eveal which is 
death.’” The key to the method has been with the initiate. 

Next there are two special difficulties as regards the 
record; firstly, its fragmentary character and its exist¬ 
ence in manuscripts which are not easily procurable, and 
then the technical character of the terminology. Next, 
the ritualistic character of the Tantra requires as a pre¬ 
liminary for its exposition at least some general know¬ 
ledge regarding the subject, which does not ordinarily 
exist except among Hindus. In the case of certain Tantrik 
doctrines and practices, the more ordinary difficulties have 
been increased owing to the complex and esoteric character 
of the rituals, and, as some allege, to the existence of 
higher and lower traditions (amnaya), which to-day have 

' Vedashastrapuranani samanyaganika iva 

Ya piinah shambhavT vidyft gupta kulabadhuriva 

Prakasbe prd^nahanih syat satyang satyang na sangshayah. 

So also tbe Tantrasara (Ed. E. M. Cbatterji), p. 691, wbioh says: 

Eadachiddehabanistu na chagupti kadaebana, varam puj& nakarttavya 
na cha vyaktih kadaebana/' 
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become confused. Lastly, while the Shastra provides by 
its various achaim* for all types, from the lowest to the 
most advanced, its essential cohcepts, under whatever 
aspects they are manifested, and into whatever pattern 
they are woven, are (as Professor de la Vallee Poussin says 
of the Buddhist Tantra) of a metaphysical and subtle 
character. This is particularly so as regards Shaktitattva, 
Mantratattva, and Yogatattva, though there are others. 
It is claimed that the true Tantrikacharyya is the master 
of Veda, and that its esoteric teaching can only be fully 
understood from the Shastra and its accompanying tradi¬ 
tions, and the personal experiences which are the practical 
fruits of its Sadhana. 

Since this work was first published the so-called 
“ progressive ” movement has been followed by a re¬ 
action in the orthodox Hindu world, which is not with¬ 
out its own defects.* The spread of Theosophical ideas 
first renewed an interest in the teachings of India’s great 
past, and an awakening national spirit has done the 
rest. The Tantra has had a share in this interest as is 
manifested in the fair number of Tantra.s, Tantrik com¬ 
pendia such as the Pranatoshini,* and other works on 
the Shastra (of which that now translated is one), 
which have been first published or reprinted in recent 
years. It is a sign of the times to find even a Brahma 


* To those, for instance, whose supposed ‘‘ Hindu " sentiment would 
revive the practice of Sati may be i-ecommended the words of the 
Mabanirvilna Tantra; “ O Kuloshfini, a wife should not be burnt with 
her dead husband. Every woman is thy image. Thou residest con¬ 
cealed in the forms of all women in this world (tava sv^rupa mmani 
jagatyftcbchbannavigrahil). That woman who in her delusion (moba) 
ascends the funeral pyre of her lord shall go to hell ” (chap, x, verses 
79-80). 

* Prom the same source comes the Pranakrishnashabdambuddhi. 
which I hope to publish. 
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publication on the Shatchakra.* This intei’est is due in 
part to the general religious revival in progress, and also 
to the increasing recognition of the necessity of sftdhana 
(practice), as distinct from mei’e philosophizing, if any 
practical result is to be attained. 

According to orthodox views, the Tantra will continue 
in force until the close of the Kaliyuga, when the golden 
age (Satya yuga) will reappear, governed by its appro¬ 
priate Shastra. The India of to-day is, however, not in 
the same sense as of yore the “ Shii Bharata, adored of 
the Devas ” (Surarchitabharata), to which the book now 
published makes salutation. 

The author has many a lament over the changes 
occurring in what appears to him to be a darkening time. 

“ If to-day all men had the strength of faith of Kama- 
deva Tarkika, hero most powerful in the field of austerity, 
or of Ganesha Upadhyaya, whose life was one long sur¬ 
render to the Mother ; or of Ramaprasada,* who was, as it 
were, a bee intoxicated with the honey of the lotus feet 
of Shakti,* should we in that case have had to sing in 
Tantra Tattva* the song of all these evil designs (against 
the Shastra). But the day is now lost to us. That un¬ 
flinching faith in Tantra, the Sadhana-Shastra, has been 
shaken.”® 

“ Alas! the lion-hearted heroes, pillars of Sanatana 
Dharma! where are you to-day in this dismal time ? That 

* Gftyatrlmulaka fihatchakrervyftkhyana o aAdhana, a publication 
by the Mangala Ganga Mission Press. 

* The celebrated Bengali poet and §hilkta. 

* §hakti is DovT—that is, both the power of God and God Himself. 
Each of the Deva.s has His §hakti or power worshipped under the 
form of His spouse. 

‘ This book. 

Principles of Tantra.” 
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resplendent lustre of yours hallowed by Sadhana, is mingled 
with the Mantra Shastra itself. Do ye to-day shed that 
lustre in every letter, in every accent. Let the Shastra of 
Bharata be again resplendent with the fire of the Tapas * 
of Bharata’s sons.”* 

But his cause is not wholly lost to him, and he 
continues to defend it—with a certain spacious splendour 
of imagery and feeling which belong to a passing world. 

“ Reasoning, argument and inference may be the work 
of other Shastras, but the work of Tantra is to accomplish 
superhuman and divine" events by the force of its own 
Mantras. Destruction, driving away, and establishment 
of control,* and such other powers, are still to be daily 
seen. Hundreds of thousands of great and accomplished 
Sadhakas still illumine all India with the glory of their 
austerities.' In every cremation ground* in India the 
refulgent and divine halo of Bhairavas and Bhairavis ‘ 
is yet to be seen mingling with the light of the flames of 
funeral pyres, rending apart the waves of nocturnal dark¬ 
ness and illuminating the wide expanse of Heaven. Dead 
and putrefying corpses submerged * near cremation grounds 
are still brought to life by the force of the Sadhakas’ 
Mantras, and made to render aid to Sadhana and Siddhi. 
Whilst still living in this mortal world Tantrik Yogis 
even now obtain, through the potency of Mantras, direct 

' Austerities, §tc. (see Introduction). 

* “ Principles of Tantra." 

* Daiva. 

* Mftranam, Uchchatanam, Vashikarapam. 

■' Tapas. 

“ Smasbana* where ^havasana, Mundasana, Latasadbana and otbe<r 
Tantrik rites, are practised. 

’ Adept Tantrik men and women. 

* Before and whilst awaiting burning, the corpse is placed in the 
sacred stream. 
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vision of the supersensual activities of the world of Devas. 
She, with dishevelled hair, the dispeller of fear from the 
hearts of Her devotees, still appears in great cremation 
grounds,* to give liberation to Her devoted S&dhakas who, 
made afraid by the fear of this existence, make obeisance to 
and supplicate Her. SMhakas still merge themselves in the 
Self of Brahman by laying their Brahmarandhra * at those 
lotus feet of Brahmamayl,* which are adored by Brahma and 
other Devas. The throne of the Daughter of the Mountain^ 
is still moved by the wondrous, attractive force of Mantraa. 
This, in the eyes of Sadhakas, is the ever broad and royal 
road upon which they travel untiring to the city of 
liberation.”® 

The same forces, however, against which this book, as 
also other orthodoxies, protest, are in conflict both with 
Hinduism in its present Tantrik form and with Chris¬ 
tianity of the older tj’pe. In the present mingling of 
East and West, each is providing a ferment for the other, 
which, when all is said, is as much a divine product as 
the Revelations which it sometimes appears to threaten. 
The embodied Atma, however, must ever seek itself re¬ 
vealing its search to us in that which we call the “ religious 
spirit,” clothed though It must also be in forms new or 
renewed®—its changing expression in a world of unceasing 
change. 


' Mahasmashanas, whore some of the most difficult forms of 
T&ntrik Sildhana arc practised. The auspicious Kftliku is thought of 
as with dishevelled hair (vigalitachikurfi), and so is the hair of the 
devotee (see Karpuradi stotra, verses 8, 10). 

* The cavity of Brahman at the top of the head, here used for the 
head generally. 

’ The Devi. 

‘ The Devi as daughter of Himavat. 

‘ “ Principles of Tantra." 

“ Hinduism is already taking on a new life. 
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For the understanding of the T&ntrik, or, indeed, any 
other beliefs and praotioes, the usual dry-as-dust in¬ 
vestigation of the savant is insufficient. In the first place 
a call should be made upon actual present experience. 
The primary inquiry should be addressed to the ascertain¬ 
ment of the present belief and practice of those whose reli¬ 
gious history is under investigation. It is obvious that the 
course of time effects changes. But whatever these may 
be, present beliefs are the descendants of those of the past. 
Much, therefore, which was in the parent will be found in 
the child. A study of the present will help to an under¬ 
standing of ancient documents which, if made the sole basis 
of research, often prove the source of error. For these 
reasons I have selected a modern exposition of the general 
basis of Tantrik doctrine by one who, as its adherent, has 
inherited its traditions (vaktradvaktrena). We are now 
recommencing to value tradition, which everywhere pro¬ 
vides the key to truth. It is in all religions of equal if not 
of greater truth than the imperfect and sometimes falsified 
documentary evidence we at present possess of their origin 
and history. 

Whatever may be the case upon the purely historical 
questions which have been raised in connection with the 
Shastra, with respect to doctrine and practice, the first and 
simplest course is to learn from the lips of its living adhe¬ 
rents what in fact they are, and, in so far as they can be 
given, the reason of and authority for them. 

Mere book-learning (pustake likita vidya), will not 
carry the student the full way without error. It must be 
supplemented by information derived from the Tantrik 
Acharyyas and Gurus. The truth of the learning so gained 
can only be tested by personal experience. 

Hindu beliefs, to be understood aright, should, if pos¬ 
sible, be learned both of those who have not, as also of 
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those who have, received an English education. The latter 
—in the past, at any rate—has generally involved the 
neglect of, and (prior to the recent national movement) 
often resulted in a contempt for, all that is ancient and 
specifically Hindu, whether in Religion, Literature, or Art.* 
In its tendency it is not only—under its present condi¬ 
tions, at any rate, and whether for good or ill—destruc¬ 
tive of tradition, but also in varying degrees of the 
mentality which originally produced the beliefs, and by 
which alone they may be completely apprehended. Even 
in cases where competency assumes a favourable attitude 
towards the ancient teaching, there is often to be found 
a tendency to read modern ideas into it. 

A modern Indian publicist and author* makes upon 
this matter some very just observations. In treating of the 
concept “ Mother ” as applied to India by her children, 
he says that there is no mere metaphor behind it, though 
most modern educated Hindus understand the word in a 
poetical and metaphorical sense. “ But this is,” he says, 

“ because their education and environment have more or 
less completely diverted their thought and imagination 
from the ancient realities of their language and literature. 
There are, indeed, numerous words in common use amongst 
us to-day that have entirely lost their original sense, owing 
to the loss of the genuine thought-life of the people in the 
wilderness of un-understood and un-assimilated foreign 
words and concepts accumulated by our present system of 
education. With the Europeanization of our minds and 
modes of thinking, even our words have been percepti¬ 
bly Europeanized.” This criticism has a very extensive 

‘ As regards the two former, see the observations in Babu Dinesh 
Chandra Sen’s valuable “ History of Bengali Literature," published by 
the Calcutta University. As to Art, a limited residence in India will 
afford distressing proof. 

' Bepin Behary Pal, " The Soul of India,” p. 146, 
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application, and one is reminded of it at every step in read¬ 
ing the works of English-educated Hindus on Hindu life and 
thought, which their prudent reader will in some instances 
do well to peruse, bearing the above well-founded remarks 
in mind. As regards his countrymen, the author, in the 
second volume* of this work, observes: “ Nowadays, most 
of those who represent the ideal type of a learned man in 
society are considered ignorant and devoid of all sense in 
the community of the Religious (Sadhakas).” It is also 
to be remembered that amongst the English-speaking 
Hindus who have attained success and even distinction 
there are many who, being of other castes, have neither 
inherited the traditions of the Brahmana nor had the 
benefit of his teaching. Interpretations coming from these 
classes ai*e likely (though exceptions may exist) to suffer 
by reason of their ancient disabilities. 

The Tantratattva (Principles or subject matter of 
Tantra), of which the first part * is here translated, is, so 
far as I am aware, the only considerable modern work of 
its kind. It was written in Bengali by Pandit Shiva 
Chandra Vidyarnava Bhattacharyya," and first published 
some twenty years ago, being now in its second edition. 

The present work is a defence of the Tantra, of which 
Shastra the author is an adherent and a polemic, under¬ 
taken in the interests of Hindu orthodoxy in its Shakta 
and Tantrika form against Secularism on the one hand, 
and on the other the religious eclecticism and various 
“ reforming ” movements, of which, when the book was 

' See chapter on Gnruknla and Kulagnru. 

* The work was originally published in one volume. The second 
edition has been divided into two parts, of which the first only has 
been published, the other being, when this was written, in the press. 
(Publishers’ Note: Both the parts are contained in this edition.) 

* Editor of the journal Shaivi, and author of several other works— 
“ Olt&njali,” “ Mft," “ Svabhftva o abhftva," “ Vidyftrnaver durgotsava,” 
'* Rartft o Mana,” “ Pithamalft," “ Oangesha.” 
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first written, the BrS.hraasamd>ji was a leading type. In 
fact, in parts the book reads like an orthodox Catholic 
protest against “ modernism,” and is thus interesting as 
showing bow many fundamental principles are common to 
all oi’thodox forms of belief, whether of West or East. 

The author of the Tantratattva is a well-known T&ntrik 
Pandit, preacher, and secretary of the Sarvamangal&sabhS. 
of Benares, who, happily for our purposes, knows no English. 
His work, which is written in Bengali, may therefore be 
taken to be an accurate popular statement of modern or¬ 
thodox views on the subject treated of by him. The word 
“ Tattva ” is a veiy comprehensive one, which it is by no 
means always easy to translate. I have rendered the title 
of the book as “ Principles of Tantra,” though, maybe, as a 
friend has pointed out, it should be “ Subjects of Tantra.” 
The work deals, it is true, with chosen topics of Tantra. 
This, however, also involves a statement of certain funda¬ 
mental principles which govern Shastrik teaching on the sub¬ 
jects dealt with, and this as well as the contents of possible 
future volumes must be my justification for giving the 
book a more ambitious title. 

The author is both a poet and a preacher—a circum¬ 
stance which accounts for the rhetorical style and popular 
devotional character of the work. Apart from such in¬ 
trinsic merits as it may possess, it is of value as a docu¬ 
ment which records the thought and workings of an Indian 
mind affected but little, if at all, by the current notions 
of the day. It deals in the main, and in a popular way, 
with the philosophical and religious grounds of the ortho¬ 
dox system in its Shakta form. As regards some of its 
practical aspects, the author has considered that this 
was a subject fitter for the reader’s Guru than for a book 
addressed to the public at large. It may therefore have 
proved a disappointment to those who, at the mentiop 
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of Tantra, always expect to hear of rituals with wine and 
woman, the midnight circle (Chakra), black magic in the 
cremation grounds, and so forth. The constant desire to 
hear of such things is not evidence of a true interest in the 
Shasti'a, but a confession of personal weakness.* To such 
it may come as a surprise to learn that the Tantra also 
concerns itself with matters of undoubted respectability 
even to its critics, and of universal, if less sensational, 
interest. It is commonly assumed by such persons (though 
altogether erroneously) that the Tantra Shastra is only 
concerned with the Chakra ritual of those who are called 
(but incorrectly so) “ lefthand ” upasakas, who follow 
virachara.* This, however, is of course not the fact. On 
the contrary, the main subjects of Tantra are Mantra and 
Sadhana in all its forms. It is also the chief repository 
of Yoga practice, and its general range of subject, as here¬ 
after mentioned, is encyclopaedic. 

As Professor B. K. Sarkar has well said, the encyclo- 
paedias of India known under diverse names, such as San- 
ghitaa, Puranas and Tantras, are really generic terms 
under which the ivliole culture of certain epochs in Indian 
history found expression and currency. He adds that, 
while it is difficult and sometimes impossible to assign 
to such storehouses of information respecting the national 
life the names of any particular authors or compilers 
and the question of their dates may never be solved 


‘ Inquiry as to these matters is, to use a chess term, a common 
though bad " opening " for those who have a real desire to know the 
Shastra. 

* In “ Non-Christian Religions,” by Howard, pp. 77-78. The author, 
after a statement that the “ Tantrik System ” originated with the 
Buddhist monk Asanga, says: " Further than this we must decline to 
plunge, even with the parts of the Tantra accessible to English 
readers.” I am unaware of any parts " accessible to English readers ” 
when this statement was made, and the author was evidently ignorant 
of any other. 
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satisfactorily, they furnish undeniable, though sometimes 
oonflioting accounts, of the manners and customs, rites and 
ceremonies, sects and Sampradayas, sentiments and tradi¬ 
tions, which prevailed among the Hindus for epochs extend¬ 
ing over hundreds of years. 

The translation is primarily the work of my friend 
Habu Jnanendralal Majumdar, himself a Bengali. My 
own pai-t has consisted in its revision. The translation 
may read rather oumbrously in parts, but this is due to 
our desire to keep as close as possible to the somewhat 
discursive and rhetorical form of the original. I have 
added some explanatory notes to the text. I should have 
liked to have made the notes fuller if it could have 
been done without overloading the text. I have, how¬ 
ever, referred in the notes to the Introduction written 
for my edition of the Mahanirvana Tantra,‘ where I 
have explained at greater length such terms as “ yanti’a,” 
“manti'a,” “mudra,” “nyasa,” “ panchatattva,” the 
“ shatchakra,” and others, and have in a general and 
summary way dealt with sadhana, upasana, and hatha- 
yoga. I have retained certain technical Sanskrit terms 
in the text, as there is no corresponding English word 
which accurately gives their meaning. 

The following pages deal with certain general aspects 
of the Shastra, its nature, origin, age, and authority—sub¬ 
jects which were either not then treated of or were more 
summarily referred to. If upon some of these topics, such 
as the age of the Shastra, I have not presented sufficiently 
certain and detailed conclusions, it is because, for want of 
the necessary knowledge, I am unable to do so. The subject 
is a novel one, and possibly many years of inquiry into 


' The references to the Introdootion are, unless otherwise stated, 
to that work. 
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Indian, Chinese, and Tibetan records * will have to be made 

before opinions of any finality can be formed as to many 

matters in and touching the Shftstra. 

* * » * 

Current definitions of Tantra as “ Sacred writings of 
the Hindus,” “ Scriptures of Shaktas,” “ Collections of 
Magical Treatises,” and the like, are either inaccurate and 
insufficient, or by their generality useless. A type of such 
inaccurate statements characterized by the usual vagueness 
and indecision says that: “ The Tantras are a later develop¬ 
ment of the Puranie creed. They are the writings of 
Shaktas or votaries of the female energy of some Divinity 
(sic), mostly the wife of Shiva. Such ideas are not alto¬ 
gether absent in the Puranio works. But in the Tantras 
they assume a peculiar character, owing to the admixture 
of magic performances and mystic rites of perhaps an inde¬ 
licate nature. Amarasinha knows not of them.” * In pass¬ 
ing, it may be noted that this reference to the Amarakosha 
is a common one. It is true that the word Tantra is not 
mentioned in the Svargavarga of that book. On the other 
hand, those who so cite it omit to state that some other 
ancient Shastras, including the Atharvaveda, are not there 
mentioned; and in the N&narthavarga reference is made to 
Agama Shastra, which is one of the names of Tantra. An 
anonymous author who writes on what he calls “ Trans¬ 
formed Hinduism ”* says, after a description of the Puranas, 

“ Another literature of a still more degrading type has been 
incorporated in the modern Hinduism, and this is the reli¬ 
gious books called the Tantras, of which there are sixty-four 

' Indian tradition connects China and the Tantra, and both Chinese 
and Tibetan records are reputed to contain Sanskrit works which have 
long since disappeared from India. 

’ “ History of Classical and Sanskrit Literature.” by M. Krishna* 
macharyya, M.A., B.L., p. 84. 

* P. 180. 



40 


PRINCIPLES OP TANTRA 


volumes.* These books are mostly manuals of mysticism 
and magic, written otherwise veiy much on the same lines 
as the Puranas. The religion advocated in these books is 
the exponent (sic) of Saktism, the wife of Siva (sic), under 
her various manifestations.” Whilst the Indian author last 
quoted rather vaguely refers to “ mystic rites of perhaps an 
indelicate character ” the book now cited more definitely 
affirms. “ It is a licentious worship, and leads to cruelty, 
self-indulgence, and sensual gratification. Hence it is a 
blot upon the ‘ Modern Hinduism.’ This sect goes under 
the name of the Bahm Marges (sic), or the secret sect.” * 
The accounts of these and other uninformed authors treat 
the Tantra as a Shastra of the Shaktas only where they do 
not as in the last cited quotation regard it merely as the 
Shastra of the Vamachara community of Shakta Sadhakas. 

The word Tantra has various meanings, and amongst 
others Sh3,stra generally, and therefore does not neces¬ 
sarily denote a religious Shastra.^ In the sense, however, 
in which the term is most widely known and is here used, 
it denotes that body of religious scripture (Shasti’a) which 
is stated to have been revealed by Shiva as the specific 


' The author, in speaking of these *' volumes,” as he calls them, is 
thinking of the 64 Tantras assigned to each of the three krantas, which 
make them, however, s^- far as such divisions are concerned, 192 and 
not 64. 

* The author means the vama marga, or vamachara, as it is ordi¬ 
narily called. The Tantra does not only deal with this ” sect,” which 
is one only of its ocharas; the tenets of which the author does not 
understand. Dakshinacharas and others are also followers of Tantra. 
The work is incorrect both as to the Tantra and other Shastras and 
practices of the Hindus which it proposes to ” transform." 

' Thus in the Sbabdashaktiprakashika it is said: Tarkangtan- 
tranchavidusha vidushangtosbakarika, kriyate jagadlshena ”; where 
Tantra means the theory or science of argument. So the Panchatantra, 
which the so-called “ Tantrik Order of America ” includes in its 
International Journal amongst the Sanskrit and Tibetan Tantras, is not 
a Tantra in the sense here dealt with at all, but a book of fables. 
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scripture of the fourth or present Kali age (yuga). This is 
the definition of the Tantra according to the Shastra itself. 

There are four such ages (Mahayuga)—namely, the 
Satya yuga, or golden age; the Treta yuga age, in which 
righteousness (dharma) decreased by one-fourth; the Dva- 
para yuga, in which dharma decreased by one-half; and the 
present Kali yuga, the most evil of the ages, in which 
righteousness exists to the extent of one-fourth only. At 
the close of this last age the Kalki Avatara of Vishnu, “ the 
rider ou the white horse,” will destroy iniquity and restore 
the rule of righteousness. Each of these ages has its 
appropriate Shastra, or Scripture, which is designed to meet 
the requirements of the men of each age. 

The Hindu Shastras are classed into Shruti, Smriti, 
Purana, and Tantra. The three last all assume the first 
as their base, and are, in fact, merely special presentments 
of it for the respective ages. It has been said that the 
Tantras “ are regarded by those who follow them as a fifth 
Veda as ancient as the others and of superior authority.” ^ 
No Shastra is or can be superior to the Veda. That practical 
application of its teachings, however, which is prescribed 
in the Tantra is to be followed in preference to the vaidika- 
ohara in the Kaliyuga. The relations of the Veda to the 
Tantra has been compared with that of the Jivatma to the 
Paramatma. The Tantra is said by its adherents to re¬ 
present the inner core of the former. Professor de la Vallee 
Poussin says*: “Si Ton veut instituer une comparaison 
qui d’ailleurs n’est pas sans danger on sera frappe des res- 
semblances maper<^es qui permettent de rapprocher ces 
deux manifestations si differentes de la pensee Hindoue, le 
V4disme et le Tantrisme.” These resemblances which struck 

* Beveridge, “ History of India," ii. 77. And to the same effect 
" Biblical, etc.. Encyclopedia," McGlintocb and Strong, xii. 864. 

* Bouddhisme Etudes et Mat^riaux. 
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the learned author are, of course, due to the fact that there 
is a base common to the Veda and the Tantra, the latter 
being, according to orthodox notions, a branch of the Vaidik 
tree. It is only those who would altogether disassociate 
the Tantra from the Veda who will experience any surprise 
at finding resemblances between the Shastras for the res¬ 
pective ages. As the Kularnava Tantra says, for each age 
(yuga) a suitable Shastra is given—namely, in Satyayuga, 
Shruti; in Treta, Smriti; in Dvapara the Puranas; and 
in the Kali age the Tantra.* The truth to be taught ever 
remains the same, though the method of inculcating it 
varies with the ages. Current definitions, when not incorrect, 
fail to bring out this character of the Tantra as a Yuga 
(age) Shastra and its relations to the other Scriptures. As, 
however, our author well says* it is by no means impossible 
that now towards the end of the Kali age a few parasites 
should be found growing on some of its branches. 

The original and highest source of dharma is Shruti, or 
that “ which has been heard," and which is the ipsissima 
verba of divine revelation. The Vedas are apaurusheya 
(without any personal composer), manifested to the 
Rishis who were not their authors, but only their Seers 
(drashtarah). The term “ Shruti ” is sometimes used in 
(what is to some) an extended sense, as where Kulluka 
Bhatta speaks of Tantra (which has sometimes been 
described as the fifth Veda) as Shruti (vaidiki tantrikiohaiva 
dvividha klrttita shrutih). Popularly, however, the term 


’ Ki’ite shratyukt&charastrefcayyang smritisambhavab 
Dvapare tu pur&noktang kalau &gamakevalatn. 

See also Mahanirvana Tantra, chap, i, verse 28, and Eubjika Tantra, 
where Shruti, Smriti, and Parana are assigned to the first three ages, 
and Tantra to the fourth. 

’ See post. And as to the relation of Agama and Veda, see Maha * 
bhagavata cited, post. 
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is limited to the four Vedas—Rik, S§>ma, Yajus, and 
Atharva—and the Upanishads, of which, Professor Paul 
Deussen says: “ Die Upanishads, sind fUr den Veda was 
fUr die Bibcl das neue Testament ist.” * In its primary 
significations the term “ Vedanta ” means the latter part 
of the Veda. The Jnanakanda of the Vedas is therefore 
the Vedanta in the original sense of the word. As such it 
is Shruti, and therefore in this sense the Vedanta is 
identical with the Upanishads, which teach as the gist of 
Vaidik doctrine the knowledge of the Absolute Being 
(Paramatma) and union with It. The Devas worshipped 
in the Mantras of the Karmakanda are, as w'ell as the 
whole visible universe, but manifestations of It —the “ Tat 
Sat,” or the Reality. Based on Upanishad is the Vedanta 
Darshana, or philosophy embodied in the Vedanta Siiti’as 
ascribed to Vyasa, which have again been the subject 
of the commentaries known as Shangkarabhashyam (of 
Shangkaracharyj^a), Shribhashyam (of Ramanuja), Madhva- 
bhashyam (of Madhva), and the less impoi*tant Govinda* 
bhSpShyain. 

Smriti is “ that which is remembered,” and has been 
handed down by Rishis. It is regarded as the expression 
of the Divine will conveyed to mankind by inspiration 
through the agency of human beings. It is divided into 
the Shrauta sUtras, dealing with Vaidik ceremonies, and 
the Grihya sutras, concerning the household rites; the 
prose Dharma sutras, which lay down rules of law properly 
BO called (of which there are various charanas or schools, 
such as those of Gautama, Baudhayana, Apastamba, 
Vashishtha, and others), and Dharma Shastras, or metrical 
versions of previously existing dharma-sntras, such as the 
Code of Manu (Manusmriti), the Yajnavalkya, Narada, 


* ” Die Geheimlehre des Veda " (1909). 
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Parashara Smriti«, and other fragmentary Dharma Shastras 
and secondary Smritis of later periods. On these Smritis 
there are various commentaries, such as those of Medhatithi, 
Eulluka Bhatta, and others on the Manusmriti; the com¬ 
mentaries on the Yajnavalkya Smriti by Vijnaneshvara 
(known as the Mitakshara), and others; commentaries on 
the Parashara Smriti; and other commentaries such as 
those on the Mitakshara. These commentaries have given 
rise to various schools of law, such as the Mitakshara, 
Dayabhaga, Mithila, and others. Smriti provides for 
pravritti dharma, as the Upanishad^; had revealed the path 
of nivritti, or, as it is loosely called, “ renunciation.” 

The third Shastra, that of the Dvapara yuga, is that 
contained in the Puranas, the principal of those now 
extant being eighteen in number.* They by myth and 
stoiy convey in an exoteric manner the doctrines of the 
Vedas to the declining intelligence and spirituality of the 
men of the third age. Like, however, the Tantra, they 
deal with nearly every subject of knowledge—theogonies, 
cosmogonies, genealogies, chronology, the astronomical, 
physical, and other sciences. In addition to the Maha- 
puranas, there are the secondaiy Puranas or Upapuranas.* 
Both of these are referred to in the Mahanirvana 
Tantra, when dealing with the Shastra of the different ages, 
as Sanghita. This word, which literally means “collec¬ 
tion,” and, according to the Shabdaratnavali, includes 
Dharmma Shastra, Smriti, Shrutijivika, also compi'ises* 

' The Vishnu Bhagavata (it is a matter of dispute whether this is 
the Shrimadbhagavata or Devi Bhftgavata, both of which are largely 
(iuoied in this book); Naradiya; Garuda; Padma; Varaba; or Vaish- 
nava Puranas; Shiva, Linga, Shanda, Agni (or, according to other 
accounts, Vayu), Matsya, Eurma; or Sbaiva Puranas: the Brahma, 
Brahmanda, Brabmavaivartn, Markandeya, Bhavisbya, and Vamana 
Puranas. 

* Ealika, Sanatkumara, Narasingha, and others. 

' See Brahmavaivarta Parana, Jnanakhanda, chap, oxxxii. 
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Purina, Upapurftna, Itihflsa (history such as Mahabharata 
and Bamayana), the work of Valmiki, Vashishtha, and 
others. 

The specific Shastra for the fourth or Kaliyuga (accord¬ 
ing to orthodox views the present age) is the Tantra. 
Though there are Agamas or Tantras which are called 
Shaiva and Shakta or Devi (according to the particular 
form of the One which is regarded therein as Ishtadevata), 
it is, according to orthodox notions, a mistake to regard 
the Tantra generally as if it were a petty Shastra of any 
particular division of Hindu worshippers. It is said, on the 
contrary, to be an universal Shastra governing all men in 
the Kali age, though particular provisions in it may have 
reference to particular divisions of worshippers. Thus, 
while certain communities who perform the rahasyapuja 
make use of wine in worship, others do not, and it is, in 
fact, forbidden to them by the Tantra itself, as is the 
specific Shaktipuja associated with such use. So the Nitya 
Tantra pmhibits the latter in the ease of the Pashu ' (ratrau 
naiva yajeddeving sandhyayang vaparanhake). On the 
other hand, other portions of the Tantra govern the whole 
orthodox Hindu community. So not only the Shakti 
mantra, but also the Vishnu and Shiva mantras are Tantrik. 
The Tantrika Sandhya may be said by all, and the Shastra 
is the source of the bulk of the generally current ritual. A 
remark of a friend who read the first volume of this book, 
“that he could find little of the Tantra in it.*’* is typical 
of the general misconceptions which prevail as to the 
nature of the Shastra. 


‘ Because such worship connotes maithuna, which is not for the 
pasha on the path of pravritti, and who is still in the heavy bonds of 
desire. 

* Because it does not deal with those portions of the Tantra which 
are concerned with the Panchatattva, vir&ch&ra, etc. 
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It is true that the so-called “ Shg,kta ” Tantras pre¬ 
scribe, in the case of one of the Ach&ras, a form of s&dhana 
peculiar to this iich£ira known as the Panchatattva,* or 
worship with wine, meat, fish, grain, and woman (Shakti): 
and not uncommonly the Tantra is associated with such 
worship only, with the result that a “ Tantrik ” has come 
to connote, in the minds of many, merely a Hindu who 
practises this Sadhana. Less narrow and crude notions 
popularly associate the Tantra with the Shakta cult only, 
though they would include all forms of worship within 
the Shakta community, and do not limit the scope of 
governance of the Tantra to the community of Vama- 
charins worshipping with the rajasika Panchatattva, The 
reason for such views appears to be this: Though there 
may have been Shaiva Tantras, as there have been what are 
called Shaiva Puranas, and there are Tantras such as the 
Radha Tantra, which deal with the Vishnu cult ,* and 
though in ordinary worship there is adoi’ation of the “ Five 
Devatas * ” (Panehopasana), yet in those scriptures which 
are more usually referred to when the Tantra is spoken 
of, the worship of Shakti assumes a more special form. 
All such notions, however, as regards Tantra, though 
popular, bespeak according to its followers a funda¬ 
mental misconception of the scope of the Shastra.* 


' This is the term used by Tantriks themselves in speaking of the 
conjoined elements. Vulgarly, they are called the " five M’s " (pancha- 
makfira), because each of the ordinary names of the elements com¬ 
mences with that letter (madya, mangsa, matsya, mudra, maithuna). 
Some of these have, however, esoteric names used by Tantriks amongst 
themselves. “ Lata Sadhana ” is a better and in some cases more 
accurate description of the fifth tattva than the word “ maithnna" 
with its vulgar implications. 

’ Shiva, Vishnu, Suryya, Ghinesha, and the Devi. 

’ According to the views (whether historically justifiable or not) 
of Tantrik Pandits with whom I have discussed this matter, it is not 
as though there were separate and conflicting Shastras, but one Shftstra 
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Properly Hpeaking, a Tantrik should be defined as one 
who is governed by and follows the provisions of Tantra 
which are applicable to his particular case. In 1881 
Dr. Rajendra Lai Mitra * wrote that the followers of Tantra 
might be reckoned by the hundreds of thousands, and that 
the life of many an Indo-Aryan (he might have said, in 
one way or another, practically all) was that of “ bondage 
to its ordinances.” As a Yuga Shastra, the Tantra claims 
to govern all orthodox communities of worshippers in the 
Kaliyuga. But this does not mean that all its provisions 
are applicable to each one of them. The contrary is the 
case. There are some matters, such as Mantratattva, 
which are of common applicability to all such com¬ 
munities. There are other matters which are peculiar to, 
and govern only, a particular community or section of 
it. But both the common and special provisions have 
the same Shastra as their source. It is, hoAvever, not here 
meant that every practice followed by the orthodox * com¬ 
munities is of Tantrik origin. Some rites, such as that 
of Homa, have descended from Vaidik times. Others are 
of modern origin. Thus, to take one instance from amongst 
others: the Vaishnavas sing and dance and recite the name 
of Hari (Vishnu) in Kirtaus which are of a popular and 
emotional character. This mode of worship was introduced 
by the great Chaitanya Deva to meet the needs of his time, 

—the Tantra with different sections appropriate to the various divi¬ 
sions in the community of worshippers. So, again, the, Purftnas 
constitute one body of Shftstra, though any particular Purana may 
appear to give support to the sectarian hypothesis by reason of its 
emphasizing the cult of some particular Devata, 

' “ Indian Aryyans ” (1898), vol. i, p, 404. 

* I thus exclude all the little sects, some of a very peculiar and 
original character, with which India abounds, though sometimes 
loosely aflSliated, or claiming to be affiliated, to the larger one: such 
as, apparently, the Chaliya Pantha of Jodhpur, which Sellon, in his 
Annotations, calls “ Kauohilnas,” 
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and has nothing in common with the formal and intel¬ 
lectual character of the T^ntrik ritual. As to this, the 
author says.* “ When Ghaitanya Deva deluged all Bengal 
with huge waves of the name of Hari, he observed that 
BrAhmana, Kshatriya, and Vaishya families were on the 
verge of ruin. He thought that in the then state of 
society, full of middle-class (Navashftkha) Shudras, in¬ 
competent for either the Vaidik or Tantrik dharma, 
Harinam sangkirtana* was the best form of dharma (re¬ 
ligion), and consequently he preached that dharma." 
Though some may nowadays be disposed, through ignor¬ 
ance or other reasons, to dispute their connection with 
the Shfistra, the matter may be put to some very simple 
tests. If such disputant be orthodox (whether Shaiva, 
Vaishnava, or Shakta), ho might, if he would answer 
such a question, be asked whether he has been initiated, 
and, if so, in what form—what mantra he then received, 
and where that mantra comes from.* And then, when 
worshipping before an image* in Sakara upasana, with 
the sixteen articles of worship (shodasha upachara), inquiiy 
may be made as to the authority for such image-worship, 
and in what Shastra this ritual and the rules relating 
to Nyasa, Bhotashuddhi, and so forth, is to be found. 
The answer in all these and similar cases will be the 


' See post. 

* The singing of Vishnu’s (Hari’s) name with music and dancing. 
Among the Vaishnavas there is a good deal of worship of a congrega¬ 
tional character. 

* Thus in the Vishnu mantra “ KlTng kling Gopala,” Eling is a 
Tftntrik vTja which is to he found in no other Shastra but the Tantra. 
In the same way, in the Krishna mantra, given in the notes to p. 112. 
Aing and Shring are Tantrik vijas. 

* I include under this term not merely the image strictly so-called, 
but also the jar (ghata) in DevT worship, and the lingam and shalagrama 
in Shaiva and Vaishnava upasana, respectively. 
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Tantra. On the other hand, as above stated, certain 
provisions of the Shastra may have no applicability to a 
particular Sadhaka. As the Ishtadevata of the various 
religious communities differs, so in some respects does 
the pffja and sadhana. The Basil leaf (tulsi) is sacred to 
Vishnu; the Bael (bilva) to Shiva; the Scarlet hibiscus 
or China Bose to the Devi. Whilst animal sacrifice is 
made to Kali, it is forbidden in the worship of the aspect 
of the One which is named Vishnu. The use of the 
rajasika panchatattva is prescribed for Shaktas initiate 
in VamS,obara. It is forbidden to the Shakta not initiate, 
and to other communities of worshippers. But both the 
injunctions and the prohibitions have as their authority 
the same Shastra,^ which governs in some way or other all 
orthodox communities. 

In short, it is considered an error to regard the Tantra 
as the petty Shastra of any religious sect only, and a 
still greater mistake to limit its operation to that which 
is but one only of its particular methods or divisions of 
worshippers (acharas). 

As mentioned later, the Tantra deals with all matters 
of common belief and interest, from the doctrine of the 
origin of the world to the laws which govern kings and 
the societies which they have been divinely appointed to 
rule, medicine and science generally. The Tantra is not 
only the basis of popular Hindu practice, on which 
account it is known as the Sadhana Shastra, but it is the 


‘ This is overlooked in the common, though erroneous, appellation 
—“ right hand '* and left hand ” worship, used in a sense as if the two 
had no Shftstrik connection with one another. The worship is not 
“ right ’’ and “ left ” in the sense of “ proper *' and “ improper,” 
orthodox and heterodox. Each is a recognized form of worship, 
presented by the “Tantra” for differing grades of its RfiiU' nPuff’ 
Each has a common authority. Therefore no follower of the Tantra 
which prescribes these two Ach&ras thus speaks of them. 
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repository of esoteric belief and practices, particularly 
those relating to yoga and mantratattva. Indeed, as 
regards the last, which is one of the most peculiar, and 
at the same time most profound, aspects of Hindu teach¬ 
ing, the Tantra is to such an extent the acknowledged 
repository of this spiritual science that its other name 
is the Mantra Shastra. Its claims to such a name could 
not have been made good were there not some ground 
for its assertion that it is a Yuga Shastra for the Kali 
age. As to which Tantras, however, are authoritative 
there appear to be differences of opinion, such differences 
being due either to a mistaken sectarianism, or possibly 
to real divergences as regards doctrinal thought and 
historical descent. 

The Tantras are referred to as Agamas. An Indian 
author* and student of the Shaivagama expresses the 
opinion that the Agamas have branched out from the 
same stem of the Vaidik tree which produced the earlier 
Upanishads, and were at one time as widespread in India 
as the Upanishads themselves; that, like the Upanishads, 
the Agamas also became in course of centuries the basis 
of a number of “ creeds ” which, unanimous in accepting 
the essentials of the Agamic teaching, were divergent as 
regards rituals, observances, and minor essential details. 
He says; “ The Agamas contend that they constitute 
the truest exegesis of the Vedas, and their origins are 
certainly as ancient as those of some of the classical 
Upanishads. If the Fire worship be regarded as the 
ritual inculcated in the Vedas as the outer symbolism 
of spiritual truths, the temple worship may, on its side, 
be also said to assume a similar importance in regard to 
the Agamas. For the rest, it will be seen that in India 

' Di’. V. V. B&mana Shastrin, in bis Introdnction to J. M. Nalla* 
swami Pillai’s “ Studies ip Sbaiya Siddbftnta.’’ 
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at the present day there is hardly a Hindu who does not 
observe some kind of temple worship or another, which 
points to the conclusion that the Agamas have had, in one 
form or another, an universal hold upon the continent of 
Hindu India, and that their influence tells.” The prin¬ 
ciples and ritual of Shaivaism are said to be determined 
by the Agamas or Tantras, which are twenty-eight in 
number, from K&mika to Vatula. 

According to some, the Vedas, issued from four out of 
the five mouths of Shiva and the Tantra of the “ higher 
tradition ” (urddhvamnaya) from His central or fifth 
mouth. The other Tantra is said by some to have 
proceeded from the current issuing “ below the navel ” * 
of the Deva. According to another account, all the 
mouths of Shiva gave issue to those Tantras which 
spring from the “ upward current,” and the others are the 
produce of the “ downward current ” “ below the navel.” * 
According, however, to both versions a distinction is made 
between the two classes of tradition. In the Lalita Sahasra- 
nama, Bhaskararaya, commenting on the Shloka in which 
the Devi is addressed as Nijajnarupa Nigama, (the “ Nigama 
are the expression of Thy commands ”), says: * “ Athava 
santi vedanuy&yini sbaivatantrani kamikadinyashta- 
vingshatih vedaviruddhani * kapalabhairavadini cha teshu 
vaidikani nigamapadavachyani parameshvarasya mukh§,dud- 
bhiltatvSdajn§>rQpani napunarnabhyadbo bhagadutpannani 
vedaviruddhanityarthah.” He there, referring to the Devi 


' See post. 

' See as to the meaning of these expressions post. 

* Verse 67. 

* As to whether the rahaByapuj& of the Tantra is opposed to the 
Veda, see post. In similar fashion Aufrecht (see Adikarmapradipa) 
says: “ Sabbagama appellata a via Vedis prsescripta non discendnnt 
ideoqoe samayaohara appellantur.” 
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Bhargavata and Skanda Purftnas, states that there are 
twenty-eight Shaiva Tantras oommenoing with EAmika 
which adhere to the Vaidik injunctions, as there are others 
commencing with Eapala, Bhairava, etc. (assigned by him 
to the “ downward current ”), which do not, and the refer¬ 
ence in the Lalita to Nigama is, according to his views, 
to the former class. As they sprang from the mouth of 
Parameshvara, they are said to be the form of the Devi’s 
commands. The five Tantras commencing with Eamika 
sprang from the sadyojata face of Shiva. From the other 
four faces— vix., the vamadeva, aghora, tatpurusha, and 
ishana—sprang respectively the five Tantras, Dipta, and 
others of its class, the five Vijaya and others, the five 
Vairochana and others, and the eight Tantras Prodgita and 
others. These twenty-eight are said to have sprung from 
the “upward current,” and the others from the current 
issuing “ below the navel.” * The Kamika identifies these 
twenty-eight Shaiva Tantras or Agamas with various parts 
of the body of the Devi, Her ornaments and garments; and 
all other auxiliary and supplementary Tantras with the 
hair on Her body. For the body of the great Tshvarl, who 
is one with Tshvara Her Lord, is contemplated upon under 
the form of all the Tantras (SarvatantrarQpa). The same 
commentator,* citing the EOrma Purana, observes: 

“ Yani shastrani drishyante lokesmin vividhani tu 
Shrutismritiviruddhani dvaitavadaratani cha 
Eapalang bhairavangchaiva shakalang gautamang 
matam 


* Urddhasrotobhava ete Dabhyadbasrotaeah par&b; tbe former 
existing in tbe cbaste (nrddbaretas), whose “ stream of life ’’ (rotas) 
tends upwards. 

' Lalita, verse 187. 
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Evangvidhani ohanyani mohanarthani tani tu 
Ye kushastrftbhiyogena mohayantlva manavan 
Maya srishtani shastraui mohayaishhang bhavan- 
tare.” 

In another place Devi says to Himavat: “ Whatsoever 
Scriptures are found opposed to Shruti and Sinriti devoted 
to dualism— vis:., Kapala, Bbairava, Sakala, Gautama, 
and similar ones—exist for the purpose of bewilderment.^ 
Those who are confused by false scriptures also confuse 
the world. These were all created by me for the sake of 
bewilderment.” * 

In the passage cited from the Lalita, Bhaskararaya 
refers to the Shaivagamas or Shaiva Tantras, and, accord¬ 
ing to his apparently sectarian view, the other Tantras 
are those which proceed from “ below the navel.” 

There are, however, what are called Shakta Tantras, 
and to these the term Tantra is more commonly applied, 
because in this form they have been perhaps more known 
and spoken of. According to the view of the author cited, 
the “ Shaivagamas are not related to the Shakta Tantras by 
any organic community of thought or descent.” “ Whatever 
be the historical basis of this conclusion, which is not 
stated, it is to be noted (for the thought is profound) that 
in the passage from the Lalita, though different types of 
Tantra are said to have sprung from different currents, they 

' The Dev! is, while the great Liberatrix, also the “ all-bewildering ” 
(Sarvamohini). '^^en devoid of Her grace, men are bewildered by 
Her Maya. 

' Similar language is used as regai'ds the Atheistic School in chap. 
Izxvii of the EOlika PurOna. which says: “ VAmah kayobrOhma nopi 
mangsamadyOdibhuktaye, kritomaya mohanaya charwOkOdipravart- 
takah.” The reference here is to the nOstika doctrines of Charvvaka 
and his followers. 

* Dr. BOmana Shastrin, loe. eit. See post. 
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are yet both represented as issuing from the body of the 
God. Shiva is represented as the author of all Agamas. 
There is, in fact, but one source whence all forms of religion, 
as all else, come. If the ray of pure sattvik light appears 
to be variously coloured, or even at times clouded or 
obscured, it is not by reason of the alteration of its nature, 
but of the disturbing and darkening qualities of the other 
gunas constituting the Devi’s substance manifesting in the 
Jiva. It is not without reason that Shiva, the Friend of 
all, is represented as surrounded by Bhtita and the demoniac 
hosts. If the Devi, as Vidya, liberates; by Her M&ya (from 
which the religious sense no more than any other is free), 
She also binds. The sectarian, whether a Shaiva or other, 
naturally discovers abundance of this mayik play in the 
creed of his neighbour which he condemns. I doubt myself 
whether there exists at present material for conclusions of 
any degree of certainty as to the historical origin of the 
so-called Shakta Tantras. Certainly no one has yet collected 
such as may exist. They are, however, I believe, at base 
(whatever may be the accretions they are said by some to 
have received) an outcome from the same Vaidik source, the 
Mother of all Dharma, as the Shaiva Tantras, though, 
having regard to the difference of achara, they may derive 
from this common source in different form. 

That which is commonly regarded as telling against 
this conclusion is the virachara ritual with the Panoha- 
tattva. It is said ^ by a modern Shaivite that the ShaivS.- 
gamas prohibit drink and the eating of flesh. Though we 
may recall both Vaidik usage and the curse of Bhrigu on 
those who follow the rites of Bhava: Vishantu shiva* 
dikshayam yatra daivam surasavam;* this prohibition is in 

' Shaiva Siddbanta, 816, v. ante, 

* Bbagavata Parana, cited in Muir, S.O.T., 877-862, 
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accordance with the pi’ovisions of the “ Shakta ” Tantras, 
which limit the ritual use of wine and flesh to the worship¬ 
pers of Shakti initiate in vamachara. 

That the provisions of the Tantra which relate to the 
Panchatattva are opposed to the Veda is a notion which is 
declared by the Indian Tantrik pandits to be erroneous. 
Mauu says: 

“ Na mangsabhakshane dosho na madye na cba mai- 
thune, 

Pravrittiresha bhutanang nivrittistu mahaphala.” * 

“ There is no wrong in the eating of meat, nor in the 
drinking of wine, nor in sexual intercourse; for these 
things are natural to men. At the same time abstention 
therefrom is productive of great fruit.” 

He is doubtless there referring to those enjoyments 
which belong to the Pravritti Mfiprga—the use of meat and 
fermented liquor during the Vaidik age being well known. 
But such use formed also a part of its sacriflcial and 
ritual system. As regards Latasadhana, the Kalikopani- 
shad of the Atharvaveda and other Shastras are relied 
on as authorities by Tautrik Pandits in support of the 
Vlrachara ritual. It is unnecessary to deal with this 
ritual here, as its discussion forms no part of the author’s 
work. Not improbably (in part at least) originating in a 


' So also the Maba>nirvaiia Tantra says: “ Eating and sexual union, 
O Devi, are desired by and natural to men, and their use is regulated 
for their benefit in the ordinances of Shiva.” 

" Nrln&ng svabh&vajang devi priyang bhojanamaithunam 
Sangkshepftya hitarth&y& shaivadharmme nirilpitam.” 

(Ull&sa ix, verse 288.) 
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doctrine intended for the detached non*dualistic initiate,* 
and kept closely secret,* it may have been perverted by the 
vulgar, to whom some portions of it became later known. 
The abuses of these commoner people, as time went on, 
developed such proportions as to ultimately obscure all 
other matters in the Tantra, thus depriving them of that 
attention which is their due. 

The objections, however, which have been made to the 
Tantrik rahasyapuja have probably been the chief cause 
of the attack made upon the age and authority of the 
Shastra. It would be beyond the limits of a general 
Introduction such as this to enter at length into this diffi¬ 
cult and debated question. As the view which is to be 
found more commonly stated is adverse to the Shastra on 
both these points, it may be shortly pointed out that the 
Tantra is referred to in works of acknowledged authority 
such as the Shrlmadbhagavata, the celebrated Vaishnava 
Shastra, the Devi Bhagavata (which in the ninth skanda 
speaks of it as a Vedanga), and in the Varaha, Padma, 
Skanda, and other Puranas. In the first-named work 
Bhagavan says: “ My worship is of three kinds, Vaidik, 
Tantrik, and mixed (mishra),” and in the fifth chapter of 
the eleventh Skanda of the same work it is said that 
Eeshava assumes different forms in the different Yugas, 
and should be worshipped in different ways, and that in 
Ealiyuga he is to be worshipped according to the injunc¬ 
tions of Tantra. The great Shangkaracharyya recognizes 


' Thus, as regards worship with woman (Latasadhana), it is said 
that it is not possible for one who is a dualist devoid of the knowledge 
of Eula, and addicted to sexual intercourse, to duly follow Shiva’s 
mandate. Hell follows lust. As the Tantrasftra says, “ Lingayonirato 
mantrT rauravang narakang brajet ” (“ The MantrTn addicted to lost 
goes to the Baurava Hell ”)—that is, the hell in which the Qualities 
of the fiery tejas tattva exist in painful excess. 

* M&triyonivat, as it is said. 
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the Shastra in his Ananda Laharl and Shaktanioda, as does 
Ananda Tirtha, the commentator of Purnaprajnadarshana. 
The Shastra is frequently quoted in the celebrated work on 
Smriti, the Ashtavingshatitattva of Raghunandana, which 
is itself universally accepted as an authority throughout 
Bengal. In short, as the Veda issued from the mouth of 
Brahma, so the Agama Shastra is said to have come from 
that of Sadashiva.‘ Current objections to the Tantra on 
the ground that it lacks the authority of Shruti, Smriti, or 
Purana, and is of more recent date, are based, according to 
orthodox views, on a misconception. According to those 
views, all Shastra^ are without beginning and eternal, as 
indeed in one sense they are, though their phenomenal 
appearance may be successive. Letters or sounds are the 
sensuous manifestation of words, the essence of which re¬ 
sides in the sphota or conception which existed from all 
eternity before ever these sounds or words were uttered. 
The phenomenal appearance of Tantra postdates the other 
Shastras in the same sense as that in which the Kaliyuga 
is said to succeed to the earlier ages of the present Maha- 
yuga. There is, in fact, but one truth variously presented 
to the respective ages. So the Tantra has been said to 
exist in the Veda as the perfume exists in the flower. 
While the theoretical portion of the Gayatri Tattva is con¬ 
tained in the Vedanta, the practical and ritualistic portion 
is in the Tantra. Both the theoretical exposition and 
practical application of universal principles varies with the 
needs of the ages and the Jiva living therein. It is said of 
the Devi: “ Many are the paths which vary according to the 


' Some other authorities will he found cited in the later pages 
of this hook; and I summarize in the following pages the opinion 
of ^hamahopaidhyfliya JildaTeshvara Tarkaratna, in his article on the 
antiquity of Tantra (Tantrerprachinatva) in the Sahitya Sanghita of 
Assin, 1817. 
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Shastras but all leading to fruition (siddhi) merge in 
Thee alone, as all rivers merge and are lost in the sea.” 

For orthodox views on this matter I will here refer 
the reader to our author and to a recent essay on the 
“ Antiquity of the Tantra,” by Mahamahopadhyaya Jada- 
veshvara Tarkaratna.* The Pandit prefaces the matter by a 
notice of the views generally entertained by what are called 
“ educated ” Indians, which he summarizes as follows: 
They hold, he tells us, that the Tantras are of recent pro¬ 
duction ; that to the Vaidik age succeeded the Upanishadik. 
Then followed the Pauranik age, and then, quite recently, 
that of the Tantras. But even then the latter Shastra was 
not of gereral authority, having neither governance nor 
influence in other parts of India than Bengal, where alone 
it was predominant. There it w’as created by Bengali Pandits 
upon the model of the Buddhist teaching and practice of 
the Mahayana sect.* These Bengali Pandits are also alleged 
to have incorporated therewith the worship of Shakti, the 
goddess of the aboriginal barbarian inhabitants of Bengal. 
The date of many of the Tantras is said to fall within the 
last three hundred years, and, amongst other proofs of 
this, reference is made to the fact that the YoginI Tantra 
mentions the name of the founder of the Euchbehar Raj, 
which was established within that time. 

These objections are then classifled under four headings: 

(1) The Tantra is not an ancient Dharmma Shastra of the 
Aryan race having effect in all parts of India, but was in 
force in Bengal alone, being, indeed, an invention of the 
Bengalis, who naturally honoured their own creation. 

(2) Amongst Mahayana Buddhists there is worship of T&rS., 
Vajrayogini, Kshetrapala, and the use of mantras, vijas, and 
japa, in the cult of such Devatas. There is similar worship 


See preceding note. 


* See post. 
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in the Tantra, which must therefore be derived from Maha- 
yana Buddhism. (3) Aboriginal tribes are worshippers of 
Shakti, ghosts, snakes, and trees. The Tantras also deal 
with such worship, and has therefore adopted the w’orship 
of such aborigines. (4) A book which relates an incident 
which took place not more than three hundred years ago 
cannot itself be older. 

To these objections the Mahamahopadhyaya replies as 
follows: As to the first, he rejoins that Tantrik influences are 
to be found, not only in Bengal, but throughout India. Just 
as the Bengalis of the higher castes are divided into Shaktas. 
Vaishnavas, and Shaivas, so it is with the peoples of Kama- 
rUpa, Mithila, Utkala, and Kalinga, and the Kashmirian pan¬ 
dits. The Shakti mantra, Shiva mantra, and Vishnu man¬ 
tra, are each Tantrik. Amongst Dakshinatyas,* Mahamaho- 
pMhyaya Subramanya Shastri, and many others, are Shaktas. 
The late Mahamahopadhyaya Rama Mishra Shastri, Maha¬ 
mahopadhyaya Hama Shastri Bhagavatacharya, and many 
others, were and are Vaishnavas. Mahamahopadhyaya 
Shivakumara Shastri, and a number of others, are Shaivas. 
In Vrindavana there are many Shakta as well as Vaishnava 
Brahmanas, though amongst the higher castes in Maha- 
mshtra and other Southern Indian countries, Shaivas and 
Vaishnavas are more numerous than Shaktas. Followers 
of the Pashupata and Jangama cults are Shaivas whereas 
those of Madhavacharyya and R3.manujaoharyya are Vaish¬ 
navas. Many in the North-West are initiated in the Rama 
mantra, which is to be found only in the Tantra. It is still 
more remarkable that, according to this author, the pandas 
of Shn Purushottama* are all Shaktas, and the priests of 
Eamakhya Devi* are all Vaishnavas. 


' Pandits of Sonthern India, 

* JagannStha at Puri. 

* A1 Eamnip in Assam, a great T&ntrika centre. 
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Passing to the second argument, he denies that simi> 
larity between two doctrines and practices is necessarily 
proof that the first is borrowed from the second. It may 
equally be ai’gued the other way. If, because the Bud¬ 
dhists worship Tara, Hayagriva and others with dhyanas 
and vijas similar to those in the Tantra, it is contended 
that the latter is derived from the former, it may equally 
well be urged that such Buddhist worship is taken from 
the Tantra. If the Hindu mind was moved by and drawm 
to the touching teachings of Buddhism, why, he asks, 
should it concern itself with the externals, and not with 
the fundamental principles of the religion to which it is 
so attracted ? Why should the Hindu, instead of striving 
for Nirvana, stand before Buddhist images, fashioned 
after Buddhistic models, and with folded palms pray 
for beauty, victory, glory, and the destruction of foes ? 
There is obviously a great difference between yoga 
undertaken for the extinction of all desires, and such 
prayers to the Deity for wealth and the destruction of 
foes, as form part of the Vaidik religion. The Bhagavad- 
glta preaches nishkama dharma,‘ which, with the pursuit 
of spiritual knowledge leads to the acquisition of such 
knowledge, and thereafter to Nirvana; and on this account 
the “ educated ” say that the Gita is influenced by Bud¬ 
dhistic ideals. In the Tantra there is performance of 
work with desire, which is contrary to Buddhist teaching. 
Hinduism alone, of all religions, provides different forms 
of religious teaching for persons of differing religious com¬ 
petence (adhikara). Buddhism does not. How, otherwise, 
is it possible to account for Buddhadeva’s vairtlgya,^ 
his loss of faith in Hinduism, and his discovery of the 

' The performance of work selflessly, without desire for its fruit. 

' Dispassion. 
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new path whereby man shall escape the infirmities of 
old age and death. Buddhism, out of pity for all liv¬ 
ing creatures, forbids the sacrifice of animals. It is, he 
thinks, an astonishing proposition that Tantrika .9 fol¬ 
lowed such a religion, when at the same time they are 
supposed to have invented a novel Shastra, enjoining the 
sacrifice of goats, buffaloes, and other animals, before 
images of Devas and Devis, also drawn from Buddhism. 
While it is not to be expected that all will understand 
the complexities of Buddhist philosophy, pity is a virtue 
which goes with humble minds. If there be anything 
which might prove attractive in Buddhism to men in 
general, it is its prohibition against the slaughter of ani¬ 
mals—an ordinance which melted the hearts of a large 
number of the Hindus and made them Buddhists. It is 
scarcely probable, then, that Hinduism should omit that 
which is fundamentally attractive in a religion which (in his 
view) denies the existence of God, and should inaugurate 
a new Shastra (the Tantra) providing for the worship of 
Devas and Devis, according to the tenets of the Buddhist 
Mahayana school. It is modern Vaishnavism, on the 
contrary, which, in its prohibition of animal sacrifice, is 
inspired by the Buddhistic principle that “ cessation 
from the killing of animals is the highest form of reli¬ 
gion.” In the great yajna, which lasted a hundred years, 
Shaunaka and other Bishis used to listen to the Shrlmad- 
bhagavata from the mouth of Stita, and at the same time 
to sacrifice animals.* In the Ashvamedha yajna which 
King Yudishthira, the disciple of Krishna, performed under 
the guidance of Shri Krishna himself, a horse was killed, 
offered to Devas, and eaten. Bhagavan Shri Krishna him¬ 
self hunted a boar under the command of Vasudeva for the 


' Skaadha I. 
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satisfaction of the Pitri« in Shi’addha. The eleventh skandha 
of the Bhagavata* explicitly states that the killing of 
animals in sacrifice is no killing. 

Amongst the Vaishyas of Mathura, many had become 
Buddhists, and others Jains. Greatly moved as they 
were at the sight of Chaitan5^a’8 love for Krishna, and 
drawn thereby td Hinduism, they yet hesitated to return 
to it on the ground that it sanctioned the slaughter of 
animals in sacrifice. It was perhaps at that time that 
the Vaishnava teachers announced that the killing of 
animals was not sanctioned by their tenets, and thus 
succeeded in converting Buddhists and Jains to their 
faith. It is probably from this time that Vaishnava 
families abandoned animal sacrifice on occasions of pOja. 
Although common Vaishnava.? eat fish, the flesh of other 
animals is forbidden. In Bengal, Utkala, and other countries, 
Buddhist teachers adapted from Hinduism the establish¬ 
ment of images of Deva.s, the worship of such Devas with 
mantras and vlja-s-, and called themselves Mahayana Bud¬ 
dhists—a sect which, of course, came into existence long 
after the passing away of the Buddha. The Lalitavistara,* 
or biography of Shakyasingha, states that he had a special 
knowledge of Nigaina, Puranas, Itibasa, and the Vedas. 
Whenever both Veda and Nigama are mentioned in the same 
passage, the latter term refers to Tantra, which goes by the 
names of Agama and Nigama.* 

Again, Shakyasingha is made to say to the Bhikshukas.* 
“ Such fools seek the protection of, and pay obeisance to, 
Brahma, Indra, Rudra, Vishnu, the Devi, Kartikeya, Mother 
Katyayani, Ganapati, and others. Some perform tapasyS. 
in cremation grounds, and at the crossing of four roads.”* 

' XI, Chapter v, shloka xiii. 

’ Chapter xii. * Vide ante. 

* Buddhist Sannyasis. ' Ijalitavistara, chap, xyii. 
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Speaking of the practice of heretics (pashandas), Shakya- 
singha mentions the use of wine and flesh. Had not the 
Tantrik form of worship been then in existence how could 
he have known and spoken ill of it ? * Seeing, also, what the 
Lalitavistara says, can it, he asks, be contended that the 
Tantra is derived from Mahayana Buddhism ? 

To the third objection the Mahamahopadhyaya answers 
that the views there expressed are similar to those given 
under the second heading, and the rejoinder, therefore, is 
similar. It may, however, he says, be asked who are meant 
when the barbarian aborigines of India are spoken of. 
According to the English, such aborigines were Dravidians, 
Odras, and Paundrakas. Is it, he says, to be supposed that 
Bengali Pandits composed the Tantra Shastra in imitation 
of the practices of Dravidians inhabiting the distant Deccan ? 
Or was the T&ntrik system adopted from Mundas, Santhals, 
Garos, Meches, Kuches, Khasias, and other primitive in¬ 
habitants of Assam ? * The Pandit hesitates “ to lay this 
heavy burden of ignominy on the heads of Bengali Pandits ” 
seeing that the Shakti Devata is established and worshipped 
in all parts of India. Thus Kamakhya is worshipped at 
l^marUpa, Vindhyavasini on the Vindhya Hills, Yogamaya 
and PaurnamasI at Vrindavana; Annapurna Sankata, 
Tripurabhairavi, sixty-four Yoginis, Kalabhairavi, Durga, 
Shltala, Mangala, and other Devis at Kashi; Kushali at 
Eaushall; Parvatl on the Sahya Hills, Poona; Guhyeshvail 
in Nepal; Gayatri and Savitri in Bajputana; Lalita at 

' This, of course, does not necessarily follow. All that is here proved 
is that Tantrik practices antedated the Lalitavistara, whatever be the 
date at which the latter was written. From the standpoint of Western 
criticism this and all similar orthodox arguments are weakened by the 
too ready credit sometimes given to the age and authority of the lite¬ 
rary materials on which they rest. 

* The Pandit’s reply, of course, takes benefit from the folly of the 
statement he answers. 
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PraySga; Ugratarft at Trihut; Mayftdevi at Haridvfira;* 
Ghandl on the Chandi Hills near Haridvara; Jvalamukh! at 
Jalandhara; * Chinnamasta, some forty miles therefrom; 
Kali (whom King PrithvI worshipped) seven miles to the 
south of Delhi; Mumva in Bombay city; Mahalakshml, on 
the sea coast near Bombay ; Kalika on the Harsha Island, 
west of and near Mahakaleshvara; Kshlrabbavani near 
Kashmir; and Devi Mlnakshi, south of Madras.” All these 
Devis (to w’hich many others might be added) are still 
worshipped, and were established in their various places in 
distant and unknown ages. Even at the seat of Purushot* 
taraa in Utkala,* Vimala is worshipped, so also are Sarasvati, 
Bhubaueshvari, Kali, and Lakshmi. Obeisance is made to 
Subhadra* with the mantra: “ Katyayani, salutation to 
Thee.” Bhubaueshvari is worshipped at Bhubaneshvara; 
Dhavaleshvar! at Dhavaleshvara; eight Shaktis, Viraja, 
IndranI at Yajpur, and Katakachandi at Cuttack. 

If it be argued that the Tantra Shastra is of recent 
origin because it provides for the worship of Shakti, then 
the same observation must apply to the Puranas, Maha- 
bharata, and even the Veda.s and Upanishads. The Maha- 
bharata contains hymns in honour of the Devi. The Shri- 
madbhagavata provides for the worship of Uma. The maidens 
of Vraja worshipped Katyayani. The Markandeya Purftna 
relates the greatness of Devi. In the Purana-v Her great* 
ness is sung. Numerous passages in proof of this may be 
culled from the Skanda, Brahma, Brahmavaivarta, Bha- 
vishya, Padma, Devi, and Kalika Puranas. The autumnal 


‘ After whom the place (Hardwar) is called M&yapurl in the Shttetra. 
’ Where fire is said to ever barn to consume the offerings. 

* The Devi at Madura. 

* The temple of Jaganni,tha (Vishnu) at Puri Orissa. 

* Sister of Jagannitha. 
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Durga Pajft is mentioned in many Puranas. It is an error 
to suppose that Raghunandana Bhattacharyya alone has 
prescribed for the worship of Durga. Previous to him 
many others had done so, such as Shrldatta, Harinatha, 
Vidyadhara, Ratnakara, Bhojadeva, JimQtavahana, Hala- 
yudha, Rayamukuta, Vachaspati Mishra and many other 
renowned compilers. Many well-known books written before 
the age of Raghunandana contain provisions for Durga 
Paja, such as the DurgabhaktitaranginI, Samvatsara- 
pradlpa, Kalakaumudi, Jyotisharnava, Smritisagara, Kal- 
pataru, Krityamaharnava, Krityaratnakara, Kamanipajani- 
bandha, Krityatattvarnava, GhakranarayanT, Kriyayogo- 
pasamvara, Durgabhaktiprakasha, Dakshinatya, Ealanirnaya 
and Pujaratnakara. 

Although the Bengali practice of worshipping earthen 
images of Durga with great pomp is not followed in all 
parts of India, yet She is everywhere worshipped in 6hata.9 
(jars). Shrines which contain Her images are visited ; nine- 
day vratas are made, fasts observed, and the Chandl read on 
the MahashtamI day. Even now the women of Vraja in 
Vrindavana bathe in the Jumna early every morning for the 
first nine days of the bright fortnight of the month of 
Ashvina, and worship images of the Devi, which they draw 
on the banks of the river. Readers of the Chhandogya, 
Talavakara and other Upanishads are aware of the incident 
in which Uma, the Daughter of the Mountain, riding a lion 
in a blaze of light, appeared to Indra and the other Devas in 
order to prove that it was not by their shakti that they 
lived and moved, but that all which was done was so done 
by virtue of that Mahashakti. In the Veda there is the 
Sarasvatl sfikta, in the Yajurveda the Lakshml sukta, and 
in the tenth Mandala of the Rigveda the Devi sfikta. Even 
the worship of Devi Manasa is based, not on the Tantra, 
but Purana. And the same may be said as regards the 
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worship of the Tulsl plant, and the Bael and Ashvattha 
tree.* Far distant from Bengal, on the summit or Mount 
Govarddhana, there is an image of Devi Manasa. And in 
the land of Vi-aja, where animal sacrifice is condemned, 
goats are sacrificed before this Devi. Snake worship exists 
in other countries than Bengal, and was not introduced by 
the Tantra Shastra. A survey of the religious practices 
pi'evalent in ancient times and in other countries does not 
support the conclusion that because the Tantra advocates 
Shakti worship it is therefore of recent origin. 

Passing to the fourth heading, the Pandit asks how it 
is that, if the Yogini Tantra is at most only three hundred 
years old, Raghunandana Bhattaoharyya, the great Smarta, 
and Krishnananda Bhattacharyya, contemporaries of Shrl 
Chaitanya, referred to and quoted it as an authority in 
the Smrititattva and Tantrasara. On the other hand, it 
is common knowledge that if in some obscure family a 
great person (raahapurusha), or a succession of great 
persons, is born, their descendants and disciples name the 
members of that family after those of some other well- 
known family, so as to create the notion that the two 
families are the same. It was perhaps in this way he 
surmises that the Raj famil5' of Kuch Behar was raised 
to the position of being the descendants of Shiva mentioned 
in the Yogini Tantra. 

Madhavacharyya, the commentator upon the Vedas, 
has, in dealing with the Patanjala Darshan in his com¬ 
pilation of the six Darshanas, quoted many passages from 
the Tantra Shastra with reference to the ten forms of 
Sangskaras prescribed therein. V&chaspati Mishra, the 


‘ The TuIkT and Ashvattha are worshipped, and bael leaves are 
offered to Shiva. AshvattharupobhagavSn vishnureva na sangshayah 
rudrarupovatastadvat pal&sho brahmarupadbrik. Padma Pur&na, Uttara 
Rbanda, cb. clx. 
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commentator upon the six Darshanas, has, in his commen¬ 
tary on the Patanjala Darshana, recommended dhyana of 
DevatS.s as pi*escribed in the Tantras. Bhagavan Shangka- 
racharya, also, has, in the Shariraka Bhashya, made mention 
of the Tantrik Shatchakra. It is hardly necessary to say 
that none of these three great men—Shangkaracharyya, 
Madhavaoharyya, and Vaohaspati Mishra,—was a Bengali. 
Before the compilation of Krishnananda’s Tantrasara, 
there were many compilers of Tantra, such as Eaghava- 
nanda, Raghavabhatta, Virflpaksha, and Govindabhatta. 
In his observations upon the Yantra of Nilasarasvati, in 
his Tantrasara, Erishnananda, observes: “ Said by even 
Shrl Shangkaracharyya.” The famous Shakti Stotra,* 
named Anandalaharl (wave of bliss)* is everywhere known 
to be the work of Shangkaracharyya, and is, as such, uni¬ 
versally recited by devotees before Devatas with feeling 
and reverence. Compilations of Tantra, such as the 
Ramarchana Chandrika," the Mantramuktavall, the Sara- 
sangraha, the Bhuvaueshvarlparijata, the Saradatilaka, the 
Trlpurasarasamuchchaya, the Svachchhandasangraha, the 
Sarasamuchchaya, the Mantratantraprakasha, and the 
Somabhujangavall, were prepared long before the time of 
Erishnananda and Raghunaudana. References to these 
books are to be found in the works of Erishnananda and 
Raghunandana. In the well-known astronomical work 
called Dipika, days for taking Diksha (initiation) have been 
determined separately from those for commencement of 


' Hymn to Shakti. 

* See Arthur and Ellen Avalon's ” Hymns to the Goddess ” for this 
and other Hymns to the Devi. 

' Passages compiled in the Bfimarohana Chandrikalhave been quoted 
by Vftohaspati Mishra in the chapter on VOsantl Pujft in his Erit3'a- 
chintAmini. This supports the antiquity of BamArchana ChandrikA. 
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education and investiture with the sacred thread (upa- 
nayana). That Diksha must, therefore, be Tantrik Dlksha, 
distinct from Vaidic Dlksha or Upanayana. Compilations 
come into existence long after the preparation of original 
works and when capacity for their production has ceased. 
It is when ordinary folk find difficulty in establishing a 
concordance between the ordinances contained in numerous 
original and other works—that the learned undertake the 
making of compilations for the determination of the right 
forms of religious practice, the regulation of objections 
against the Shastra, the establishment of a concordance 
between apparently conflicting authorities and the settle¬ 
ment of all disputed matters. A period of at least a thou¬ 
sand years must, in this author’s opinion, be considered to 
have elapsed between the date of original works and that of 
compilations. Many of the compilers whose names have 
been mentioned lived a thousand j^ears ago. There is 
therefore no ground, in the Pandit’s opinion, for doubting 
that the Tantra Shastra is at least two thousand years old. 
In the eleventh skandha of the Shrimadbhagavata it 
is said that Keshava (Vishnu) should be worshipped 
in the manner prescribed in the Tantra Shastra;* and, 
again, that men desirous of acquiring jnana (spiritual 
knowledge) should worship Bhagavan according to Vaidik 
and Tantrik ordinances.* The same book in the same 
skandha also says: “ Hear how people should worship Me 
in the Kali age according to various Tantras.* They should 
observe ray Yatras (Dolayatra, Rathayatra, etc.), perform 
sacrifices, be initiated in the Vaidik and Tantrik modes, and 
undertake to perform the vrata in which I am woi'shipped.” 

‘ Chapter iii, shlokas 47 and 48. See Shrldhnra Svftml’s note. 

* Chapter v, shloka 28. ShrTdhara Svaml's note. 

' Chapter v, shloka 81. Shrldhara Svftml’s note. 
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In the Brahma Parana it is said that people should 
enter into the temple of Bhuvaneshvara in the Garden of 
a Single Mango Tree.* and there worship Mahadeva accor¬ 
ding to Vaidik and Tantrik rites. This passage has been 
quoted by Raghunandana in his Purushottamatattva. The 
Kiirma Parana says: “ There are found in the world many 
Shastras antagonistic to Shruti and Smriti. The ordinances 
of such Shftstras are tamasik.* Karala, Bhairava, Yamala, 
and similar other books follow Vamamarga,” * and so on. 
This passage, which is also contained in the Kurma Parana, 
has been quoted by Raghunandana and other compilers. 
The Pandit points out that Kar3>la, Bhairava, and Yamala 
are Tantrik works, and that the Vftmamarga is a mode of 
Tftntrik worship. In the Raraayana there are references 
to BalA and Atibala,* which are Tantrik, and the mode of 
acquiring which is given in the Tantrasara. Raghava Bhatta 
and Raghunandana quote Narada as to the nature of the 
Tantrik mode of worship for persons in impure conditions. 
In the Parashara Bh&shya there is a quotation said to have 
been originally made by Govindabhatta, which says that 
mantras with Om should not be taught to Sudras, and so 
on. In BhojarSija’s Vyavaharasamuchchaya there is re¬ 
ference to a passage stating that Upana^^ana and Diksha 
should not be performed whilst Vrihaspati * is in Rahu.* 
The Varaha says that learned men should, worship Janar- 
dana either according to the Vedas or according to the 


‘ The town of Bhuvaneshvara. 

' That is, the outcome of a state in which the tamoguna predomi¬ 
nates. 

" See Introduction to my edition of the Mahanirvftna Tantra. 

* VAlakfinda, canto xxii, shlokae 12, 18, and 18. TheiSo are V: 

;ht by VishvAmitra to Bdma and Lakshmana. 

The planet Jupiter. * The ascending node. 



70 


PRINCIPLES OP TANTRA 


Tantras. The Padma Parana, in its Uttarakbanda, asks 
bow it is possible that one may become bbagavata* without 
taking diksha in the Vaishnavi cult ? In the third chapter 
of the Narada Pancharatra it is said that whilst meditating 
on the six Chakras named Mflladhara, Svadhisthana, Mani- 
pura, Anahata, Vishuddha, and Ajnft, Shri Krishna was 
seen in the thousand-petalled lotus, resplendent, of the 
colour of a freshly-formed cloud, wearing yellow silk, two¬ 
armed, beautiful, pui’e, and smiling, in the company of his 
own Shakti, Kundalinl. Again, in the fourth chapter of 
the same book, the author uses the terminology of the 
Tantra Shastra when he says, “ Lakshmirmaya Kamavijam,” 
etc.,* and thus introduces the great mantra of Shri Krishna, 
consisting of vijas, and formed of eight syllables. All are 
aware that the piercing of the six Chakras, their names, and 
the Devi Kundalini are matters of the Tantra Shastra. 
There are references to Tantrik pr3,nayama in the Patan- 
jala Darshana and in the Bhagavadgita, and other places 
of the Mahabharata.* It should also be pointed out here 
that there is indirect, though not direct, reference to the 
Tantra Shastra in Yudhishthira’s question to Bhishma 
contained in the 7th, 8th, and 9th shlokas of the 259th 
chapter in the Shanti Parva of the Mahabharata, dealing 
with Mokshadharma. These shlokas may be translated as 
follows: 

“ I have heard that Vaidik ordinances are gradually 
coming into disuse, in the progress of ages. There is one 
form of dharma for the Satya age, another for the TretS. 
age, another for the Dvapara age, and another again for 

' Devoted to Bhagavan. 

* Iiakshmi, Mftya and Kama Vrjas. 

* Shanti Parva, chap, cci, shlokas 17 and 19, with Nllakantha’s 
note. 
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the Kali age ; The Vedas contemplate different forms of 
dharma according to different capacities of men. The 
words of the Vedas are true, and from these words, 
again, have emanated all-embracing Vedas,” and so 
forth. Now, here it may be asked, what are these all- 
embracing Vedas which have emanated from the Vedas ? 
In the Mahamahopadhyaya’s opinion no other reply is 
possible but that the Tantras are here referred to. Smritis 
also, like the Vedas, do not give to all castes equal 
adhikara (right) to them, and prohibit their study to Shud- 
ras. The “ all-embracing Vedas,” therefore, cannot mean 
Smritis. The Tantras give adhikara to people belonging to 
all castes, so that they alone are “ all-embracing.” More¬ 
over, there is no instance of the word Veda being used in 
the sense of Smriti. There is, however, ample use of the 
terms Agama and Nigama in the sense of the Tantras— 
terms which originally meant the Vedas. Just as, accord¬ 
ing to the Shastra, the Vedas have no author, but are merely 
remembered by fourheaded Brahma, so the Tantras also 
have not, according to the Shastra, any author, but have 
merely emanated from the mouths of Shiva. Neither the 
Vedas nor the Tantras have emanated from the mouths of 
munis, rishis, or the spiritually wise (jnani). Brahma is 
Ishvara and Shiva also is Ishvara, and the Shastra says 
that the Vedas emanate from the mouths of the former, 
and the Tantras have issued from those of the latter. More 
explicit are the shlokas 121, 122, 123, and 124 of chapter 
coxxciv in the Shanti Parva of the Mahabharata dealing 
with Mokshadharma. Here Mahadeva says to Daksha: 
“ Extracting from the Vedas complete with their six angas 
(limbs), and from the S5.nkhya-Yoga, I promulgated the 
P&shupata vrata with such austere and extensive tapas as 
no Deva, or D&nava could perform. This vrata is superior 
to all practices ordained in the Vedas and other Shastras, 
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all-good, beneficial to all castes and ashrania.s,' everlasting, 
performed in three years and ten days,* secret, highly 
spoken of by wise men, spoken ill of by fools ; opposed (vi- 
paritam) in some matters to Varnashramadharma,^ though 
in many others similar thereto ; prescribed by learned men; 
practised by men who have risen superior to Ashramas,* 
and beneficial. Daksha, you will obtain all the fruits of 
such Pashupata vrata,*’ and so forth. To what Shastra, 
the Pandit asks, other than the Tantra Shastra, can this 
Pashupata vrata belong ? It cannot be the Vedas, for the 
vrata is said to have been extracted from them. Again, 
the reader will, he thinks, be astonished to know that the 
Mahabharata has adopted the Tantrik terminology and 
Tantrik methods in the introduction of mantras. In the 
74th shloka of chapter cclxxxiv of the Shanti Parva re¬ 
ferred to above, the following mantra occurs : 

“ Ghanti charu chell mill brahma kayikamagninara.” * 


* It is open to all, which the Veda is not. 

* Quaere. The text I have before me runs, Abdair dashftrdha 
sangyuktam, which, according to Nilakantha, means that it may be 
acquired in years or shortly by the merit of those who practise the 
five yamas and five niyamas. Some read "dashaha** (ten days) for 
“ dasharddha.” There seems to be no reason for limiting the period 
of the vrata thus. 

* Thus there is no caste in the chakra; the smartha vratas, such as 
fasting, are not generally observed ; puja in Vamachara is done at night 
and other matters. 

* Paramahangsa 5 , parivrajakas, etc. 

" The full verse is— 

“ Ghanto*ghanto ghatT ghanti charu cheli mill milT 
Brahma kayikamagnlnang dandimundastridandadhrik.*' 

The meaning of which is as follows: Ghantah^^prak&shavan, or 
shining—that is, Purnabrahmasvarupah. Aghantah *Mftyavritatvena 
prachphhannaprakasha— viz., that whose shining is concealed on account 
of its being covered with maya or jiva. Gathi*he who ghatayati (joins) 
men with the fruit of their karma, or who attaches fruit to the karma 
of men. Ghanti ^ghantavdn, or possessor of ghantah (< 7 . 1 ;.). Charu« 
those who move (charanti)—that is, jivas movable and immovable 
men, animals, trees, etc. Ghell^player; as men play with birds, so 
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Nllakantha explains this mantra as follows: 

“ GhantI = Om. The word ‘ Rudra ’ must be introduced. 
Agninam kayikam =the wife of Fire, or SvS.ha; Brahma 
= Om. Thus the following mantra, containing eighteen 
syllables, has been here quoted: Ong Rudra chell chelT 
cheli chelT mill mill Ong Svaha.” * In the 379th shloka 
of chapter xiv of the Anushasana Parva, Shri Krishna 
says to Yudhishthira : “ Eight days passed as though they 
were but a moment, and I took mantra from that Brahmana 
(Upamanyu).” After this verse it is narrated how Shri 
Krishna performed austere tapasya in the worship of Shiva 
by repeating this mantra; how Shiva, being pleased, ap¬ 
peared before him in the company of Uma: how the hymn 
sung by Shrl Krishna pleased Shiva and Uma, so that they 
granted him blessings and so forth. One is therefore 
astonished to hear some educated persons say that nowhere 
in the Mah&bharata is there any mention of Shakti save in 
the Virata Parva, where Yudhishthira hymns Durga. In 
the story of Daksha’s yajna, related in the Mahabharata, 
there is no mention of the death of Daksha’s daughter,* 
but it is said that Bhadrakal! rose out of Her body for the 
destruction of the j'ajna,* and that pleased by the hymn 


Shiva plays with us. Mill—one who has mila (attchment). Shiva as 
the cause is attached to, or, as we should say, in, all effects. The word 
is mentioned twice for emphasis. Brahma^Pranava. Kayikamagnl- 
nam=>thc spouse of Fire, or Svaha. Dandimunda=ascetics, parama- 
hangsas, etc. Tridandadhrik<»holding the three staffs of bael, palasha 
and bamboo, as is done in Upanayana. These staffs are thrown into the 
Ganges on the twelfth day following Upanayana. Shiva is thus 
Purnabrahman ; Jiva; the Giver of the fruit of Karma; the all-brilliant 
One: all-moving jTvas: He who plays with Jiva; who as all Causes is in 
all effects; Pranava; and Svftha; the ascetic and Grihastha life. 

' This is according to the Gauras who say that GhantI^Om ; and 
insert Rudra in the vocative case, and repeats chell four times. 

“ Satl. 

’ Shanti Parva, chapter oc.uc.iv, shlokoe 8S and 5i, 
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sung by Daksha, Durga appeared with Mahadeva before him, 
and then disappeared. Amongst the thousand names spoken 
of by Krishna in the Anushasana Parva there appear 
“ Vaniadeva, and Varna, and Prak, and Dakshina, and 
Vamana,” and “ author of the Vedas and author of Mantras.” 
Mantras here cannot be said to refer to Vaidik mantras 
owing to the distinction made between the author of the 
Vedas and the author of mantras, and Nllakantha, the com¬ 
mentator, in fact, explains mantras as Tantrik mantras. 
By Varna and the Dakshina are meant (the Pandit thinks) 
the vama and the dakshina acharas in Tantra. Tantrik 
Vija mantras are known to many. In the Anushasana 
Parva also, where mokshadharma is treated of, it is said : 
“ Four-mouthed MahMinga and Charulinga etc., ruler of 
vijas, author of vijas,” and so forth. There are even more 
explicit references to the Tantra Shastra in the Maha- 
bharata. For instance, it is said, “ 0 Rajarshi * the Sankhya 
Yoga, the Pancharatra, the Vedas, and the Pashupata, 
know these Sh&stras, the purpose of which is to establish 
jnana,” and, again: “ Shrlkantha Shiva, husband of Dma 
and lord of all things, promulgated the Pashupata Jnana- 
shastra when in placid mood. Bhagavan Himself is the 
Knower of the entire Pancharfttra.”* Sanskrit scholars in 
India, according to the Pandit, believe the Pancharatra to 
be a Tantra. Again, the injunction that in the Kali age 
people should worship Ishvara in the manner prescribed 
in the Tantra Shastra leads many people to think that 
the Tantras are recent because they are intended for 
the Kali age. The Pandit replies that the MahabhSrata 
itself answers this view in the Shanti Parva, where it is 
said that in the Satya age Rudra, engrossed in yoga, told 

' Risbi and Ring. 

* Sh&nti Parva, chap, ccc.ixl, shlokas 64 to 68. 
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the Tantra Shastra to Balakhilya * Rishis; but that sub¬ 
sequently it again disappeared through the maya of that 
Deva.* In the 17th shloka of Chapter cclxvii * of the Shanti 
Parva, Maharshi Kapila questions SyUmarashmi as follows • 
“Tell me if you have seen any Shastra other than Agama.” 
In reply Sytiinarashmi speaks of many things, and at the 
end of each statement he remarks : “ This is Shruti.” The 
Pandit then asks what is meant by the word Agama in 
Maharshi Kapila’s question. In his Commentary on the 
Shariraka Sutra, “ owing to the impossibility of generation,” 
Bhagavan Shangkaracharya refers to the fourfold division 
of Vasudeva, Sankarshana, Pradyumna, and Aniruddha * as 
stated in the Pancharatra, and whilst he does not attempt 
to disprove it, he does disprove the theory of the generation 
of Sankarshana from Vasudeva advanced by the followers 
of the Pancharatra. Again, in his Commentary on the 
SQtra: “ The Lord cannot be merely the instrumental cause 
on account of the existence of diversity in creation,” he 
writes: “ Maheshvaras, too, admit it,” “All this was taught 
by Pashupati, who is Ishvara, for undoing the bonds of 
pashus,” etc. In his Shribhashya on the first Sdtra quoted 
above, Ramanuja SvamI writes, “ Elucidated by Narayana 
Himself in the Pancharatra Tantra,” and, again, “ Non-vedic 
practices are opposed, and not the cults of Yoga and Pashu¬ 
pati; for Sangkhya, Yoga, Pancharatra, the Vedas and 
Pashupata, are self-evident, and cannot be disproved by rea¬ 
soning,” and so forth. Ramanuja Svami quotes as evidence 

' Small Rishis the size of a thumb (angushtha), 60,000 in number. 
M&rkandeya PurAna says they are children of the wife of Kratu and 
Urdbaretas. It is beiieT.ed that they still appear, and bathe on Pausba 
SankrAnti Day at GangAsAgara. 

* ShAnti Parva, chap. ccc.xl.Tiii, see sblokas 17 and 18. The refer¬ 
ence should be to chap. 849. * This should be chap, cclxviii. 

* VAsudeva^ParamAtmA; Sankai*8hana=*Jlva: Pradyumna» Manas; 
Aniruddha » AhangkAra. 
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all the passages of the Mahabhftrata above mentioned, as 
well as many other passages from the same epic, and 
other works. There is a scripture named Siitasanghita, of 
which the Brahmagita is a portion. Its speaker is Brahma, 
and throughout it deals with Shangkara. Its annotator is 
Madhavacharya himself, the writer on all Darshanas, and 
commentator of the Vedas. At the end of every Chapter he 
writes: “By Madhavacharya, an inhabitant of Kashi, a 
devotee of the Shakti of action, a server of the lotus-feet of 
the three-eyed Deva and illuminator of the path of Upani- 
shad.” Here Madhavachar 5 ’a calls himself a devotee of the 
Shakti of work (Kriyashakti), but the Tantra alone deals 
with Shakti of will, Shakti of knowledge, and Shakti of 
action. Not only in the Mahabharata, but in all Puranas 
the greatness of the Devi, as extolled in the Tantras, has 
been described either shortlj’ or with elaboration. In the 
account of the greatness of Rudra contained in the Varaha 
Purana it is said : “ Shangkara has as many aspects as there 
are Mahashaktis. He who worships Her ever worships Him 
as husband. ’ Again: “ If he who worships the Devis pleases 
Rudra also, these Devl-s become for ever siddha to that 
Mantrin. There is no doubt of this.’’* What is there in 
the Tantras, it is asked, more than what this verse says ? 
In the Shangkara-Sanghita, which forms a part of the 
Skauda Purana, the Rishis ask Suta, “ Bhagavan, we desire 
to hear of the system of Viramaheshvara,” and so forth. 
And Kartikeya says to Mahadeva: “ There are few who know 
Shaiva-Agama. ” Shangkara, in His reply, says: “ The es¬ 
sence of the Vedas, the Agama, and the Puranas charms the 
mind and should be kept secret.’’* According to the Maha- 
mahopadhyaya, Shaiva-Agama undoubtedly means the 
Tantra-shastra,’^ as does the word Agama in the expression 

' Varaha Parana, chap. xxcl. * Ohapter xxc. 

* Vide ante. 
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“ the Vedas, the Agama, and the Purana^,” because it is men¬ 
tioned separately from the Vedas. There are m&uy Up&Dl- 
shads other than the ten on which Shangkaracharya wrote 
his Commentary. He selected these ten because they support¬ 
ed his monistic theories. Just as there was no necessity to 
write a Commentary on the Vedas, so it was not necessary 
that he should write commentaries on the Upanishads which 
dealt with the methods of worship (upasana). The Aksha- 
malika Upanishad enumerates the substances which should 
be used for the rosary with which japa’ is done. They 
are coral, pearl, crystal, conch, silver, gold, sandalwood, 
putrajivika, lotus-seed, and rudraksha. The Tantra Shastra 
mentions exactly the same substances. There are many 
Upanishads of the Atharva Veda, such as Atharvashikha, 
Atharvashirah, Advayataraka, Adhyatma, Annapiirna, Amri- 
tanada, Amritavindu, Avyakta, Krishna, Kaula, Kshurika, 
Ganapati, Katyayana, Kalagnirudra, Kundika, Tripura-tapa- 
niya, Dakshinamurti, Devldvaya, Dhyanavindu, Nadavindu, 
Narada, Narayana, Nirvana, Nrisingha-tapaniya, Pashiipata, 
Brahma-paingala, Paippalada, Vahvrioha, Vrihajjavala, 
Bhasma, Muktika, Rahasya, Rama-tapani, Vajra-panjara, 
Varaha, Vasudeva, Sarasvati-rahasya, Sita, Sudarshana, 
Hayagriva, etc.* As there are 21 recensions of the Rigveda, 
109 of the Yajurveda, and 1,000 of the Samaveda, so 
there are the same number of Upanishads belonging to 
each of the Vedas respectively. The Sanskrit-knowing 
reader will have surmised from the names of the Upani¬ 
shads above enumerated that each of them deals with 
forms of worship similar to that prescribed by the 
Tantra. There are many commentaries on the Nrisingha- 
tftpaniya Upanishad, one of which is written by Bhagavan 

' See Introduction, Mabanirvuna Tantra. 

* See Descriptive Catalogue of Sanskrit MSS. in the Government 
Oriental MSS. Library, Madras, vol. i, part iii. 
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Shangkamchaiya and another by his great guru Gauda- 
padacharya, known by the name of Munindra. There is, 
therefore, no ground it is contended, for the supposition 
that this Upanishad may be a spurious one. Eulluka Bhatta, 
the author of the most authoritative commentary on the 
Manu Sanghita, has, in his note on the first shloka of 
Chapter ii of the book quoted a passage from Harita’s 
work, which says: “ Now we shall explain dharma. Dharma 
is based on the authority of Shruti. Shruti is of two 
kinds—Vaidik and Tantrik.” From this it is evident that 
the Tantra Shastra is nothing else than a pai-t of the 
Vedas, and is, consequently, known by the names of Agama 
and Nigaraa. The passages above quoted from the Maha- 
bharata prove that Mahadeva first promulgated the Vedas, 
and then the Pashupata dharma from a part of it. Thus, 
from the statement also made by Mahadeva Himself, we 
learn that the Tantra Shastra is a part of the Vedas. 

According to the Pandit, the Tantra Shastra is referred 
to by the word “ rahasya ” (mystery), used over and above 
the expression “ All the Vedas,” in the 165th shloka of 
chapter ii of the Manu Sanghita, and also by the word 
“ vidya,” w'hich is used in addition to the Vedas and 
the Upanishads to the 10th sukta of the 4th Brahmana 
in the 2nd varga of the Brihadaranyaka Upanishad. 
The Vriddhaharltasanghita contains a full account of 
the Tantrik form of initiation (diksha). The Ushanah- 
sanghita makes clear references to the Pancharatra and 
the Pashupata dharma. The Eatyayana Sanghita ordains 
worship of Ganesha, Gaurl and other Devas and Devis. 
The Vyasa Sanghita recommends japa of the guhyavidya,* 
use of rosaries, with beads of crystal and the like, and 
worship of Rudra with Gayatri. Nowhere else but in the 


* Secret Mantra. 
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Tantra Shastra is there a Gayatrl for Rudra or any other 
Devata. The Shangkha Sanghita says that after dhyana of 
a Devata, japa should be made with a rosary of crystal of 
other beads, the number of recitations being recorded by 
the fingers of the left hand. In the Yriddhagautamasan- 
ghita there is a list of the names of the authors of Dharma 
Shastras. In this list there occur the names of Brahma, 
as also those of Uma and Maheshvara. It is unnecessary, 
in the Pandit’s opinion, to further quote passages or to cite 
more authorities. Like the Puranas, all Smriti, and Sang- 
hitas contain references, direct as well as indirect, to the 
Tantra Shastra, but the Tantra Shastra makes no reference 
to either Smriti or Purana. This also proves the great 
antiquity of Tantra Shastra. There is a Tantrik scripture 
named Shivagama containing Sotras which have been 
quoted as authorities by Krishnananda in his Tantrasara. 
Its commentator is Abhinavagupta, the Court pandit of 
Gonardda, King of Kashmir. Gonardda died the death of a 
hero in the great war of Kurukshetra.* 

We need not here follow the Pandit in his speculations 
as to Buddhistic influences in Ancient America as estab¬ 
lished by Mexican architecture, or as to the similarity of 
the ritual of Ancient Egj'pt* to that of the Tantra, be 5 ’ond 
stating that in his opinion such speculations support the 
more direct inferences derivable from the study of Indian 
history and literature as to the antiquity of the Tantra 
Shastra, which his essay is written to prove. The learned 
Mahamahopftdhyftya concludes with the expression of a 


‘ See the Rfijataronginl of Kashmir, and the Commentary on Shiva¬ 
gama, of which there is a copy in the Library of the Maharaja of 
Darbhanga. 

’ He points out with regard to Horns, one of the Egyptian Devatas, 
that Aharpati (Lord of the Day) and Aharlsba (Baler of the Day) are 
Sanskrit epithets of the son. 
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doubt whether the reasons and arguments he adduces will 
appeal to “ the great men, free of all prejudice, learned in 
Western language and science, with intellects brightened, 
sharpened, and coloured by Western philosophy.” and apo¬ 
logizes for himself, with perhaps some latent sarcasm, as 
follows: “ I had not the good fortune of learning deductive 
and inductive logic. In the Chatuspathi of a native Brah- 
mana Pandit, I learnt to argue ‘whether sound follows the 
fall of a palm-fruit or precedes it, ’ ” though he says it must 
not be supposed that other great logicians were mainly 
engaged in discussions of the “ palra-fruit-falling ” nature. 

Western writers and Indians influenced by their works 
and general outlook are much occupied with this question 
of the antiquity and date of the Tantra. To the orthodox 
all Shastra is eternal. Moreover, to the Indian tempera¬ 
ment, as one of them has well said, sugar is prized for its 
sweetness without regard to the land whence it came or the 
cultivator by whom it was grown. It can hardly be said 
that we have the necessary materials for final judgment 
from the purely historical standpoint. If it be alleged that 
Indians have sometimes gone to opposite extremes, Euro¬ 
pean critics and their Indian followers have, as a general 
rule, displayed almost a mania for belittling the antiquity 
of Indian religions, literature, and art. In coming to any 
conclusion on this matter, it is necessary first to inquire 
into the different elements of doctrine and practice, to dis¬ 
tinguish what is original from what is alleged to be an 
accretion, or interpolation, and to consider the allegation of 
non-Aryan influences and so forth. It is necessary also to 
distinguish between Tantrik doctrine and practice so ascer¬ 
tained from its expression or record in any particular docu¬ 
ment. The latter may be of yesterday, and yet its subjects 
may be of the ages. Some would derive the Tantra from 
Mahayana Buddhism. Others contend that the Mah&yana 



INTRODUCTION 


81 


Bohool appears to have adopted the doctrines of the Indian 
Tantra, which is in notable respects opposed to the original 
doctrines of the Buddha. The influence of his teachings 
are rather, it is said, to be found amongst the Vaishnavas, 
who have in their number many cryptic Buddhists, than 
in forms of worship which, not to mention other salient 
dift'erenoes, prescribe the sacrifice of animals with elabo¬ 
rate rituals before the images of Devas and Devis. In 
fact, the Lalitavistara * already cited represents Shakya- 
singha as condemning the “ fools ” who make obeisance 
to numerous Devatas and who perform tapasya in the 
cremation grounds and at the crossing of four roads, as 
also the practice of “ sinful men and heretics (pashandas) ” 
who use wine and flesh, he having prescribed the ascetic 
life and the avoidance of injury (whether by sacrifice or 
otherwise) to all beings. Professor Masaharu Anezaki,* 
after citing the RajataranginI as evidence of Tantrik wor¬ 
ship at the time of Asoka (240 b.c.),* says that without a 
doubt the Tantra began to develop even before Nagarjuna 
(a.d. 200), and that in absorbing Buddhism it has been 
successful despite all efforts to the contrary. In fact, as 
regards Buddhism, the Tantra, according to this view, 
stands for a Hindu conquest. How far, as some allege, 
the conquering doctrine has been itself subjected to non- 
Aryan influences is another question. Some contend that 
here, as in most things, there is some truth in both conten¬ 
tions, and that Indian and Buddhist thought are likely to 
have influenced one another. Such may think that the 

' Chap, xvii, using that work, not historically, but as an indication 
of a Buddhist view of a Sh&stra which some would derive from 
Buddhism. 

' “ History of the Religions in Ancient India." 

* I cite the author’s views without myself expressing an opinion on 
the evidential value of the particular work cited. 
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influence of the latter has predominated as regards certain 
Tantrik schools and rituals. It is thus noteworthy that the 
Tara Tantra, which is said by some to belong to the northern 
tradition, states that Buddha and Vashishtha were Tantrika 
munis and Kula Bhairavas.* According to the Rudrayaraala, 
the worship of Tara was introduced from Mahachina in the 
Himalayas by Vashishtha, who worshipped the Devi Bud- 
dhishvarl, according to one of the Shakhas of the Atharva- 
veda. The solution may possibly be found in a more perfect 
knowledge of the various traditions, which are said by some 
to have existed, than we now possess. 

Whatever be the date of the first appearance of specifi¬ 
cally Tantrik doctrines, which, owing to the progressive 
nature of its developments, may never be ascertained, it will 
be probably found, upon a profounder inquiry into the sub¬ 
ject than has been hitherto made, that the antiquity of the 
Tantra has been much under-estimated. This, however, 
does not mean that all the current Tantras, or all their 
contents, are of great antiquity. The contrary is, I believe, 
the fact. The Meru Tantra,* in a curious shloka, says: 
“ There will be born at London English folk whoso mantra* 
for worship is in the Phiranga* language, who will be un¬ 
defeated in battle and Lords of the world.”* Whatever be 

* See A. K. Maitra's Introduction to this Tantra published by the 
Varendra Anusandhana Samiti. 

* Twenty-third Prakasha. 

* That is, unlike some defiled (nilechcha) countries, it is not without 
a religion of its own. 

* Here English. The term, which is ordinarily derived from 
“Prank,” is applicable to the European peoples generally. Its mean> 
ing, however, according to the Shabdakalpadruma, is, “ those addicted 
to sin and anger.” It is also used, as a qnalificative of disease, to 
denote syphilis, because of the prevalence of the disease in Europe. 

* Phirangabhashaya mantrS.steshangsangsddhanadbbuvi 
Adipamandalanancha sangrS.meshvapard>jitah 
Ingrejanavashatpancba landrajashchapi bh&vinah, 
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the ago of this Tantra, it may be argued that this passage 
at least was probably not written earlier than the eighteenth 
century. 

Comparatively modern Tantras may, however, be based 
on older versions now lost.' On the orthodox hypothesis, 
moreover, there is no reason why new Shastras should not 
even now appear in the world. The work of Shiva has not 
come to an end with the inception of the Kaliyuga. In 
this, as in other matters, Indian tradition, when rightly 
understood, may perhaps be found to largely justify itself. 
The following remarks of Professor Dayman Wilson have a 
bearing on this point, both on the general question of the 
antiquity of the Hindu Shastras and that of the Tantra, if, 
as is commonly done, the date of the latter is to be fixed with 
I’eference to the alleged date of the Pauranik period, which, 
according to general European views, precedes them: “ It 
is therefore as idle as it is irrational to dispute the anti¬ 
quity or authenticity of the greater portion of the contents 
of the Purana.s in the face of abundant positive and circum¬ 
stantial evidence of the prevalence of the doctrines which 
they teach, the currency of the legends which they narrate, 
and the integrity of the institutions which they describe 
at least three centuries before the Christian Era. But the 
origin and development of these doctrines, traditions, and 
institutions were not the work of a day, and the testimony 
which establishes their existence three centuries before 
Christianity carries it back to a much more remote antiquity 
—to an antiquity that is probably not surpassed by any 
of the prevailing fictions, institutions, or beliefs of the 
ancient world.”* 

The Tantras are generally cast in the form of dialogues 
between Shiva and his Shakti Parvatl, the form in which 

* See also what the author of the Tantrattva says, post. 

* Vishnu Pnr&na, xcix. 
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Satl, His Spouse, reappeared after her death at Daksha’s 
saorifioe, or in their forms as Bhairava and Bhairavl. Shiva 
is called Adinatha, the first Guru. But he is also Shakti, 
for He and the Devi are one.* The Devi is therefore includ¬ 
ed with him in the circle of Gurus. Sadashiva, as the 
Mahasvachanda Tantra states, promulgates as both guru 
and shishya (disciple), the Tantras in the form of question 
and answer, by the division of his real and manifested forms 
(prakasha and vimarsha). Where the questioning is by the 
Devi as shishya and the answers are given by Shiva as 
guru, the Tantra is in the form called Agama. Where the 
Devi is the teacher, as in the Nigamakalpadruma and other 
Nigamas,* the Shastra is known as a Nigama. Both terms 
are derived from the italicized letters of the Sanskrit verses 
which occur in the Agamadvaitanirnaya,* and which run: 
“ An Agama is so called because it proceeds from the mouth 
of Shambhu * and goes to Girija,* being approved by Vasu- 
deva.* Nigama is so described because it emanates from 
the mouth of Girija to enter the ear of Girisha,* being 
approved by Vasudeva." The seven marks or topics of 

* Mabanirvuna Tantra, chap, i, verses 14-16. Manmriipiisidevit- 
vara nabhedo’ste tvayamama ; for in their ultimate ground both Puru- 
sba and Shakti are one. 

* It is noteworthy that the Nigamas appear to deal largely with 
the Bahasyapaja. 

' /4gatang Shambhuvaktrcbyab 
gatancha girija mukhe 
matancha vasudevena 
tasmadagama ucbyate 
Nirgato girija vaktrat 
gatascba girishashrutrim 
matashcha vasudcvasya 
nigamah parikathyatc. 

* Shiva 

* The mountain-born Devi. His Spouse. 

* Vishnu. The above is the special meaning of these two terms, 

which both also denote the Veda. See as to Nigama, Shrfniadbhaga- 
vata Skandha, chap, v, verse 89. * Shiva, 
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an Agama arc said by the Varahl Tantra to be shrishti, 
pralaya, devatanamarchanam, sadhana, purasoharana, shat- 
karma, and dhyanayoga. 

Shrishtishoha pralayashchaiva dovatanang yatharoh- 
chanam. 

Sadhanangohaiva sarveshang purashcharanameva cha, 

Sbatkarmmasadhanangchaiva dhyanayogashchatur- 
vvidhah. 

Saptabhirlakshanairyuktamagamamtadbidurbudhah.' 

The same and other Tantras describe the subject 
(lakshana) of such a Shastra to be: The Supreme Spirit, 
the creation and destruction of the universe, the origin 
and worship of the Devas, classification of beings (bhuta- 
nang sangsthanam), the heavenly bodies, description of 
the worlds and hells, of man and woman, and of the 
centres (chakra) of the human body, the law and duty 
(dharma) of the different ages and of the stages of life 
in the individual called ashrama, the sacraments (sang- 
skiiras), the consecration of images of Devata, mantra, 
yantra,* mudra,* all forms of spiritual training (sadhana), 
and worship (pQja, upasana), whether external or mental. 


' That is, creation and destruction of the universe, the worship of 
Devas, spiritual exercises, the rite called purascharana, the six 
"magical" powers called Shatkarma (vis., maranam, uchchatanam, 
vashikaranam, stambhanam, vidveshanam, svastyayanam), and the 
form of Yoga, so called. 

' Is the diagram for worship by which the mind is fixed on its object. 
The imprints of the ShrT yantra, the Gayatrl yantra and the EsiT yantra 
appear elsewhere in the book. Yantra is Mantra in the sense that it is 
the body of the Devatd, who is Mantra. Yantram mantramayam proktam 
mantratmS, devataiva hi. Dehatmanoryathft bhedo yantradevatayo- 
stathA (EaulAvaliya Tantra). As to this and Mantra, see Introduction 
to my edition of the Mah&nirvAna Tantra. 

* Gestures made by the hands and positions of the body employed 
in worship and hathayoga. Der&n&m modadA mudrA tasmAttAng 
yatnatashcharet. 
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including worship with the panchatattva,* consecration of 
houses, tanks, wells, trees, etc., descriptions of holy shrines 
(tirtiia), purascharana,* japa, vrata* shatkarmasadhana,* 
and all forms of cei'emonial rites and “ magic,’’ meditation 
(dhyana), and yoga, the duties of kings, law, custom, medi¬ 
cine, and science generally. 

The Tantras, in fact, were (for they exist only in frag¬ 
ment) encyclopcedias of the knowledge of their time. 

The Tantras are still very numerous, though the greater 
part has been lost, destroyed, or is missing. Of those 
which are known, only a portion have been printed, and of 
these last the versions in circulation are sometimes incom¬ 
plete. Thus the current version of the Mahanirvana lacks 
the second part, which is double the extent of the first. 
This latter part has been long supposed missing.® On the 
other hand, the first part of the Rudrayamala * is at present 


‘ Wine, meat, fish, grain, woman (maithuna), both in their literal, 
substitutional, and esoteric meanings, for the Tattva arc* of three kinds. 
See Introduction to my edition of the Mahanirvana Tantra. 

* Vide ante. 

* Japa is recitation, either external or mental, of mantrais, according 

to certain rules (viddhanena mantrochcharanam). Vratain is a part 
of naimittikam or occasional karma, such as those of the Jan mash tami, 
Shivaratri, Durgapuja, etc. * Vide ayite. 

* It exists, however, and I hope to publish it in my collection of 
Tantrik Texts. 

* Certain Tantrik Shastra^ are called Yamala« and Damaras, such 
as the Yamalas, Siddhi-Yamala, Rudra-Yaraala, Brahma-Yamala, and 
the Bhuta Damara, Deva Damara, Yaksha Damara. The writer of 
an article in vol. v of the “ Asiatic Researches,” pp. 58-67 (Calcutta, 
1798), says: “ I am informed that the Tantras collectively are noticed 
in very ancient compositions; but as they are very numerous they 
must have been composed at different periods. It may be presumed 
that the Rudrayamala is amongst the most ancient, as it is noticed 
in the Durga Mahattva, where the principal Tantras are noticed as 
‘ Kali, Mundamala, Tara, Nirvana (not the Mahanirvana), Sarvasasana, 
Bira, Lingarchana, Bhuta, Uddasana, KalikH, BhairavT, Bhairavlkalpa, 
Todala, Matribhedanaka, Maya, Biresvara, Visvasara, Samaja, Brahma- 
yamala, Rudrayamala, Sunkuyamala, Gayatrl, Kalikakala, Sarvasva, 
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not found, though fragments may exist, such as the 
Manti’abhidhana, which is reputed to belong to that part, 
and which I have published.* The Sharadatilaka, a Tantrik 
compendium which is much esteemed in Orissa, contains 
more matter than is to be found in the current printed 
versions known to me,* as is also the case with the current 
Vijakosha. Other Tantras appear to exist in defective or 
mutilated copies only. 

According to the Tantras, there arc three regions called 
Vishnukranta, Rathakranta, and Ashvakranta (sometimes 
called Gajakranta) respectively, to which different Tantras 
are assigned. According to the Sbaktiraangala Tantra, 
Vishnukranta extends from the Vindhya Mountain to 
Chattala (Chittagong), thus including Bengal; the Ratha¬ 
kranta from the same place to Mahachina, including Nepal; 
and Ashvakranta, from the same mountain to “ the great 
ocean,” apparently including the rest of India. The Maha- 
siddhasara Tantra agrees wdth this as to Vishnukranta and 
Rathakranta, but makes the Ashvakranta extend from 
the Karatoya River* (in the Dinajpur District) to Java. 
The following Tantras are assigned * to the several regions, 
though there are differences of opinion as regards particular 
Tantras. Thus, in the first list some would exclude the 
Tantrantara and include the Yogarnava. Some Tantras 
appear in more than one of these lists. 

Kularnaya, YoginI, Mahishamardini. Those are universally known, 
Oh Bbairavi, greatest of souls; and many are the Tantras uttered by 
Shambhu (Shiva).” 

* Vol. i of my Tantrik Texts. 

I have come across what appears to be a complete manuscript in 

Puri. 

‘ A very sacred river which is notable in this—that it never loses 
its sanctity. All others do so in the month of Shravan (July-August). 

* See Sadhanakalpalatika, by Nilmani Mukhopadhyaya, part ii, 
pp. 22-26: and Introduction to Vol. I. of my " Tantrik Texts.” As to 
other Tantrik works, see post. 
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The Tantras of the Vishnukranta are said to be: 
1. Siddhishvara, 2. Kalltantra, 3. Kularnava, 4. Jnanarnava, 
6. Nllatantra, 6. Phetkari, 7. Devyagama, 8. Uttara, 9. Shrl- 
krama, 10. Siddhiyazaala, 11. Matsyasukta, 12. Siddhasara, 
13. Siddhisarasvata, 14. Varahl, 16. YoginI, 16. Ganesha- 
vimarshinl, 17. Nitya-tantra, 18. Shivagama, 19. Chamunda, 

20. Mundamala, 21. Hangsa-Maheshvara, 22. Niruttara, 
23. Eulaprakashaka, 24. Devikalpa, 25. Gandharva, 26. Kriya- 
sara, 27. Nibandha, 28. Svatantra, 29. Sammohana, 30. 
Tantra-raja, 31. Lalita, 32. Radha, 33. Malini, 34. Rudra- 
yamala, 36. Brihat-Shrikrama, 36. Gavaksha, 37. Suku- 
mudini, 38. Vishuddheshvara, 39. Malini-vijaya, 40. Samaya- 
chara, 41. Bhairavl, 42. Yoginl-hridaya, 43. Bhairava, 44. 
Sanatkumara, 45. Yoni, 46. Tantrantara, 47. Navaratnesh- 
vara, 48. Eulachudamani, 49. Bhavachodamani, 50. Deva- 
prakasha, 61. Eamakhya, 62. Eamadhenu. 63. Eumari, 
64. BhOtadamara, 65. Yamala, 6(). Brabmayainala, 67. 
Vishvasara, 68. Mahukala, 59. Euloddlsha, 60. Eulamrita, 
61. Eubjika, 62. Tantracbintamani, 63. Eallvilasa, 64. 
Mayatantra. 

The following are given as Ratbakranta Tantras: 1. 
Chinmaya, 2. Matsya-sukta, 3. Mabishamarddinl, 4. Matrl- 
kodaya, 6. Hangsa Mabeshvara, 6. Meru-tantra, 4. Mahanlla, 
8. Maha-nirvana, 9. BhQtadamara, 10. Deva-daraara, 11. 
Vijachintamani, 12. Ekajata, 13. Vasudeva-rahasya, 14. 
Brihadgautamlya, 16. Varnoddhriti, 16. Cbhayanlla, 17. 
Bribadyoni, 18. Brahmajnana, 19. Garuda, 20. Vama-vilasa, 

21. Bala-vilasa, 22. Purashcharanaobandrika, 23. Purash* 
cbarana-rasollasa, 24. Pancbadash!, 26. Pichohhila, 26. 
Prapanchasara, 27. Paramesbvara, 28. Navaratnesbvara, 
29. Naradlya, 30. Nagarjuna, 31. Yogasara, 32. Dakshina- 
murti, 33. Yoga-svai’odaya, 34. Yaksbinitantra, 36. Sva- 
rodaya, 36. Jnana-bhairava, 37. Akasba-bhairava, 38. 
Rajarajeshvarl, 39. Revati, 40. Sarasa, 41. Indra-jala, 
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42. Krikalasa-dipika, 43. KangkalamalinI, 44. Kalottama, 45. 
Yakshadamara, 4(i. Sarasvati, 47. Sharada, 48. Shakti-sang- 
gama, 49. Shaktikagamasarvasva, 60. Sammohin!, 61. 
Aohara-Bara, 62. Ghinachara, 53. Shadaranaya, 64. Karala- 
bhairava, 66. Shodha, 66. Mahalakshml, 67. Kaivalya, 58. 
Kulasadbhava, 69. Siddhi-taddhari, 60. Kritisara, 61. Kala- 
bhairava, 62. Uddamareshvara, 63. Maha-kala, 64. Bhtlta- 
bhairava. 

The Tantras of Ashvakranta are given as follows: 1. 
Bhota-Shuddhi, 2. Guptadlksha, 3. Brihatsara, 4. Tattva- 
sara, 6. Varnasara, 6. Kriyasara, 7. Gupta-tantra, 8. Gupta- 
sara, 9. Brihat-todala, 10. Brihannirvana. 11. Brihatkang- 
kalinl, 12. Siddha-tantra, 13. Eala-tantra, 14. Shiva-tantra, 
16. Saratsara, 16. Gaurltantra, 17. Yoga-tantra, 18. Dharma- 
katantra, 19. Tattvaohintamani, 20. Vindutantra, 21. Maha- 
yoginl, 22. Brihad-yoginI, 23. Sbivaohchana, 24. Samvara, 
26. Shulini, 26. Mahamalini, 27. Moksha, 28. Brihanraalini, 
29. Maha-moksha, 30. Brihanmoksha, 31. Gopitantra, 32. 
Bhutalipi, 33. Ramini, 34. Mohinl, 36. Mohana, 36. 
Samirana, 37. Eamakeshara, 38. Mahavira, 39. Chuda- 
mani, 40. Gurvarchchana, 41. Gopya, 42. Tlkshna, 43. 
Mangala, 44. Eamaratna, 46. Gopalllamrita, 46. Brahmanda, 
47. China, 48. Mahaniruttara, 49. Bhuteshvara, 50. Gayatrl, 
61. Vishuddheshvara, 62. Yogarnava, 63. Bheranda, 64. 
Mantrachintamani, 66. Yantraohud&mani, 66. Vidyullata, 
67. Bhuvaneshvarl, 68. Lllavatl, 69. Brihachohina, 60. 
Euranja, 61. Jayaradhamadhava, 62. Ujjasaka, 63. DhOma- 
vatl, 64. Shiva. 

Particular Tantras have been from time to time printed, 
such as the well-known Mahanirvana, the YoginI, Eali 
Tantras, and others. The chief collection, however, is 
that of Babu Rasik Mohun Ghatterjee, who has pub¬ 
lished at Calcutta the following Tantras or Tantrik works 
in Bengali character: Mundamala, Shaktakramana, Maya, 
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Bhatashuddhi, Kaulikarchanadipika, Eubjika, Vishva* 
Sara, Purascbaranarasollasa, Shaktanandatai'anginI, Nila, 
To^ala, Gandharva, Rudi-ayamala, Giiptasadhana, Gayatri, 
Fetkarini, Niruttara, Mahachinacharakrama, Nirvana- 
kramadlpika, Mantrakosha, Yogini, Kularnava, Kama- 
khya, Eankalamalini, Matrikabheda, Kaniadhenu, Maha- 
nirvana (first part), Sanatkumara, Sharadatilaka, Tripura- 
sarasamuchaya, Uddamareshvara, Kaulavali, Mantra- 
mahodadbi, Vrihannila, Tararahasyam, Radha, Shyama* 
rahasya. 

A few of these and ’others have been printed at Calcutta 
in Devanagrl and edited by Pandit Jivananda Vidyasagara 
—namelj', Kularnava, Tararahasya, Tripurasarasamuch- 
chaya, Mahanirvana, Yogini, Rudrayamala (Uttarabhaga), 
Shyamarahasya, Tantras ; the Sharadatilaka, Pranatoshini* 
Man tram ahodadhi; also a collection of small works on magic 
(Indrajala) entitled Indrajalavidyasangraha. 

Considerable portions of some of the Puranas are ap¬ 
propriated (as Professor Hayman Wilson pointed out as 
regards the Agni Purana) to instructions for the perform¬ 
ance of religious ceremonies which belong to the Tantrik 
ritual and are translated from the principal authorities 
of that system. In fact, a large number of Puranas and 
Upapuranas contain Tantrik forms of worship, and are on 
that account and in accordance with the general view of 
the comparative modernity of the Tantras rejected as 
“ genuine ” Puranas, though accepted and relied on as such 
by the Tantrik pandits. The reader is referred to the 
introduction of Professor H. H. Wilson’s Vishnu Purina. 
Reference may be here made to the Ealika, Brahmanda, 
Garuda, Agni, Shrlmadbhagavata, Devl-bhagavata, and other 
Puranas. In the twelfth chapter of the Eurma Purana, on 
the other hand, it is said : “ The Bhairava, Varna, Arhata, 
and Yamala Shastras are intended for delusion.” 
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In addition to the Tantras, there are Tantrik com¬ 
pendia, commentaries and dictionaries, such as the Tantra- 
sara, Pranatoshini, Pranakrishnashabdambuddhi, Tantra- 
bhidhana, or Mantrakosha, and others. Krishnananda’s 
Tantrasara is one of those now best known. But before 
his time there were, as already stated, other compilers, 
such as Raghavananda, Raghavabhatta, Virtipaksha, and 
Govindabhatta; and such works as the Ramarehanachan- 
drika, Mantramuktavali, Bhuvaneshvarlparijata, Sharada- 
tilakam, Tripurasarasamucbchaya, Svachchandasangraha 
Sarasamuchohaya, Somabhujangavall, and Mantratantra- 
prakasha. 

Controversy has also divided the Agamas into “ good ” 
Agamas (Sadagama) and “ bad ” Agamas (Asadagama). 
Brahmananda Giri, the author of the celebrated Shakta- 
nandatarangini (Wave of delight for Shaktas), says:' 
“ Sadagama eva agamashabdasya mukhyatvat ” (“ Sada¬ 
gama alone is Agama (Tantra) according to the primary 
meaning of the word Agama ”). Shiva condemns, in the 
Agama Sanghita,’' the Asadagama, saying: “ Oh! Deveshi 
men in the Kali age are generally of a rajasik and tamasik^ 
disposition, and being addicted to forbidden ways deceive 
many others. Oh ! Sureshvarl—those who in disregard of 
their varnashramadharmma ^ offer to us flesh, blood, and 
wine—become bhutas, pretas, pishachas, and brahmaraksha- 
sa&‘.”'' It is denied that this passage is any proof that 

' Chap. ii. * Cited in ShOkt&nandatarangim. chap. ii. 

' That is, of a sensual and ignorant disposition. 

* The law governing caste; and the stages of life, student, house¬ 
holder, etc., called Ashramas. The term as a general one includes the 
ttchftra of the Sfidhaka. 

* That is, unclean, malignant, and demoniac spirits : 

Kalau prayena deveshi rfijasastamasitstatha, 

Nishiddh&charanAih santo mohayantyaparftn bah an, 

Avabhyang pisbitang raktang suranchaiva sureshvari, 
Varnasbramochitang dharmmamavicharyyarpayanti ye, 
Bhutapretapishaobaste bhavanti brahmarakshasah. 
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the Tantra presoribing the Panohatattva Sadhana with 
wine and bo forth is an Asadagama. That these verses 
do not, in the opinion of the author of the Shakta- 
nandataranginl, amount to condemnation of this sadhana 
is said to be shown by the following passage in the 
same work in which the previous verses appear. “ He 
who sees wine, fish, meat, woman, should salute the 
Bhairavl Devi and say: Ong! salutation to the beloved of 
Shiva, the remover of all obstacles. Salutation to Thee, 
the giver of all boons, adorned with a garland of severed 
heads stained with streams of blood. Thee I salute for the 
destruction of all obstacles and the wellbeing of Kulachara.”* 
The meaning of these two passages is therefore said to be 
that wine, flesh, and so forth, are prohibited in those oases 
where their use is forbidden by the Achara of the particular 
worshipper, as in the case of the Pashu. This form of 
worship is not to be followed indiscriminately and without 
reference to the rules which properly govern it. For in 
that case instead of being a help to the sadhaka, it leads 
him along the downward path. The Asadagama, in short, 
is said to be that Agama which prescribes forbidden acts, 
that is, acts forbidden by the achara of a particular wor¬ 
shipper ; not all such rites, but the false rites followed by 
the bad. Where true worship is the aim there is sa<, where 
it is not there is amt. 

4k * ^ % 

It may be asked, What is the general characteristic of 
the Tantra as compared with other Shastras 9 In the first 
place the Shastra contains provisions which are applicable 
for all without distinction of race, caste, or sex. The 
Shastra affords to all, with freedom from Vaidik exclu¬ 
siveness, the practical method (more extensive than mere 


Chap. XV. 
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ritual in its ordinary English sense) which qualifies the 
Sfirdhaka for the reception of the higher doctrine of the 
path of knowledge (jnana marga). The Shudra and woman 
are not, as in the case of Vaidikachara, under any ban. 
As the Gautamlya Tantra says' people of all castes, and 
whether men or women, may receive its mantras “ Sarva- 
varnadhikfirashcha narinam yogyameva cha.” In the Chakra 
there is no caste at all, even the lowest Chandala* being 
deemed, whilst therein, higher than Brahmanas. The 
Mahanirvana Tantra says :* “ That low Eaula who refuses 
to initiate a Chandala or a Yavana* into the Eaula dharma, 
considering them to be inferior, or a woman, out of dis¬ 
respect for her, goes the downward way. All two-footed 
beings in this world, from the vipra® to the inferior castes, 
are competent for kulachara.” 

In the next place, as regards the subject matter in 
respect of which liberty is so given, it is necessary to un¬ 
derstand the distinction which Hindus draw in religious 
matters between knowledge (jnana) in the sense of actual 
experience, as distinguished from mere mental theorizing, 
and action (kriya). The answer, then, is that the Tantra 
is above all a practical scripture primarily concerned with 
action and ritual, which the undisceming may think 
in any ease, been prescribed to an excessive extreme. It 
is so concerned because, though action cannot alone and 
directly secure liberating knowledge, the attainment of the 
latter must necessarily be preceded by right action. For 


' Chap. i. ' One of the lowest and most nnclean castes. 

* Chap, xiv, verses 187,184. 

* Here generally used for non-Hindu, a term specially applied to 

the Greeks or Bactrians. There is nothing, therefore, to prevent a 
non-Hindu from being initiated in Eaula dharma, provided thn.t. be 
be fit for such initiation. Initiation, however, in such case would 
ordinarily be given by an avadbflta. * Brftbmana. 
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how otherwise can such spiritual knowledge be gained ? 
In order to secure the development of the Jiva’s body, 
certain physical exercises are necessary. Similarly both 
these and other mental and spiritual exercises are required 
if liberating knowledge (brahmajnana) is to be attained. 
Such exercises are generically termed “ S3.dhana,” and in¬ 
clude both worship (puja) and all its ritual. 

Sadhana has historically varied with race and creed. 
The Hindu has his own in the Tantra which is called the 
Sadhana Shastra. The provision of such a definite training 
is the strength to a greater or less degree of all ancient 
orthodoxies, just as its absence may prove to be the rock 
on which the more modern forms of religion may split. 
Doubtless to the newer “ Protestant ” spirit, whether 
issuing from Europe, Arabia, or elsewhere, all ritual is 
liable to be regarded as “ mummery,” except possibly the 
particular and perhaps jejune variety which it calls its 
own. For even the most desiccated “ Protestantism ” has 
not been able altogether to dispense with it. There is room 
for this spirit as for others, or it would not be there. Like, 
however, everything else, it may go beyond the purposes 
which are claimed to justify its origin. 

Etymologists have derived the word “ ceremony ” from 
“ cor ” and “ monere.” The derivation, though inaccurate, 
explains well the purpose of the thing itself. The sacred 
rites which are the expressions of innermost feeling pro¬ 
claim the religious truths which have inspired them and 
excite devotion, rendering man more sensible of the Divine 
Presence. So, as the Council of Trent declared, “the 
Catholic Church, rich with the experience of ages and 
clothed with their splendour, has introduced mystic benedic¬ 
tion (mantra), incense (dupa), water (achamana, padya, etc.), 
lights (dipa), bells (ghanta), flowers (pushpa),* vestments, 
‘ Portions of the Shodasha Upachilra of ^iDdn worship. 
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and all the magnificence of its ceremonies in order to 
excite the spirit of religion to the contemplation of the 
profound mysteries which they reveal. As are its faithful, 
the Church is composed of both body (deha) and soul 
(atmS.). It therefore renders to the Lord (Ishvara) a double 
worship, exterior (vahyapUja) and interior (manasapuja), the 
latter being the prayer (vandana) of the faithful, the breviary 
of its priest, and the voice of Him ever interceding in our 
favour, and the former the outward motions of the liturgy.” 
The human need for ceremonial in the sense of the neces¬ 
sity which man feels of an exterior manifestation which 
shall both stimulate and translate his inner feelings, is 
such that no religion of the past has been without its rites 
and ceremonies, and even the shallowest of epochs, whilst 
affecting a superiority to them, have yet preserved these 
ceremonies in its civil life. 

The necessity which is thus admitted exists with 
greater urgency in the spiritual sphere. It is idle to suppose 
that all or any may, through Vedantik talk or by the mere 
closing of the eyes in pious pose idealize the Nirguna 
Brahman. The great teaching of the Vedanta by itself and 
without accompanying Sadhana, can achieve nothing of 
real worth. Its study may produce a Pandit. But to 
the Sadhaka the disputations of Pandits, whether philo¬ 
sophical or scientific, is like “ the cawing of crows.” There 
is both reason and humour in the Hindu saying that a 
logician will be reborn a jackass. It is Sadhana which 
alone in any system, whether Hindu or otherwise, is really 
fruitful. The Tantra claims to be practical and to be a 
pratyaksha Shastra in that it affords the direct proof of 
experience. It is therefore one of its common sayings that, 
“ Whereas other Shastras are concerned wuth speculation 
only, the art of medicine and Tantra are practical, self- 
evident, and prove themselves at every step.” 
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The Tantra farther claims not only to be practical 
and to contain provisions available for all without dis* 
tinction of caste or sex, but also to be fundamentally 
rational. Nowhere else, in fact, than in the Hindu 
Shastras do we find greater stress laid on the necessity 
of thought and reasoning. For in India it is said want 
of reasoning involves loss of dharma. “ There is no sage 
who has not an opinion of his own .”' The virtue of its 
general method is not merely thaumaturgic,* but is inherent 
in the mental states induced by dhyd.na and other physical 
and mental processes, and the excitation of the exterior 
rituals; an inherence chiefly explained by the fact that as 
at base all existence is of the nature of mind, the trans¬ 
formation of mind is the transformation of existence itself. 
Thus the sacramental energy of the Mantra, even when 
the Guru (who is himself the manifestation on the terrestrial 
plane of Adinatha MahS>kala)' has vivified it with con¬ 
sciousness (chaitanya), depends in part for its efQcacy on 
the competence (adhikara) of him who receives it. 

Profoundly based on truth, however, as all ritual is, 
the Tantra yet recognizes that there is a stage in spiritual 
progress in which it becomes not merely unnecessary, but 
an obstacle to further advance. If sadhana be, as it is, 
but a means to an end (brahmajng>na, or the realization 
in personal experience of the Brahman), with the attain¬ 
ment of such end, and to the extent that approach is made 
to it, it becomes superfluous. As the Mahanirvana says: 
“ To him who has faith in the root, of what use are the 
branches and leaves?” This stage is, however, both a 
high and infrequent one, which the great majority (not¬ 
withstanding the fancies of some of the “ emancipated ” 

' Nasau muniryasya niatang na bhinnam, as the Mab&bbA,rata 

says. 

* See as to this De la Valine Poossin, op. eit. 


' YoginI Taotra. 
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in this matter) have by no means reached. As the Mah&- 
nirvana Tantra says, Brahmasadhana is the highest state 
of mind; dhyanabhava is the middling state, and japa 
comes next. External worship is the lowest of all. Yoga 
is the process whereby union of the Atma and Paramatma 
is achieved. Puja (worship) is the union of worshipper 
and worshipped. But for him who realizes that all things 
are Brahman, there is neither yoga nor pfija. For him 
there is neither sin nor virtue, heaven, or future birth. 
There is none to meditate on nor one to meditate.’ 

In the opening chapt er of the Kularnava Tantra it is 
said that “ there are fools who, pleased with the mere name 
of the Karmakanda, deceive themselves with a multitude 
of rites. It is not by eating one meal a day that know¬ 
ledge of the transcendent is attained.” “ If the ant-hill 
be struck, is the serpent thereby killed ” “ If the mere 
rubbing of the body with mud and ashes gains liberation, 
then the village dogs who roll therein have attained it.” 
Ritual is necessary, but it must be accompanied both by 
sincerity and increasing knowledge, which leads to tattva- 
jnilna, the sole cause of liberation. It is not to be had 
by talk and self-conceit. Those who read the Scriptures 
and know not the truth, but pass their time in disputation, 
are like “ the ladle which, lying in syrup, knows not the 
taste of it.” Mere talk leads to nothing. “ One may dis¬ 
cuss as to what is knowledge and what is knowable, for 
a thousand years.” “ Life is short. Many are the Vedas, 
many are the Shastras, infinite are the obstacles; therefore 
is it necessary that the essence be mastered, as the gander 
sips from the water the milk which has been mixed with 
it.” Ritual schemes exist to meet the requirements of 
all grades of competency; and their accomplishment with 

' Ullasa xiv, verses li2, 124. Bee post, 

7 
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sincerity and intelligence effects their purpose. But of 
the perfected (siddha) Tantrika Eaula, who has passed 
through all preliminary acharas, it is said: “ The wise man 
who through study of the Scriptures has realized the Truth 
discards them all as he who gathers paddy throws away 
the husk and straw'.” Jnana derived from the Agamas leads 
to the Shabdabrahman. That which issues from viveka 
(discrimination) is the Parabrahman, There is no reali* 
zation (tattvajnana) with attachment to Vaidik and Agamic- 
rites, however much these may be necessary as the 
preliminary means to its attainment. 

# # # # 

If the injunctions of the Shastra are to be rendered 
intelligible, certain general principles must first be under¬ 
stood. This is the necessary preliminarj' to the presenta¬ 
tion of the ritual facts. For in these principles lie their 
ultimate significance. The author, in his preface, very truly 
says : “ I feel it keenly myself how useless it is to follow’ a 
religious practice without understanding it.” 

For those to whom the Indian way of thinking, expres¬ 
sion, imagery, allusions, and metaphor are unfamiliar, it is 
not always easy to follow at a first reading the author’s 
discursive argument. A summary of that argument in a 
Western and more ordered form would therefore be useful. 
The conclusion of our enquiry however, appears to be the 
fitting time for such a summaiy, even were there space 
available for it in this volume. The author’s preface, indi¬ 
cates the main lines on which he proceeds, which I here 
shortly state and amplifj’. 

The previous portion of this Introduction states the 
circumstances under which Indian Shastra was at one time 
neglected where it was not misunderstood or condemned. 
Scepticism, unbelief, and then (according to orthodox views) 
heresy, passing under the name of “ reform,” had prevailed, 
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The author, in the beginning of his Preface, rejoices to note 
a revival of true religion, but as an adherent of Tantra is 
grieved to observe that this Shastra had not, when he wrote, 
received its due share of attention. This was the more 
nocessarj' in that it is the source of all Sadhana (practice) 
and of ail Mantras and Yantras. Brahma-knowledge cannot 
be attained without self-purification, and for this the Tantra 
provides the only means in the Kaliyuga. 

Doubtless there are (he writes) to be found nowadays 
some superior Vedantic persons ’ who are wont at all times 
to say that the portion of the Shastras which relates to 
worship and ritual practice (Karmakanda) is only for those 
who are devoid of knowledge. This is so; but the impli¬ 
cation that they have escaped this class has often but little 
foundation. They are doers of action (Karma), and as much 
affected by it as are others. The knowledge of which the 
Shastra speaks is not the metaphysical faculty (with its 
acquisitions) of the mind on the ordinary plane of jagrat 
consciousness, but is that spiritual experience the existence 
of which constitutes the fourth stage of turiya consciousness 
attained by successful yoga. Notwithstanding—and, in 
fact, because of—their philosophical disquisitions, such per¬ 
sons still belong to the dualistic world, and there is nothing 
to be ashamed of in that. We cannot blow it away with 
our breath, and why should we trouble to do so if it is 
alleged to be a mere nothing. It would seem as if modern 
Monism had, through dread of the dualistic world shrunk 
all its limbs, and was trying to find a place wherein to hide 
its head in an unhappily existing universe.* Monism (advaita- 
va^a) is doubtless true; but so also, necessarily, is the 
world of duality for that state of consciousness whence, 
indeed, it comes. In its own way, this world is as real as 


* See po$t. 
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the Brahman whose Ilia* it is. What else is the world 
play of the Brahman but that show of duality which sur¬ 
rounds us? 

Worship, by its definition, involves the dualistic idea, 
and is itself necessary for every dualist, since it is, whether in 
its ordinary sense, or in that in which it is conceived as all 
action dedicated to and informed by spiritual purpose and 
intention,* the true and only expression of the Atma to Itself 
on this plane. It is an essential verity that the Self alone 
knows the Self. But how may complete self-recognition be at¬ 
tained except the preliminary stages of Sildhana and worship 
have been passed? If the elect attain success along the path 
of knowledge (jnana mfirga), it is becatise, through action 
and devotion in this and previous births, they have become 
competent for that path. What the persons to whom the 
author refers really mean is that such Karma as consists 
in worship and so forth must be abandoned, but that which 
is required for the service of wife and children may be 
retained by the possessors of Brahma knowledge. It is, 
however, only those who have truly acquired siddhi who 
are thereby released from the obligation of observing these 
rules of the Karmakanda, which help to produce it.* The 
Tantra does not, therefore, at the outset ignore this visible, 
palpable world. We must acknowledge and rightly tread 
this earth before the consciousness of the embodied Atmu 


* “ Play.” When understood, a very profound Indian concept, pro¬ 
ceeding on the ground that no other reason can be assigned for the 
world appearance than that which is inherent in the nature of the 
Brahman itself. Sec post. 

* See the fine Mantra in Mahanirvana Tantra. Ch. vi, vv. 178-181. 

* The results of sincere worship are patent. If, however, the cause 
of this bo sought, it will be found to lie in the psychological truth that 
such a worshipper grows akin to that which ho worships—a truth 
which is expressed in the Indian notion of the blissful abodes, samTpya, 
salokya, and others. The Devata becomes not only the content of. 
but the consciousness itself, of the S&dhaka. 
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can be transformed into that other state of consciousness 
which reveals—for it is in fact—the unconditioned Atma 
Itself. But haste to know the Beyond should not blind us 
to that which is its present manifestation, constituting both 
the spacious field and material for Sadhana. He alone 
realizes the sweetness of the Divine Play “ who has plunged 
into non-dualistic truth after having churned the dualistic 
world,” which is Its expression to us. 

The Brahman is leached through Its universe-aspect. 
The world does not inter\'ene, as though it were an obstacle 
hard to surmount between man and God, and set to frighten 
us. It is the wealth of the Shakti of Vishveshvan,* whom 
it reveals. The Tantra, therefore, takes into its arms, as if 
they were its two children, both Dualism and Monism, 
affording by its Sadhana and the spiritual knowledge 
generated thereby the means whereby their antinomies are 
resolved. It does not entertain the conceit that metaphysics, 
and still less science, however useful in their own sphere 
they may be to the full development of conditioned con¬ 
sciousness, can effect anything beyond it. Being but 
workings of the jagrat mind, they can never of themselves 
transcend the limits of those conditions which constitute 
it. The ultimate questions which that mind raises never 
receive an answer which it can verify whilst it remains in 
its conditioned state. The end of all Sadhana is the 
establishment of that fourth or higher state of conscious¬ 
ness, the existence of which is itself the answer to a question 
which is no longer put. The Tantra harmonizes Vedantik 
Monism and Dualism. Its purpose is to give liberation to 
the jiva by a method through which monistic truth is 
reached through the dualistic world. It immerses its 
sadhakas in the current of divine bliss by changing duality 


‘ The Devi as Mistress of the Universe. 
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into unity, and then evolving from the latter a dualistic 
play, thus proclaiming the wonderful glory of the Spouse of 
Paramashiva in the love-embrace of Matter (jada) and Spirit 
(chaitanya). Those who have realized this, move and yet 
remain unsoiled in the mud of worldly actions the mere 
touch of which is to others the cause of their perdition. 
Though resting and rocking upon the waves of the sangsara, 
they are not of it, but detached, and as it were the petals 
of some wind-rocked lotus. Shiva has therefore said : “ In 
the world some desire non-dualistic, others dualistic, know¬ 
ledge, but those who have known My truth have passed 
beyond Dualism and Non-Dualism.” 

Sadhana, which is of three kinds—physical, verbal, and 
mental—must be accomplished by the body, senses, and 
intellect, according to present conditions of country, time, 
and person. These, however, are all now bad. India, 
which has for centuries eaten the bread of servitude to 
strangers, is to-day filled with persons born of parents of 
different castes, foreigners, defiled people, and adherents of 
other religious faiths. Bad and filthy habits and prac¬ 
tices, oppression, license, and prostitution prevail. In 
the impure body, lust, anger, greed, pride, delusion, and 
envy, contend as upon a battle-field. Restless are the 
senses, and doubting the heart. The circumstances of the 
times render the carrying out of the Vaidik rites and discip¬ 
lines impossible. That Aryan life no longer exists in 
which every event, from the conception in the womb to the 
cremation of the body, was accompanied by Vaidik Mantra. 
A heavenly body which, through the control of the passions, 
has become a suitable vehicle for the development of 
Brahma knowledge according to Vaidik rules, is nowadays 
impossible of achievement. Foreseeing this, Shiva revealed 
the path of Tantra, the SMhana of which is framed to meet 
the needs and circumstances of the Ealiyuga, and the 
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varying temperaments and prolioienoy of those who live in 
it. If there be any doubt of its efficiency, actual practice 
will verify the reality of its claims. 

It is not nece8sai*y that faith should precede Sadhana. 
This if sincerely performed, will produce faith by the effects 
it achieves in the mind of the Sadhaka. If the knowledge 
of the Brahman already exists, there is no use of Sadhana. 
It is in fact, the very want of such knowledge which renders 
all prayer and practice necessai'y. Further, whether one 
believes in it or not, medicine has the power to cure disease. 
It does not wait upon the intellectual recognition of that 
fact. In the same way Siddhi (success), the visible (prat- 
yaksha) fruit of the Shastra, is the result of its inherent 
potency. Who knows what will happen in the next birth ? 
That is the best of all philosophies which bears actual 
and visible fruit in this world. For reasons which the 
author explains the provisions of this Shastra act with 
speed and efficiency, so that fruit ripens on the Tantriks 
tree before even blossoms appear on the Vaidiks tree. 
Owing, however, to the neglect of these practical principles, 
no useful results were being obtained from the renewal of 
the religious spirit beyond mere barren, pious velleities. 

The spiritual ambitious of some were far too presump¬ 
tuous. Instead of attending to daily duty and worship, 
they were giving quite an incompetent attention to such 
extremely subtle and advanced subjects as Nirvikalpa 
Samadhi, Videhakaivalya,* and the like matters, which 
are in no way the concern of the vast bulk of men, who 
are making good progress, according to their state, if they 
worship God, and do not hate or cheat their neighbours. 
Others of greater spiritual competence, through neglect 

' That iR, the higest form of ecstasy: liberation from the gross 
body, etc. The author’s remarks are not without application to such 
Westerns as are prematurely attempting Yoga. 
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or ignorance of the practical directions of the Tantra, 
which alone reveals the path, had lost their way. After 
pointing out that it is idle to suppose that knowledge 
of the truth can be acquired by simply reading the Yoga 
Vashishtha or Gita in the gloom and under the sway of 
the Kali age, the author, in an interesting passage, states 
that he has known many a spiritually disposed man who, 
under the influence of such a day-dream, “ has ended in 
becoming neither a believer nor an unbeliever, but a queer 
being, half man, half lion." “ By constant meditation on a 

misty nothiny his mind and heart become such a vacuity 
that there is neither faith, reverence, devotion, nor love 
in them, but merely a bewilderment, with the inward 
lament, ‘ Alas! I am lost.’ ” He continues “ In many places 
we have found such persons coming secretly to ask, 
‘ What means are there left to us ? ’ But their only difticulty 
is this—they want to know’ whether it is not possible for 
them to become Tantrik or Pauranik worshippers in secret 
whilst keeping up the show of the possession of Brahma 
knowledge, and without having publicly to wear the sacred 
crown lock, or thread, or to paint their body with the 
sacred marks.” “ Is it not deplorable,” he asks, “ that a man 
should be in this condition, repenting at last in this fashion, 
at the close of his life, after having gone through all its use¬ 
less troubles ? ” Doubts concerning the Tantra, the Sadhana 
Shastra, arise from ignorance of its true character. Here is 
to be found the reason why recourse has not been had to it. 
Common people had, no doubt, much talked about the 
Shastra, and quarrelled over it. Some “ illiterate traders, 
crafty discoverers of magic, and thoughtless and starving 
interpreters of the Shastra,” had busied themselves with 
it. “ But want of faith in the Shastra is becoming deeply 
rooted in people’s minds by the troubles into which they 
fall through failure to realize the truth, and by the 
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e.cposition to vnl/fur (jaxc of things u proper understanding of 
which can he acqaired from Gurus only. " * “ It is diOicult, ” 

lie says, “ to jfuess how many hundreds of simple-minded 
Sfidhus have been, and are being, deceived by the dangerous 
temptations held up before them by these people.’’ Want 
of undci'standing of the Shfistra, togethci' with actual abuses 
of its injunctions by some of its adherents, have led to the 
insults now levelled at it. Discussion and agitation and 
insult have, he says, to such an extent and with such con¬ 
stancy persecuted and wounded the community of Sadhakav 
that no one who is a son with a body of flesh and blood and 
strength can bear to see the sacred names of the Mother 
and Fathei- of the universe slandered and abused in such 
manner. ’ “Whose heart,’’ he writes, “ is not pained to see 
the axe of bitter abuse laid at the root of siddhi and 
sadhana ? The object of our effort is to remove this great 
pain in the heart of the community of Sadhaka.v. We hope 
that the sous of the Aryyan race will not hesitate to uphold 
the blissful standard of triumph in the assuring name of 
Her who destroys all Asuras.”* From the Tantra alone, 
must be learnt its principles, the exposition of which he 
lays as his dakshina (offering) at the Lotus Feet of Dakshina 
(the gracious Devi). 

Akthur Avalon 


‘ See liost. One of tbo Causes of this degeneracy is referi’ed to by 
the author later. 

* The deraoniiic enemies of the Devas and of Dharma. Here also 
the earthly representatives of the Asura spirit, who oppose religion. 
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PART I 



INVOCATION ’ 

OBEISANCE TO THE ALL-GOOD MOTHER WHO IS THE 
SUPREME DEVATA 

1 

O All-(iooi) Mother ! 

I bow to Thee Who, sweet in the joyous play of the 
music of the flute, art the beloved of Radhika ;* 

Who appeareth as a sun illumining the three worlds 
w’ith Thy effulgent rays;" 

Who destroycth the body of Kama in the right half of 
Thine owm eternal Self;' 

Who art in joyous play Heramba' the son, resting on 
the lap of Thine own Self as Ambikti the Mother; 

Who art the field of play for the desires of Mahakala: 

and 

Who giveth birth to the three worlds. 


' Mangaluchai’nnn. 

The beloved Prakriti o! Krishna in Goloka. “ Ho who is the 
First Male, the imperishable One, Hari, on Him you have fixed your 
affection. Him whom all extol a.s the invisible, the unseen, the im¬ 
penetrable, you regard as your husband ” (Prem Sagar). Here the 
DevT is saluted in Her incarnation as Krishna, the adored of the women 
of Vraja. Tantra says that in the Kali age, Krishna and KtUi, Goptila 
and Kalikfi, are awake (jagrata)—that is, effective. 

See Lalila Sahasranuma, verse 8. 

‘ Man and wife form one body, of which the right half is the male, 
yhiva destroyed KAraa, the Deva of Desire, with fire Hashed from his 
eye. when the latter sought to distract him from his great Toga. 

’ The elephant-headed Ganesha, son of $hiva and ParvatT. 
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2 

May. the Kaivalya fruit of Kulatattva' grow in the 
grove of my heart on that blossoming and verdant Creeper * 
who, crowned by the beauty of the crescent moon, and more 
beautiful than the rain-clouds, and more playful than the 
wife of the rain-cloud,’ rests on the soft, floweiy bed of the 
breast of Mahakala,' intoxicated with the sweetness of 
supreme bliss. 

3 

O my heart, seek the shelter of that blue cloud-like 
Lady Who saith “ Fear not,” Whose restless curling hair 
makes lines of refulgent beauty. Whose graceful form is 
clothed with space,* Who charms the great Bhairava* with 
the soft and sweet delights of Her eyes, playful like two 
large bees.® 

4 

I bow at the lotus feet of the Supreme Deviat those 
feet which give joy to the heart of Him Who is ever joyful,® 
whose form is the mantra® in the mahayantra,* and Whose 
embodiment is the Tantra. 

' The liberation which is the fruit of Tfintrik Kulasodhana. 

* LatS.; a term for woman, who is thus thought of, embracing and 
dependent on man, as the creeper (lata) clings to a tree. Thus, in the 
Yogavftshistha, Gauri, the wife of yhiva, is described “ embracing him 
as the M&dhavT creeper clasps the young Amra tree, with her bosom 
like a cluster of blossom ” (Nirvftna Prakarana, chap, xviii.) 

® That is, the lightning. * .Shiva. 

That is, who is naked as both KalT and f^hiva are represented to be. 

So the Yogavashistba speaks of the eyes of Gauri ” as resembling 
the clusters of black bees fluttering in the summer sky” (Nirvana 
Prakarana, chap, xviii.) 

’ “ Goddess " or God in Its mother aspect as creatrix, nourisher,and 
ruler of the worlds. 

" $hiva. Her spouse; as are also His worshippers. The Tantrik 
Gurus' names end with Ananda (joyful). 

” See Introduction. Devi is Sarvaj'antrutmika (Lalita, verses 68 
and 56). 

Tattva. And so the Lalita (verse 58) addresses the Devi as 
SarvatantrarQpa. 
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5 

Mother, in Thy two aspects of Shakti * and Shakta,' 
Thou art the source of both Agama and Nigama Shastras." 
What Thou hast said as Parvat!'* is Nigama, and what 
Thou hast said as Shiva is Agama. Thou alone, in Thy 
two aspects of Shakti and Shakta, art the nurse and nour- 
isher of both Agama and Nigama. Thou alone, in Thy two 
forms as Sadhika and Sadhaka,’ holdeth in Thy bosom the 
Tantra Shastra, with its teachings concerning Shivatattva 
and Shaktitattva.*^ Again, it is Thou Who, in Thy aspects of 
Shakti and Shakta, art the shelter and guardian of both 
Nigama and Agama. Whatever modes of Sadhana' have been 
prescribed in the Tantra Shastra are hidden in Thy bosom 
in Thy two aspects of Shiva and Shakti. It was for this 
I said, O Mother, that it is Thou Who giveth birth to, 
nourisheth, and guardeth Nigama and Agama in this world. 
But to destroy them, that even Thou canst not do. For 
the Tantra Shastra all full of mantra is but another form 
of Thyself. Were the Tantra destroyed. Thou also would 
be destroyed. Though Thou Art the destroyer of the 
universe. Thy power of destruction avails not against 
Tantra. So I say, O Mother, that the Nigama and Agama 
which are in Thee will never be destroyed! But destroy 
for once, O Mother, the Nigama and Agama which are in 


' Power. 

• That is rthaktiman, or ouc who possesses power. He in whom 
She as Shakti inheres, though in reality both are one. 

^ Sec Introduction. 

* Spouse of Shiva. 

■' That is, male and female practisers of Sudhana, and worshippers 
(see Introduction). 

® That is, the principles relating to the Shiva and Shakti aspects of 
the one Brahman. The Devi is in the form of ^hiva (Shivamflrtih), 
for, as Shruti says: “ There is one Rudra hidden in all things. He is 
with Maya, He is Devi Herself, and not separate from Her,” 

' See Introduction. 



112 PRINCIPLES OP TANTRA 

me. Make cease my repeated coming in and going out 
of this world as Shakti, as Shakta, as Prakriti, as Purusha.^ 

(Or it may be explained in another way). * O Mother, 
Thou alone, as Shakti and Shilkta (as Prakriti and Purusha), 
art the creator of the Nigaina and Againa ’ of Jlva.'* It is 
by Thy law that -Jiva,' through the union of Prakriti and 
Purusha, takes biith. It is Thou who, in Thy two aspects 
of Shakti and Shakta (mother and father),’ nourisheth 
and protecteth JTva. Thou alone, O Mother, in Thy twin 
aspects of Shakti and »Shakta, whereby Thou creatcth, and 
sustaineth and guardeth the outgoing and incoming of the 
world, art the cause of the outgoing, sheltering, incoming, 
birth, sustenance, and preservation of Jiva. 

By Thy Mercy, bring about the dissolution” of my 
world' in these twin aspects of Thyself as Shakti and Shakta, 

O Thou Who art Shakti-Shiva in Thy universal Pra- 
kriti-Purusha form," grant me wisdom so that the beauty 
of the world-enchanting Mother may fill my eyes, my mind, 
my heart, and the whole of ray world.' 

Appear, O Mother, in Thy eternal form illumining the 
ten quarters. 

* There a play on llie wordi^ Nigaina and Agania, as meaning not 
only forms of the Tantra but also tlie eorning in and going out, the 
birth and doaili and rebirth, of the human Jiva, wlio is lh(‘ nmnifestn- 
lion on the earthly plane of Prakriti and Puriishii. 

" That is, the Author says that this Sanskrit ‘ shloka ” may lioar 
(and probably was written to bear) another interpretation. 

" Birth and death. 

^ The embodied spirit, which is the Supreme Spirit, viewed under 
the apparently limiting conditions known as “ upridhi.s.” 

’ The mother is always placed fir.st, not “ father and mother,” as 
in English. 

Pralaya, or the dissolution of the world, which complotey tlie 
return rnovomont to its cause. 

' That is, the w orld as it appears to the Author. For to each per¬ 
son the world is his own creation ; it is only imagined. 

• See as to Prakriti and Purusha (Introduction). 
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With the collyriurn paint * of wisdom grant glorious 
vision to the eyes of Thy son blind since birth. 

Grant to me that wheresoever I may turn them, 
whether on earth, the waters, or on space. Thy beaute¬ 
ous form may make me forgetful of the appearance of 
the world. 


Invocation * 

Mother! in this world, all, before setting themselves to 
ought, make invocations of varying kinds. 

But what invocation shall I make ? 

I know of none but that to the feet of the all-good 
Goddess. 

All that I am about to write in the Tantratattva is already 
known to Thee who knoweth the hearts of men. 

Yantra,* Mantra,’ and Tantra are not distinct from Thee. 

But I, though in reality inseparate, wish to remain separate.^ 

As Thou in thy substance art Brahman,’ as Thou existeth 
in the form of the universe,'’ so art Thou full of play 
and dancing.^ 


' Anjana, which is used to clear the vision. 

' Mangalftcharana—in Bengali: the preceding invocation being in 
Sanskrit, with Bengali translation and commentary. 

’ See Introduction. 

' By the will to separate life, which while itself a manifestation of 
the Devi, is overcome by Her as Mah&vidya : and because thus only can 
he enjoy Her. 

' Brahmamayl. In the Eurma PurS,pa Sbiva says: " The supreme 
Shakti is in me, and is Brahman Itself. This May& is dear to me, by 
which this world is bewildered." Hence the Devi in the Lalita is called 
“ Sarvamohini ” (all bewildering). 

* Vishvamayl. 

' Nrityamayl and Lll&mayl. The world is the movement and play 
of the Supreme, as the.Sutra says: Lokavattulllft kaivalyam. 
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As Thou art all full of joy, will, consciousness and matter,* 

So, 0 Mother, I wish Thee to fill my mind, my eyes, my 
heart, with love. 

Thou, too, art the power whereby it is in me to take 
Thy name. 

It is Thine own song which Thou wilt hear. 

In the love of Thyself Thou wilt dance. 

What invocation then can I make ? 

The food w’hich I shall give Thee is already Thine. Of it 
ray portion will be the sacred remnants only. 

Thou wilt be intoxicated and forget Thyself in Thine 
own joy. 

In the tranquil and solemn ocean of unity I shall swim, 
and raise therein the waves of duality which are the 
cry of “ Mother, Mother.” 

If it vexes Thee, drown me with a thrust of Thy foot, but 
then in so doing Thou must first raise Thy foot from 
the breast of Mahakala.* 

May be Thou wilt turn to Him with wrathful eyes, and 
say: “ Kill him.” But instantly I shall laugh outright 
and clap my hands, and say: “ This is Mother’s.” * 
O Dark Beauty, whose substance is a mass of con¬ 
sciousness ! * 0 Mother! show me for once the full 


' Anandamayl, Ichchhamayl, Chinmayl and Mrinmayl. The Brah¬ 
man is Sat (existence), Chit (consciousness), and Anandft (bliss). Ichchha 
(will) is one of its Shaktis, and, having created the visible world, the 
Brahman enters into it. Tat srishtvft tadevanupr&vishat. The De\I 
is (Lalita, verse 76) Kshetrasvarupa—that is, the held, which is known 
by the Soul (Kshetrajna) or matter. Linga Pr. says ; “ DevT becomes 
matter " (Kshetra). 

’ Shiva. The Devi is represented as standing on Shiva, who is, as 
it were, a corpse, for he is bhokta (enjoyer) only, whilst she is karttrl 
(actress). 

’ This is a play on the word ma ’’ (mother) which, as a noun in 
the possessive case becomes in Bengali “ mar,” which is also the verbal 
imperative “ mar,” meaning “ kill." 

* Chidghana, as if Her body were a thickened mass of coDBciousneBB. 
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play of wrath upon the splendour of Thy world- 
bewitching beauty. 

Great is my desire, 0 Mother! to see the play of merciful 
flames reddening with wrath * in that face of Thine 
adorned with smiles.* 

Unless that desire of mine is fulfllled, Sadhana * becomes 
full of pain. 

O Thou who dispelleth fear from the heart of Thy Devotees * 

O Thou who gladdenest the heart of Bhava ’ 

Thou knowest (the secret of) Thy play. 

Whether Thou makest me afraid or makest me laugh or 
weep, teach me to say “ Mother,” so that in doing that 
which is auspicious (Mangalacharana) or inauspicious 
(Amangalacharana) I may take shelter at the feet of Her 
Who is good (Mangala),* dancing and shouting: 

“ Victory to the Mother.” 

Victory to Kulendra Kulananda.^ 

Victory to Guru," Kamadeva Tarkika.’ 


> The Devi is KrodhS,k&rS.nkushojjvala (Lalita, verse 2), This is 
explained in chap, xviii of the second part. 

* The Devi is (LalitS, verse 59) charnhasa (with beautiful smile); 
the saying ” The moon is thy s .veet smile ” means that there is a certain 
state of consciousness (prabodha), which gives the highest bliss, and 
which should be learnt from the Guru. 

^ See Introduction. 

* Fearlessness, at which the Tantrik aims, and which is the special 
gift of the Devi. The Markandeya Purana says: “ When you are 
remembered in times of difificulty, you take away all fear of all beings.” 
She is Bhayapaha (remover of fear). Shruti says (Tai. Up., ii, 9-1): 
“ By knowing the bliss of that Brahman, none fear anything." 

' The watery form of 9hiva in the Ash tarn urtih. 

‘ A play on the word “ mangalacharapa,” which also means “ in¬ 
vocation.” 

' Celebrated Tantrikas. 

‘ See Introduction. See the Lalita (verse 187): *' We adore the 
Devi who assumes the form of the Guru (Secret) in the form of secret 
knowledge beloved by her secret devotees, residing in the secret place.” 
Hence she is GuhyarQpinT, 
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Victory to Kuladananda * and his disciples. 

Victory to the Lord, the Supreme Guru. 

Victory, Victory, Victory to KrishnS.nanda.^ 

Victory to the most Supreme Guru. 

Victory to Guru, the object of highest desire. 

Victory, Victory to Bhairava and Bhairavi.* 

Victory, Victory to the accomplished Sadhaka.* 

Victory, Victory to the SadhikS. who grants Siddhi.^ 
Victory to Yantra, Victory to Tantra. 

Victory, Victory to the Tantra Shastra. 

Victory, Victory to the revealer of the Tantra; 

Victory, Victory to the Ishvarl ® of the Tantra. 

Victory, Victory to Her who fulfils all desires. 

Victory, Victory to Her who is all-good. 

Victory, Victory, Victory, Victory to the name “ The 
all-good Mother of the world.” ® 


* Celebrated T&ntrikas. 

’ §hiva and §hakti and their worshippers are so named. 

^ See Introduction. 

* Success (Introduction). 

‘ Feminine of Ishvara—Lord ; the Devi the object of Tfintrik 
worship, who is ruler or promulgator of all Tantras SarvatantreshI and 
Sarvatantrarfipa (Lalita, verse 58). 

‘The Devi is the Holy Mother—Shrimfttft—the first of Her 
thousand names In the Lalita Sahasranama, where its commentator 
Bbaskararaya says: The mother is usually called upon in times of 
sorrow, but our natural mothers are not able to remove the three forms 
of pain (tapatraya). Great men have said: ‘ Since I have had many 
thousands of births, I have had many mothers and many fathers. I 
know not how many I may have in the future. O Treasure House of 
compassion, save me who am overpowered with fear, and have no other 
refuge from the vast ocean of Sangsara, full of disaster.’ The greatest 
World-Mother is the only one who can remove the endless misery of 
existence. We should praise Her as the Mother, so that She may be 
induced to show mercy to us.” ' 
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PREFACE 

By the grace of the all-good Mother, the drum of Sanatana 
Dharma ' seems to bo again sending forth sweet and auspi¬ 
cious notes of triumph in Bharatavarsha,' the land of 
Aryyas. Just as an intelligent man, who has a good 
knowledge of music, is naturally impelled, as it were, by 
some mantra on hearing the deep and soft sound of musical 
instruments to beat time at every measure; so also a child 
who has no knowledege of, but who loves and is charmed 
by, music, feels himself impelled to keep time at every 
measure by shaking his head, or moving his finger, or 
clapping his hands, or dancing, or by some other movement. 
Similarly, every scion of the Aryyan race in India, be he 
intelligent or not, is to-day intoxicated with the sweet 
music of the charming mantra of the widespread agitation 
on the subject of the Sand.tana Dharma, and is keeping 
time at every measure and dancing. In this great festival, 
in this ancient Durga festival of India, astrology, philo¬ 
sophy, Smriti, Purai;ia, Veda, Vedanta, and many other 
musical instruments are playing in the extensive courtyard 
of the universe. But we are grieved to find that the great 


' In the present connection the phrase may be understood to refer 
to the eternal religion of the Hindus. As to Dharma, see Introduction. 

* India. 
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instrument of the Tantra Shastra, in which all other 
instruments are included, on which all other instru¬ 
ments depend, and which is the sole source of all 
yantras* and mantras, is to-day silent. We know that 
the proper place for the playing of this instrument is not 
a courtyard, but the interior of the temple of Tantra 
Shastra, which is full of mantras; as also that the proper 
place for its discussion is not at a meeting or by societj’ at 
large, but in the heart of the accomplished SMhaka. But 
what can we do ? We are players on the outside. So long 
as we do not hear the solemn sound of sweet mantras from 
the accomplished mouth of the Sadhaka within the temple 
as also the triumphant sound of the bell in his hand, so 
long do we fail to make out what music to play—the music 
of ablution, the music of arati,* the music of sacrifice,’’ 
or the music of bhoga.^ The discordant noise of musical 
instruments in the mantra-less courtyard outside the seat 
of worship is the sole cause of all the disorder which now 
besets the work of preaching dharma, even in spite of so 
much agitation, discussion, speech-making, and interpreta¬ 
tion. These musical instruments observe neither time 
nor measure. Perhaps at the place of worship the rite 
of great ablution ” has not yet been begun; but in the 
courtyard outside the music of the final oblation in homa^ 
is commencing. It is deeply to be regretted that the very 
community which trembles with fear, like a person suffer¬ 
ing from constitutional fever, at the very mention of the 
rules of practice, is to-day constantly busying itself with 


* See Introduction. The imprints of the Shrl Vidya Yantra, and 
that of Smashana Kali appear elsewhere in the book. 

Arati (waving of light before the image). 

Vali. ’ Offering of food. ' Mahasnana. 

The sacrifice in fire (see Introduction). 
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such extremely subtle and secret matters as nirvikalpa- 
samftdhi, samadhi,* videha kaivalya,* supreme love, and 
nirvana, liberation. The result is that this untimely and 
timeless music has come to be of no purpose and impossi¬ 
ble of performance. 

In fact, the sight of this outward bustle of science and 
philosophy made by the community devoid of siddhi and 
sadbana^ reminds us of our village (barwari) pOjfi,.^ Just 
as the condition of the pUja makes one fear lest in course 
of time even the image itself should be dispensed with, 
so the condition of society to-day makes one afraid lest 
the talk of siddhi and sadhana should one day disappear 
from the Aryyan Society. Let us, however, console our¬ 
selves with the knowledge that, even if it were possible 
for the sun and moon to cease to move, it is impossible 
for this paja® to become a village pUja. Although it is 
the property of common people, it is always uncommon; 
and, although it is always uncommon, every member of 
the Aryyan Society has always a perfect right to it as an 
independent sadhaka. In this pUja thei’e is no priest 
(purohita). Its object is not self-deception, but sadhana 
for the self and acquirement of siddhi. In this temple 
of sadhana the worshippers are not® unwilling to repeat 
the mantra on which we depend, but are doubtful about 
its efficacy. They are not incapable of repeating the 
mantra, but are apprehensive lest it be of no effect. 

' Highest form of " ecstasy ” (see Introduction). 

' Eaivalya, in which the Jiva becomes free from the trammels of 
the body (see Introduction). 

* See Introduction. 

' A pfija carried out by subscription, in which often more attention 
is paid to the accompanying amusements than the puja (worship) itself, 
which is their justification. 

That is, Siddhi and Sadhana. 

* As in the village pfija, where the worship is left to the purohita. 
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There is, therefore, a hope that if this doubt oan be dis¬ 
pelled aud this apprehension removed, a day will soon 
oome when the ten quarters of India will resound with 
the united voice of innumerable Aryyas, loudly declaring: 
“ There is no Shastra superior to Tantra, no guru superior 
to Tantra, no path superior to Tantra, no method superior 
to Tantra. ’ Emboldened by this hope, we make this 
novel entry into the field of work, depending on the 
community of Sadhakas for support. 

It may be said that when doubts have arisen about the 
Sftdhana Shastra,' it is no easy matter to remove them. 
We, too, do not deny this. But we say that the fact that 
it is not easy does not make it altogether impossible. It 
is happy news that doubts have arisen. When thirst 
has appeared, one need not be anxious about getting 
water. An unfathomable lake full of water to the brim 
lies in front. One has only to come down to drink of the 
water. Having before us the well-arrayed presence of 
the Tantra Shastra full of the nectar of eternal truth," 
we need not be anxious about dispelling the doubts of 
the Aryyan mind. It is only necessary to advance slowly 
in the path of truth. It is a matter for regret that, 
although thirst has appeared and the lake lies in front, it 
has yet become necessary to advertise the fact and to 
preach in order to induce people to drink the water. 
Advertisement is, however, in fact, required, not so much 
in order to induce people to drink the water, but that the 
path may be cleared. 

There is now much discussion, dispute, and quarrel 
among common people over the Tantra Shastra, and the 
path which leads to the inner truth has become very 

The Tantra which, being a practical Shastra, is essentially 
concerned with Sadhana, as to which see Introduction. 

* Tattva. 
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difficult, very tortuous, full of doubts and thorns. These 
thorns and doubts are not asoribable to any fault in the 
lake itself, but are due to want of traffic thereto. 

Formerly, in the glorious days of happiness and good 
fortune of Bharatavarsha, Aryyan sadhakas were wont 
to enjoy, even in their homes, the blessing of drinking 
the neotar of truth ' granted to them by their gurus. It 
was not then necessary that they should bathe in a place 
of pilgrimage “ for the purpose. 

Under the remorseless pressure of the wheel of destiny 
such days are now past for Bharatavarsha. One by one 
the crest-gems of the race of sadhakas have found rest at 
the lotus-feet of liberation of Her who is all-merciful. 
For want of competent gurus the community of disciples 
is lamenting in deep darkness. We know not when 
again will the Ishvari of the world illumine the hearts of 
devotees with the brilliant light of Her merciful glances; 
when again the blind children of the world, who now 
live at a distance from their Mother, w'ill open their eyes 
of consciousness, and, immersed in the effulgence of the 
beauty of Her whose substance is consciousness, get up 
on the lap of Anandamayi,^ crying with an overpowering 
joy, “Mother, Mother”; nor when again shall we hear 
the words, “ The tie of the heart is broken; all doubts are 
dispelled and all karmas ® are destroyed for him who has 
seen Him is higher than the highest.” 

It is true that the path of Tantra has become full of 
thorns, but if, on hearing this terrible news, we sit down 
for ever to ponder on it with fearful hearts, the thorns will 
never be removed. If you wish to follow a path, you must 
take your stand on it. The thorns do not belong to the 

* Tattva. ’ Tli'tha. ’ Kaivalya. 

* The Devi Mother aod Mistress of the world. 

‘ The ever-Blissful Mother. ' Effects of action (see Introduction). 
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path, but have come to it from outside. Do not be 
afraid. The dry and worthless thorns will be broken 
and ground to dust under the heroic tramp of the feet of 
sadhakas.' Fearing lest you should not believe in our 
words, we shall, with our eyes fixed on the feet of sadhakas, 
be to them their shoes." We care not if we be cut, torn, 
wounded, and lacerated all over. We have a strong desire 
to reach the path of truth, holding the feet of sadhakas 
to our heart, and to sink for once in the vast lake of the 
nectar of Tantra. We hope that the community of accom¬ 
plished sadhus® and sadhakas will not fail to fulfil this 
desiie on our part. 

During the progress of the nineteenth century many 
Tantras have been printed and translated. Of these, the 
compilation made by Mahatma Ramatoshana Bhatta- 
charyya under the title of “ Pra^atoshini,” and published 
by Prana Krishna Biswas Mahodaya, is a work which 
really gladdens the heart of the world of Sadhakas. Next 
the Aryyan Society has been greatly benefited by the 
publication, by Rasika Mohana Chattopadhyaya Maha- 
shaya, of the Tantrasara with a translation, and of many 
other Tantras. A faint idea of many a Tantrik principle 
has thus been reflected in the mirror of the hearts of 
sadhakas. But, unfortunately, these indistinct impres¬ 
sions have themselves become a source of terror arising 
from deep doubts. A study of the Shastra has served 
rather to make the intricate bonds of the heart stronger 
than to break them. Still, it seems to have been a source 
of great good; for, from the doubts it has raised, there 
has to-day appeared in society a spirit of inquiry into 

' Those who practise Sadhanft (see Introduction): devotees. 

* As the shoe comes between the road and the feet and protect, 
them, so the Author will come between Sadhakas and the thorns to 
protect themi * Saintly men. 
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shastric (scriptural) ti’uths. With the exception of the 
Prapatoshini and the Tantrasara, all works which have 
been published on the subject of Tantra are but thorns 
on the path of truth. 

Three classes of vipers are riding together over the 
Tantra Shastra—namely, a number of short-sighted and 
illiterate traders, a few crafty discoverers of practices of 
magic,^ and some thoughtless and starving spiritual inter¬ 
preters of the Shastra. Through them society is to-day 
going down to perdition. It is difficult to guess how 
many hundreds of simple-minded sadhus have been, and 
are being, deceived by the dangerous temptations held 
up before them by these people. Want of faith in the 
Shastra is becoming deeply rooted in people’s minds by 
the troubles into which they fall through failure to realize 
the truth, and by the exposition to vulgar gaze of things 
a proper understanding of which can be acquired from 
gurus only. This want of faith cannot be eradicated by 
anything but the weapon of Shastra. One must stand 
at the door of Shastra in order to dispel doubts about it. 
From the Tantra alone must be learnt what the Tantra 
has said about the principles of Tantra.* 

Secondly, as regards worship," many people think that 
faith must precede practice. But we do not think this 
possible, particularly in the case of those most hidden 
and obscure mysteries about Tantrik worship to which 
we find reference made. The intellect is powerless to 
understand why the Shastra has enjoined their perform¬ 
ance. Nothing but disgust, hatred, disrespect, and irrever¬ 
ence can find place in the conclusion at which man’s erring 
intellect then arrives. Not to speak of matters which 
are unknown to common people, even amongst such things 


' IndrajaJa. 


* Tantra-tattva. 


" Up&sana. 
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as are of common knowledge, and thus well huowu to tbein» 
ooncerning Shatohakra ’ aloue there are innumerable inter¬ 
pretations, ideas, and experiences.* Most of those who, 
in the rush of the daily novel religious waves of the 
twentieth century, lose their footing and know not what 
to do, nowadays take the name of Kula-kup^alini,® in order 
to establish themselves on firm ground. 

Besides this, there is a class of yogis ^ devoted to the 
Upanishads and enlightened by the Yoga%^ashishtha, who 
often say that there is really a lake of clear water within 
the body, and that lotuses blooming in them form the 
Shatohakra! In sorrow the Sadhaka and poet RamaprasS<da 
has said: 

“ 0 mind, what search do you make for Her ? Mad- 
iuan! She must be contemplated with feeling in a dark 
room. Can She be caught without such feeling ? ” 

But, with a loud voice intoxicated with the drink of 
the honey of lotuses he has sung: 

“ In the bed of lotuses Kali, in the form of a female swan 
(hangsi), plays amorously with the male swan (hangsa).” 

It has become difficult to bear in silence all the insult to 
which we see the Shastra subjected nowadays. Moreover, 
there is a class of pure sattviks ’ who every now and then 
say that Kali is “ butcher Kali ”,® that Tantra means 
“licensed grog-shop’’;^ that Shiva wrote the Tantra 

* The centres in the body (see Introduction). 

* Pratyaksha siddhi. 

^ The .Devi whoso seat is in the Muladbara Chakra (see introdnetion). 

‘ Ironically. 

Persons in whom the sattva guua predominates (see Introduction), 
good people,” here used ironically. 

Because animal sacrifice is made to this Devat&. 

' Abkari; the reference being to the use of wine in the ritual of the 
Tuntrik, yamacharins, and the abuse of that ritual in disobedience to 
ShS.stric injunctions. Intemperance, as the Sby&marabasya says, leads 
to Hell. 
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Shg.stra under the influence of the fumes of ganja/ and 
so forth. 

We have no time to pay any heed to the words of these 
Non-Aryyas. Goats begin to cry as soon as the drum 
sounds the music of the Durga ptija festival, but that does 
not do away with the Puja* Good deeds, of which the 
Dakshayajna ^ is an example, will be taken care of by Vira- 
bhadra * himself. We know that there are reasons for saying 
some hard things, but how are Kali or Shiva or Tantra to 
blame? The pity of it all is that those who abuse the 
Tantra in this way are themselves initiated in Tantrik 
mantra. But what can we do ? It is the nature of unchaste 
women to live on the means of their husbands, and at the 
same time to sing the praises of their paramours. We are 
not sorry to see the downfall of those whose nature is such. 
What we are sorry for is that the discussions and agitations 
carried on by these wicked people, and their example, con¬ 
stantly persecute and wound the community of sadhakas 
to such an extent that it is almost on the point of being 
destroyed. Who that is a son with a body of flesh and blood 
and possessed of strength, can bear to see the sacred names 
of the Mother and the Father of the universe slandered 
and abused in such a manner ? Whose heart is not pained 
to see the axe of bitter abuse laid at the roots of siddhi 
and sfldhana? The object of our effort is to remove this 
great pain in the heart of the community of Sadhakas. We 
hope that the sons of the Aryyan race will not hesitate to 
uphold the blissful standard of triumph in the assuring 
name of Her who destroys all Asuras.® 

’ Hemp {Cannabis indica). 

* At which they are sacrificed. * See Introduction. 

* The Great Bhairava produced by Shiva to destroy Daksha’s 
sacrifice. 

* Demons. 
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Thirdly, we often find that of such members of the 
Aryyan Society as have been recently initiated, or are 
willing to be initiated, many are aimlessly moving about 
along various paths. Of some, perhaps, the gurus are 
dead; some have taken initiation from woman gurus; 
some are sorry for the incompetence of their Gurus; some 
are disciples of sanyasis, who have gone away to distant 
places where it is difficult to go to them ; some have only 
sons of gurus, who, too, are of immature age, ill educated, 
or uninitiated. In the case of some, the families of gurus 
have died out; and some, again, who have seen the dif¬ 
ferent views of different munis * in the works of Tantra 
Shastra printed with translations and commentaries, 
are, as it were, counting one by one the waves of a vast 
sea. Every one says: “ Do this,” “ Don’t do this.” 
But if I ask why I should do this, he becomes dumb. I 
do not disbelieve the words of the Shastra, nor do I say 
that it will be useless to follow them. I only vf^ant to 
know what it is that I do. Unfortunately, there is no 
means of my knowing it. Such a destructive thunder has 
fallen on the high head of the present high society that 
not only people are ignorant that the mulamantra* of 
the Ishtadevata,* the Devata of one’s worship, has a 
meaning, but many are even averse to believing that it 
may have one. It might not have mattered whether I 
know the meaning or not, had not the Shastra itself, on 
the authority of which we base our practices, or the little 
of them we follow, said that it was useless and improper 
to follow a practice without knowing and understanding it. 

In the Kularnava Tantra it is said: “ O Spouse of 
Shambhu! fruitless are the worship and all the acts of 
those who do not know the true nature of Devata, the 

' Sages (satirically). ’ The principal Mantra of a Deva. 

* Deity of the worshipper. 
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principle ^ underlying yantras,* and the shakti * of man 
tras.” 

I cannot disbelieve the great saying of the Shfistra, for 
how can I ignore the prohibitions of the Shastra whose 
commands I have to obey ? Next I see it proved in my 
own case that it will be useless to follow a practice without 
knowing and understanding it. How can I disbelieve 
that of which I myself am a witness ? I feel it keenly 
myself how useless it is to follow a religious practice with¬ 
out understanding it. The prohibition, therefore, must be 
acted upon, and in order to do so the thing must be known 
and understood. I have, however, already stated what 
the condition is of those from whom I am to know and 
understand it. Owing to these circumstances, it has 
become necessary to find out a means by which people will 
be prevented from giving up practice through want of 
understanding, trampling, through want of knowledge, on 
the Syamantaka gem which adorns His head, and think¬ 
ing that daily worship and the like are so much waste 
of labour. It is necessary that I should have firm faith 
in the doctrine, that the truth which I have come by 
is unerring whether or not I can act according to it, 
and that the path which I have taken is the broad royal 
road to the seat of the Queen of Queens * of the universe. 
It is after a due consideration of the opportunities which 
the elements of time, place, and person may at present 
offer for finding out a means of effecting this that we 
undertake this great pious act * of expounding the prin¬ 
ciples of Tantra. This pious act is no doubt higher than 
the highest, and we are more insignificant than the most 

* Tattva. ° Worshipped diagrams (see Introduction). 

The potency of the mantra. 

* Bfijrftjefhvari. ‘ Vrata (see Introdoction). 
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insignificant. It makes one laugh to think of a Rajasfiya ' 
Yajna in a beggar’s house. But there is no help for it. 
One who is hungry cannot afford to be ashamed of eating. 
In particular one who stands on this path should naturally 
be devoid of shame; for He who is the crest-gem of shame¬ 
less people and clad with space* is the Revealer of the 
Tantra Shastra. In this path there is no cause for shame 
in being a beggar. He who has shown the path by per¬ 
forming this RajasUya Yajna is Himself the crest-gem of 
beggars. In spite of his being the King of Kings“ of the 
three worlds, He is eternally a beggar at the door of Anna- 
pGrna,* the Mother of the universe. Being the meanest 
of the servants of such a world-renowned Beggar-Master, 
why should I be ashamed of begging ? Begging is the 
tribute which we have to pay to our King. The funda¬ 
mental principle of our worship is to worship the Mother 
with alms received from Her (to worship the Ganges with 
Ganges water). If one is to be called a beggar or to be 
ashamed for this, then we do not know who is not a beggar 
and who will not be ashamed. The three worlds beg, and 
there is none but that Jagaddhatrl* to give alms. Directly 
or indirectly, She is the only hope. We, therefore, trust 
that Mother Annapurna, who dwells in the hearts of all 
Sftdhakas, and is the Intelligence who works the jiva-instru- 
ment,* will fill this begging bowl of ours with remnants 
of Her food. By the blessing of the Father of the universe 
and the grace of the Mother of the universe, even in such 

' A great sacrifice performed in ancient times by conquering Kings. 

* ^hiva is represented naked. ' lUljraje^hvara. 

* The Devi bonntifal who dispenses food, and who presides at 
Benares. 

‘ The Devi as supporter of the nniverse. 

‘ Jiva-yantra; the jiva, or embodied spirit, is Her instrument. 
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a destitute house as we possess, the final dakshinS .' of the 
rftjasUya of Tantra Tattva will be placed at the lotus feet 
of Dakshina (the gracious Devi). 

Shri Shiva Chandra 
Sharmma VidyArnava 

Kashi (Benares), 

1811, Saka Era, 

The month of Falguna. 


' Presents offered to the officiating Brahmanas at the conclusion 
of a rite. 

9 



CHAPTER 1 

APPEARANCE AND APPLICABILITY OF THE 
TANTRA SCRIPTURE 

Necessity for the Scripture 

The living together of manj' persons in one family is called 
the Sangsara/ He is a praiseworthy Kartta,* who in the 
performance of his family duties, justly makes all members 
of the family the objects of an equal care, and of both 
affection and punishment. Though the householder has 
equal care and affection for all, yet punishment is properly 
awarded to him who strays from the right path and thinks 
the Kartta, is partial. This is household morality in man’s 
small kingdom, the house. This morality, when applied 
to a kingdom, is called statesmanship. In short, whenever 
equality is to be kept among a number of people living in 
union, the King must, as all admit, make provision both 
for the contentment and punishment of his subjects. 
Whether these understand it or not, the King must, if he 
would preserve the kingdom, take hold of this rod of states¬ 
manship which is both stern and sweet. What Indian is 

‘ The Sangsgra is the coming and going, the cycle of birth, action, 
death, and rebirth: the world in which all li\e who have not, by know¬ 
ledge of the self (Atmajnana) and the extinction of the will to separate 
life, attained liberation (Moksha). Brahman is the root of the eternal 
Asvattha (fig) tree, with roots above and branches below (Kath. Up., 
iii. 2. 1). It also means in Bengali a family. 

^ The head of the joint family in a Hindu household. 
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there who, living in this portion of the Empire which is 
under the sole sovereignty of the present Queen Empress * 
(Rajrftjeshvarl) will deny this ? You and I are each the King 
of a small family kingdom. It is of such combined king¬ 
doms that the Empress of India is to-day Rajrajeshwarl. 
Again, She® is the Rftjrajeshvarl of the three worlds,® 
whose kingdom is the countless millions of vast worlds. 
She is the Queen without a second of the kingdom of 
the universe, and Shastra * is the name of her universe¬ 
controlling and unfailing will. You and I have not the 
capacity to understand the principles which govern the 
profound statecraft of the kingdom of eternal worlds which 
belong to the Empress of the universe. You and I are 
in this more insignificant than the most insignificant, 
illiterate, and ignorant people. Our sole capacity is to 
obey Her commands. They alone understand the world- 
play ® of Brahmamayl,* who, by the mercy of Mahavidya 
and the grace of Brahmavidya,^ have been able to make 
their way through the mass of dualistic “ darkness thick 

> The book was written under the reign of Queen Victoria, whose 
name is retained to give point to that which follows. 

* The Dev! (" Qoddess ") or God in Its mother aspect as creatrix, 
nourisher, and ruler of the worlds (see A. and E. Avalon's “ Hymns to 
the Goddess ”). 

’ The Triloka, Earth (Bhuh), the upper world (Bhuvah, Svah, and 
others), and the underworlds (Patala). 

* Scripture. 

° The world is the play of the Brahman. As the Sutra, says 
Lokavattullla Eaivalyam. 

The Devi who is one with Brahman (see ante, note 2, and 
Introduction). 

' The Dev! as destroyer of ignorance and illusion (Avidya), which 
veils the Reality. Both M&y& and Vidya reside in the Lord as His 
Shaktis, like shade and light of the sun, and are the respective causes 
of bondage and liberation. 

° Dvaita is that which sets the world and the embodied spirit 
(Jiva), apart from the supreme spirit (Parabrahman), as opposed to 
Advaita which proclaims their unity. 
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with illusion,’ and to reach the ultimate truth of monistic 
doctrine.* You and I have come to this world with the 
duty cast upon us of advancing only along that path 
which is marked by their footprints. As the courtiers 
of a royal court are not the authors, but merely the 
interpreters, of statecraft, so the truth-seeing Rishis * are 
not the originators of the SSidhana Shastra,* but its 
remembrancers merely.® It is not a Shastra marred by 
mistakes, errors, and deception. Bhagavan, the creator 
of all ereatures and knower of all hearts, is its revealer. 
He in whom mistakes are mistaken, in whom error is 
erroneous, and in whom deception is itself deceived: 
Bhagavatl,® the supporter of the world is its hearer. 
Narada and other Rishis learnt the truth * from Brahma * 
and other Devas.® Vashishtha, Vishvamitra, Gautama, 
and other Gurus learnt in their turn from the latter. 
It is these alone who are the courtiers of the royal 
court of the Empire of the Universe. You and I, the 
subjects of this Empire of the Universe, are merely 
the servants of that statecraft in the form of Sh&stra 
which has been promulgated by them. They have had 

' Avidya. 

’ Advaita. 

* Inspired seers, by whom the §hastra were “ seen ’’—that is, to 
whom it was revealed. 

* Sadhana is the means employed to attain an end; in this case the 
ultimate aim of Being (see Introduction). The Tantra is pre-eminently 
a practical Sadhana 3hastra. 

The Author of $hastra is the Brahman (God). The Bi^his merely 
heard and banded it down. 

* Feminine of Bhagavan—the Devi. 

’ That is, the $hastra. 

" The creative Deva of the ‘‘ Trinity ” (Trimarti), who must be 
distinguished from the Supreme Brahman in the neuter voice. 

* “ Shining ones,” or " Gods ” (see Introduction). 

'® Spiritual teachers. 
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the privilege of being near the person of the King, and 
have thus had an opportunity of observing with theii 
own eyes the principles which, even in the smallest 
matters, govern His actions. They have, with bowed heads, 
admitted the unerring truths of Shastra. To look, then, 
askance at these truths, to attempt airily, without reach¬ 
ing the greatness or acquiring the knowledge of the 
!^ishis, to set them aside is just as if one were to try to 
blow away the Himalayas—an act which is ridiculous 
enough to make the intelligent laugh, the mad man dance, 
and which is likely to bring a violent death to the foolish 
Non-Aryya.* 


Understanding of the Sckipi’ure 

I hear you say: “ Take me there; I will examine with 
my own eyes whether the thing be true or not.” But the 
answer is that it becomes him alone to say this who has 
eyes to see and feet to walk, and simply desires a knowledge 
of the path. As for me, I have neither eyes nor feet nor 
knowledge of the path, but only a demoniac, indomitable 
egotism, which prevents me from seeing what I have, and 
what I have not. Still, I know not how kind She is. Lame 
as I am, the Mother* has carried me through the journey 
of eighty-four lakhs of births,* fraught with the greatest of 
difficulties, and has placed me in an Aryyan gotra^ in 
Aryyavarta, in the land of Bharata,'’ where freedom has 

' The Hindus are properly called Arsrya, and their country Aryya* 
varta. 

‘ The BhvI who is called Ambika and ^brimata. 

° The previous births, as inorganic things, aqueous animals, creep¬ 
ing animals, birds, beasts, and man, through which the soul evolves. 
Cf. Empedocles apud Diog. Leart., viii. 77. 

* Lineage. ’ India. 
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its fullest play. But how hard is the wheel of ill fortune! 
The moment I fall from the lap of the Mother,* that very 
instant my head is made restless with the waves of freedom. 
Now, I would rather sink in that sea of freedom which I 
love so much, and would rather die than believe that I am 
dying without ocular proof of it. 

You may say, “ My path leads to death, but, unless I 
die, how can 1 know that that path of mine is bad and that 
yours is good ? This is all that I can say about acquaintance 
with the path.” Even he who is prepared to serve egotism 
with such deadly resolve, the ever*merciful Rishis call with 
a sweet tone softened with love, and say: “ You are not 
asked to believe as a favour. Practise, and you will see for 
yourself that Medicine, Astrology, and Tantra produce 
visible results at every step.”* Lame though I am, I thus 
reach the place I sought by the blessing of the Most High; 
and by the grace of Shastra, unbelieving even as I am, the 
path is made known to me. But still my wants are not 
supplied. Without eyes, how can I see ? How can I look 
for the path? Instantly the Shftstra says: “Jiva,* even 
though you are blinded by the darkness of ignorance, seek 
shelter at the feet of the Guru.* He with sticks smeared 
with the brilliant paint ® of wisdom will open your celestial 
eyes.” The Shastra says: “By whom the eye is opened.” 
But I hear: “ By whom the eye is rooted out.” * 


' Literally, ‘‘ tbe skirt of the dress ” of the mother, to which little 
children cHng. 

' A common saying establishing the pratyaksha and experimental 
character of the $hastra, which is primarily concerned not so much 
with speculation as with fact. 

' The embodied spirit, here the human being. * Spiritual director. 

‘ Collyrium, applied with stick to the eyes, which is believed to 
clear tbe vision. 

" A play on tbe words ” unmilitam '* and “ nnmulitam.” 
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How may one avert this misfortune? What shall I 
do with this egotism whioh makes me feel ashamed to say 
to the Guru: “I do not understand.” It was for this I 
said that there is no peace until this indomitable egotism 
ceases. It is useless to take a Guru if you have yourself 
understood. But if you have not, why should you be 
ashamed to admit it? Perhaps you will say: “Explain 
first, and then I shall believe.” Why all this useless 
importunity? If you think that you can show that the 
Shastras are mistaken by dint of your own intelligence, 
and that you will destroy it with the sharpened arrows of 
I'easoning, argument, and judgment, then you must have 
made good progress indeed! This Shastra is neither 
philosophy nor science. It is the Sadhana* which leads 
to Siddhi.* It must be practised as well as understood. 
By practice, even though without understanding, it will be 
made plain. But no amount of understanding without 
practice will effect this. A Mahamahopadhyaya pandit* 
who has conquered the whole world with his learning is, if 
devoid of practice, not the equal of the meanest of insects 
in the domain of Sadhana. On the other hand, should a 
great fool prove himself to be a faithful devotee attached to 
S^hana, he is considered by Shastra to be one in a thousand. 
It has been said: “ Perhaps but one man in a thousand 
strives for Siddhi, and amongst a thousand of those who 
strive, maybe only one may be found who knows me truly.” 
It is not the hero of intellect, who is not also the hero of 
austere practices,* who wins the battle of Sadhana. Just 

' Art and practice (see Introduction). 

‘ Siddhi means success generally. It includes the eight lesser great 
powers, such as dominion over the elements, and the great Siddhi or 
liberation (Mukti) (see Introduction). 

' A title of honour given to learned pandits. 

* Tapas (see Introduction). 
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as all the efforts of a great charioteer who has with him an 
army complete in all its four component parts ‘ is useless 
if he be himself unarmed, so all the learning of a pandit of 
mighty intellect is but a vain thing if he be not equally 
possessed of the power which arises from Sadhana. Who¬ 
ever with the resolve, “ I will accomplish my object or die 
in the effort,” has jumped into a fire, to him, a crest-gem 
amongst devotees, the Shastra gives shelter in its secure 
arms. If to-day all men had the strength of faith of Kama- 
deva Tarkika, hero most powerful in the field of austerity, 
or of Ga^e^ha Upadhyaya, whose life was one long surrender 
to the mother; or of Ramaprasada,' who was, as it were, a 
bee intoxicated with the honey of the lotus feet of Shakti,® 
should wo in that case have had to sing in Tantra Tattva* 
the song of all these evil designs (against the Shastra). 
But the day is now lost to us. That unfiinching faith in 
Tantra, the Sadhana-Shastra, has been shaken. 

Doubts concerning this Scripture 

It is said: “ We have the Vedas the Shastra of prayer. 
Why, then, has the Tantra Shastra again been put for¬ 
ward ? ” This is the first point of doubt in the present-day 
society of men vain of their education. What appears to 
them as a matter of still greater doubt and the mere raving 
of a madman is the assertion that by means of the Tantra 
Shastra such Siddhi may be gained in one life, in one year— 


' Thai is, infantry, cavalry, elephant corps, and the chariots. 

* The celebrated Bengali poet and $hakta. 

* $hakti is Devi—that is, both the power of God and God Itself. 
Each of the Devas has His @hakti or power worshipped under the form 
of His spouse. 

* This book. 
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nay, in one week—as can only be otherwise with uncer¬ 
tainty attained after the practice of age-long austerities. 
Why, they say, should Bhagavan ‘ be so merciful to the Kali 
age* with all its most heinous sins, as to make it possible 
to attain in one life or in one week that which was rarely 
attained even by Devas like Indra.* If such be possible, 
then Ishvara,"* they say, must be highly partial. At such 
talk it is difficult to restrain a smile. You aud I might 
just as well be inspectors of the kingly work of Ishvara, 
whose reputation for administration would in that case 
depend on your or my criticism. On the other hand, 
I ask, if He is partial, what do you or I lose by that ? 
If He who is the highest, all-powerful, omnipresent, and 
the knower of all hearts becomes partial, how can you or 
I prevent that ? You iiiay say we shall blame Him. But 
what does it matter to Him whether you and I blame Him ? 
He who knows the hearts of the meanest insect, does He 
not know that you and I w'ill blame Him ? In spite of His 
knowing it, He has taken on Himself the blame, and, 
solemnly declaring, “ True, true, again true—true there is 
no doubt,” has said : “ It is true and beyond all doubt true 


* God ; that isj^ He who is possessed of the six forms of ai§hvaryya 
which pertain to ishvara—ric:., 8hri (auspiciousness), Viryya (power), 
Jn&na (wisdom), VairiLgya (dispassion), Eirti (glory), and M&hatmya 
(greatness). 

' The fourth or last of the four ages in which the orthodox consider 
the world now to be, and which is marked by sin and weakness. The 
first, or Satya Yuga, was the golden age; in Treta Yuga virtue declined 
by one-quarter; in DvApara Yuga by one-half; and in Kali Yuga by 
three-quarters (see Introduction). 

■* Deva of the firmament. King of the celestials. 

* The “ personal God,” Creator and Ruler of the world, the Brahman 
with qualities ; thought of with Prakriti; associated with, but not Him¬ 
self subject to, M&ya (Mayavichchhinnam chaitanyam eba Paramesh- 
vara) (Vedanta Paribhasha. 9). The supreme individuality is the quality 
of Ishvara. In the Visbvasharira chapter of the Virupakshapanebasbika 
it is explained as “ Lordship, activity, independence, consciousness 
itself.” 
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that in the Kali age there is no liberation for him who 
forsakes the path laid down in the Agama.’ and attempts to 
pursue another. In the Kali age the fool who seeks to attain 
Siddhi by the paths shown in other Sbastras is like a thirsty 
man who digs a well on the veiy banks of the Jahnavi.* For 
the attainment of happiness in this world or the next there 
is no path which leads to both enjoyment and salvation'^ so 
excellent as that shown in the Tantra.” ' 

What will you gain by threatening with your blame 
Him from whose own mouth has come this unerring con¬ 
clusion ? He who is afraid of blame or pleased by praise 
may be your Ishvara, but he is not the God of the world. 
He who is God (Ishvara) of the world is the Lord (Ishvara). 
His divinity and lordship over the universe stands supreme, 
spurning both glory or disgrace, pi’aisc or blame. This is 
the wealth of his Vaikuntha.® If you please, you may blame, 
you may chastise, you may deal hard blows with your fist 
at the foot of the Himalaya Mountains, yet the immovable 
Lord of mountains will not be shaken, though your fingers 
will be torn and broken. Those who, in endeavouring to 
discuss the truth as to the divine (Ishvara Tattva), have 
realized the effect of doing so may desist. But those who 
judge God by their own ideas of justice will not be satisfied 


' Here the Tantra. ’ The River Ganges. 

® The peculiar claim of the Tantras is that it gives hoth worldly 
enjoyment and salvation. It is Bhnktimuktikaranicha. In Yoga there 
is no enjoyment (Bhoga), and in enjoyment no Yoga (union with 
the Supreme). But the Tantrik has both (Mahanirvapa Tantra, chap, i, 
verses 50, 61; Mupd^^mala Tantra, chap. ii). Bhoga, or enjoyment, is 
of five kinds—pleasure arising from sound, touch, sight, taste, and 
smell. This enjoyment may be had on earth or in the transitory 
heavens of enjoyment, which are to be distinguished from mukti, or 
liberation, the state which alone endures. 

* Mahanirvana Tantra, chap. v. 

“ The heaven of Vi^hpu. 
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with that. We ourselves do not deny the apparent partiality 
alleged, but we say that His strict adherence to justice has 
not been broken by the mercy shown to the creatures of the 
Kali age. On the contrary, not to have treated them with 
such kindness would have been unjust. We ask what sort 
of justice was it on the pai't of God to give to them of the 
Satya age* a longevity of a lakh of years,* with their life 
centred in the marrow,^ and then to give to men in the Kali 
age a longevity of a hundred years, and life dependent on 
food ? If one injustice is done, that is no excuse for doing a 
hundred others. Moreover, what can you do if injustice has 
been once done ? But, as a matter of fact, “ Poison is the 
remedy for poison.” What does it matter to you or me if He 
has made up for the.deficiency in justice caused by the grant 
of greater longevity in the Satya than in the Kali age, by, 
according to Sadhana, a more rapid effect in the Kali age 
than in the Satya age ? In fact, in Him there is neither 
deficiency nor the reverse. In this drama of the world He 
is both the Chief Actor and the Chief of Actresses. This 
drama commenced in the beginning with the union of Actor 
and Actress, and will conclude, according to His unfailing 
will, at that night which is the end of time. 

Those who are acquainted with the principles of 
Sanskrit drama know that it is composed in the form of 
the tail of a cow.* I do not know on what evidence rhe¬ 
torical poets discovered this form of composition, but, so 

' The first, or golden age, marked by virtue, prosperity, happiness, 
health, etc. (see Introduction). * 100,000. 

’ The Hindu belief is that in the first age life was centred in the 
marrow, in the second ago in the bones, in the third age in the blood, 
and in the last or present age is dependent on food. 

* As Shloka, 277, of the Sahitya Durpana, says: Oopnchchha* 
grasamagrantu vandhanantasya kirtitam. The acts of a drama should 
be so arranged as to be reduced in size from the first to the last, just 
as the tail of a cow beginning broadly tapers to a point. 
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far as one can surmise, it appears that form was adopted 
in imitation of the ideal drama of that Primeval Poet,^ the 
Creator of the universe. From the description of the four 
ages—namely, Satya, Treta, Dvapara, and Kali *—it would 
seem that in the ideally composed play of the universe the 
chain of things from Brahma, the Hiranyagarbha and grand¬ 
father* of men, to the close of the Kali age is arranged in the 
form of a cow’s tail. When the close of the play approaches, 
the King of actors, MahakS^la,* will after hastily withdraw¬ 
ing all the materials for the play, lay down to rest upon the 
couch of Mahapralaya “ in the last world-scene, the great 
cremation ground strewn with ashes. The Mother, the 
Queen of actresses and Charmer of Mahakala,* will place 
Her right foot on His heart, and, losing Herself in the 
waves of love and joy of the great mass of consciousness,* 
appear, as it were, a dancer maddened by untiring dancing. 
The hasty closing and destruction of the Kali age is but a 
preparation for this dancing, and nothing else. The thought 
of this scene may make the unbelieving and impious tremble 
with fear, but these happy tidings will raise joyous waves 
of love in the heart of the devout. The will of Her whose 
substance is will* shall be fulfilled, for it is in the power of 
none to frustrate it. 


' Brahma, so called in the !;i>hrlmadbh&gavata, and elsewhere. 

* See Introduction. 

* Lokapitftmaha. 

* Shiva (see Mahfinirv&pa Tantra, chap. v). 

* The great dissolution of things, when all will return to that from 
which they on the morning of the day of Brahma originated. 

* The Devi, as Mahakall. 

* Chidghana. Chit, the pure Brahman, is the hearth of fire from 
which,according to the Lalit!l,the Devi springs (Chidagnikupdasambhflta). 

* Ichchh&mayi. The substance of the Devi is the three Sbaktis, 
Ichcha (will or desire), Jnfina (knowledge), and Eriya (action). 
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Next, when you become jealous at the mere mention of 
His unfathomable mercy towards His creatures of the Kali 
age as compared with that which He showed to those of 
the Satya age, it would seem as if you thought that the 
creatures of these two ages constituted two distinct classes 
at feud one with the other, and never meeting in each 
other’s home. A creature of the Satya age will not (you 
suppose) appear in the Kali age, and one of the latter age 
will not have appeared in the former. No matter; be 
it so. But T ask: Everyone admits that not every creature 
in the first three ages has attained Siddhi,’ nor, on the 
other hand, is everyone in the Kali age devoid of Siddhi. 
What, then, is the fate of such Siidhakas * of the first three 
ages who have not attained Siddhi, and of such men of 
the Kali age as are not, but are about to become, Sadha- 
kas ? According to your argument, no creature of the 
Kali age will have appeared in the Satya age, and no indi¬ 
vidual of the latter age will appear in the Kali age. In 
other words, at the close of these ages sueh persons will 
attain either Nirvana,^ and be totally absorbed in the 
Parabrahman,^ or will sink at once into an eternal hell. 
Blessed be this judgment to which your justice leads you ! 
What an unerring decision! You were startled at hearing 
that the .Jlva® in the Kali age can attain Siddhi in one 


' That is, become a Siddbapnnisha. 

* That is, those worshippers who practise Sildhana. 

^ That is, complete unconditioned Mukti, as distinguished from the 
temporary and conditioned padas known as Salokj'a, Sftrflpya, Samipya, 
and Sayujya. 

* The unconditioned, attributolcss or higher Brahman, as con¬ 
trasted with the same Brahman manifesting itself with attributes in 
creation—the apara or " lower ” Brahman. 

’ Valihari. 

“ The embodied spirit, which is the supreme spirit, viewed under 
the limiting conditions known as “ upadhis." 
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lifetime. But the Jiva of your Satya age attains Nirvana 
the moment it commences Sadhana. It may thus, indeed, 
happen that a man who by good fortune is born at the 
close of the Satya age may attain without labour in one 
life, and by the mere circumstance of his birth at the close 
of that age, that same Siddhi which another has only 
attained in the same age by the practice of austerities for 
ten million years.* Advocate of Justice, tell me now of 
what kind of justice is this the impartial and carefully 
considered opinion ? 

You and I, whoso knowledge does not extend beyond, 
at most, a hundred years, are not in a position to argue 
as regards that justice, the wheel of which turns but once 
in eighty-four lakhs * of births. In the Vishvasara Tantra 
the Shastra says: “ There is no birth like unto the human 
birth. Both Devas^ and Pitris" desire it. For the Jiva 
the human body is of all bodies the most difficult to come 
by. For this it is said that human birth is attained with 
extreme difficulty. 0 Parvatl,® amongst those beings who 
have obtained this rare human birth, those who have con¬ 
quered all doubt are very few, and of those who have 
conquered doubt such as are attached to Mantra® and 
Tantra are again very few. Among such pious men as are 
attached to Mantra and Tantra, such as are proficient in 
Tantra, which is adored by all, are the best j and, again, 
jjjjjQjjggi; the latter the Sadhaka is the best of all, who is 

deeply versed in all the Tantra.s. 

“ It is said in all the Shastras that of the Jiva’s eighty- 
four lakhs of births the human birth is the most fruitful, 

‘ A crore, or an hundred lakhs, or 10,000,000. ’ 8,400,000. 

* Devas, the celestial intelligences intermediate between Ighvara, 
the Lord, and Man (see Introduction). See Introduction. 

The spouse of the God Shiva. The Tantras are generally cast in 
the form of a dialogue between Her and Her husband. 

" See Introduction. 



144 


PRINCIPLES OF TANTRA 


In no other bii*th can Jiva acquire knowledge of the truth. 
Human birth is the stepping-stone to the path of libera¬ 
tion. But rare are the meritorious’ who come by it.” 

“O Daughter of the mountain* Jivatma, which de- 
creaseth not, passes through eighty-four lakhs of births as 
inorganic things, insects, birds, beast, and the like. And 
after that, 0 Supreme Devi, it attains that human body 
which is so diflBcult to acquire.” 

Jiva attains the position of the twice-born,* having 
had thirty lakhs of births as inorganic things, nine lakhs 
of biilihs as aqueous animals, ten lakhs of births as creep¬ 
ing animals,^ eleven lakhs of births as animals of the air,* 
twenty-four lakhs of births as beasts, and four lakhs of 
births as human beings, having thus in all travelled 
through eighty-four lakhs of births. When Jiva attains 
the human body, it becomes Lord of Dharma.* It is 
again born and again dies. In this manner, controlled 
by the bonds of Karma,' the Jiva takes birth from various 
sources,* and dies eighty-four lakhs of times. By the com¬ 
mand of Yama,” Jiva goes to the Brahmaloka.'* On its 
return from thence, it obtains the human body, which 


' Punya. 

’ A title of Pilrvatl as daughter of the mountain-king Himavat. 

' That is, the three superior castes, Brilhmana, Eshatriya, and 
Vai?hya, which upon the Upanayana ceremony become twice-born, 
and have thus both a natural and a spiritual birth. 

‘ Worms, serpents, etc. A lakh=100,000. " Birds, etc. 

“ See Introduction. 

' Earma is action and the product of action. Each action produces 
its necessary result. So long as a man’s Earma is not worked out. and 
the thirst for separate life is not exhausted, so long he remains in its 
bonds. It is of two kinds, good and bad, both constituting the " im¬ 
purity of action," 

" Yoni. ’ Lord of the lower world and of death. 

Satya: region of Brahma, the highest, or, according to some, the 
three highest of the upper worlds—Satya, Mahah, and Tapaloka, 
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is BO rarely obtained, and is able to secure from a good 
Guru initiation in the mantra of Mahavidya and know¬ 
ledge of the truth. Then alone does the Jiva gain the 
supreme liberation, and by the grace of Mahavidya has 
not to return so long as the universe * endures. In its 
eighty-four lakhs of births as inorganic and organic 
things, beasts, birds, insects, flies, and the like, the Jiva 
enjoys longevity according to its Karma. Some live one 
hundred years, some a thousand, some a lakh, some even 
more, and some live crores® and crores of years. It 
passes my understanding that Shastracan be j'our authority 
for the notion that all Jivas—past, present, and future— 
of this enormous cycle will attain the highest Samadhi,® 
owing to the simple circumstance that an age has come 
to an end, and this in spite of the fact that their Karma 
is of all forms fulfilled, unfulfilled, and partlj' fulfilled, and 
partly unfulfilled, worked out and unworked out, partly 
worked out and partly unworked out.* 

But you ma5’, as a last resort, say ; “ I do not believe 
in eighty-four lakhs of births.” But it does not become 
you to say this either; for the very authority and reasoning 
upon which you accept the four ages spoken of in the 
Shfi.stra.s- are the same as that on which you are bound 
to accept the statement as to eighty-four lakhs of births. 
Both are conclusions of Shfi,stra. Who will believe the 
man who accepts one part of the Shfi,stra and judges the 
other mistaken ? Who thinks the right half of a man’s 
body to be conscious and the left unconscious ? Let me 
put you a plain question. Why should you not believe ? 
What is the cause of your unbelief? You will say. The 


* Brabmtlnda, lit. " egg of Brahmu," 

’ A crore is 100 lakhs, or 10,000,000. * Here “ end." 

* Piiri;ia, apiirna, purpftpui'na, bhakta, abhnkta, bhuktAbhnkta. 

to 
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number eighty-four lakhs. But I reply that that very 
number which is the cause of your unbelief is the ground 
of my firm faith. Who are you to say that, because these 
eighty-four lakhs of births are unseen by you and me, 
that what is unseen does not exist ? The most you can 
say is that you do not know whether they exist or not. 
For the same reason, that I cannot say that it exists be¬ 
cause I have not seen it, you cannot say that it does not 
exist because you have not seen it. Tf it is non-existent 
because I have not seen it, then the world does not 
exist for the blind man. The blind man, moreover, does 
not himself see. Is it, therefore, to be concluded that 
he does not exist for himself ? It matters not if he does 
not exist. But I ask, who is it that affirms the negative ? 
He who is himself non-existent cannot allirm or deny 
anything. 

At the time of the happening of that cause which 
gives fatherhood to man and motherhood to woman, the 
child exists in the atoms of semen and blood. He does 
not see that incident. Why do you, then, without visual 
evidence on your part and on the faith of others’ words 
believe that those who are called your father and mother 
are such ? Maybe on principle you will object and say 
that you do not believe in that also. On rare occasions 
a real cause may exist for this unbelief. But, being a 
man, can you boldly assert it ? Are we to suppose that 
every father and mother in the woi-ld is subject to such 
a doubt ? Such a statement, even if one were able to 
make it, would be nothing but the raving of a madman. 

I have no objection to your doubting the eighty-four 
lakhs of births. But I say in that case let it be strictly a 
doubt. Do not bring it under the category of things 
certain. For the doubt is whether the eighty-four lakhs 
of births exist or not, and no doubt can exist without a 
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knowledge of either existence or non-existence. There 
can never be a doubt about the existence of that which 
you know to be non-existent. It does not exist. This 
is not a doubt, but a certainty. This is why I said that, 
should you be doubtful, say that you do not know whether 
the eighty-four lakhs of births exist or not. To arrive at 
once at the conclusion that they do not exist because it 
is doubtful whether they do exist is but a shocking mani¬ 
festation of ignorance. In our discussion upon reincarna¬ 
tion we will set ourselves to dispel this doubt. Here we 
shall say this much—that when the number of eighty- 
four lakhs is definitely given, it would be wise to believe 
in it. Of him who does not admit the fact of reincarnation 
in any manner, whether partly or incompletely, directly 
or indirectly, I ask ; “ Are the eighty-four lakhs of births 
mentioned in the religious book of any other religious com¬ 
munity of any country of which we know the history ? ” 
Can either the philosophy of Charvaka,* or the Koran or 
Bible, proclaim boldly that the Jiva takes eighty-four lakhs 
of births? Whose sight can stretch to the extremity of the 
universe, so as to be able to penetrate through the mole¬ 
cules and atoms of the fourteen worlds—namely, Bhuh, 
Bhuvah, Svah, Mahah, Janah, Tapah, Satya, Atala, Bitala, 
Sutala, Talatala, Rasatala, Mahatala, and Patala,* and thus 
gaining knowledge of the nature of every Jiva with grave 
solemnity affirm and say: “ Jiva has eighty-four lakhs of 
births. True, true, true again—true, there is no doubt.” 
Not to speak of pointing this out, how ean one even boldly 
say that the number of births is eighty-four lakhs ? The 


' Sceptic and atheist. 

’ The worlds from Bhuh (the earth) to Satj-aloka are the upper 
world, and from Atala to Patala the nether worlds, which according to 
some accounts must be distinguished from the Hells, which lie between 
earth and the nether world. 
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Jiva, through change of the curtain of memory in every 
birth, forgets its previous birth. Its memory is opened and 
closed. It is not, then, within its power of intelligence 
to say with certainty, either by philosophy, science, percep¬ 
tion, or inference, that the number of births is eighty-four 
lakhs. Only that Dharma and that Shflstra ean affirm this, 
which takes its birth in the heart whose substanee is will 
of Her who is the infinite and eternal Intelligence,^ who 
dwells in the heart of all 3ivas who are manifested with 
Her breath.* Who can measure the extent of the births of 
the Jxva but that Shflstra which has emanated from the 
xnouth of Anandamayl* Herself, at w’hose feet this small 
world is but a plaything for Her eternal play ? It is only 
that Shastra which dances with joy at the sight of the play 
of creation, preservation, and destruction taking place at 
every twinkling of the eye which can boldly assert that the 
number of births is eighty-four lakhs. If other Shastras 
be astounded, let them remain so. You and I have no need 
to faint away on hearing that. At present merely under¬ 
stand this much ; that as he w’ho ean count a thousand has 
surely known the mathematical sign for that number, so he 
who can assert the number of eiglity-four lakhs of births 
has surely seen them. 

Reasoning on the Scbiptuhe 

You may have heard that a reasonable saying should be 
accepted even from a boy, and that discussion without 
reasoning causes loss of Dharma. But perhaps you have 

* Chaitanya—the supreme is Sat (existence), chit (intelligence, con¬ 
sciousness), and Ananda (bliss). The Devi is Chinmayl (Lalita, third 
hundred). 

’ The world is the out-breathing of the Supreme. 

* A title of Devi, whose substance is bliss (see post). 
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not hail the leisure to discern what is the subject of that 
reasoning, and what kind of reasoning it is. The reason¬ 
ing by which the Shastra asks you to discuss is that 
reasoning which is within the control of your intellect-— 
the reasoning of practical Shastras helpful to discussion. 
How can you, with worldly reasoning, prove the truth of 
that unworldly spiritual Shastra which, if studied and 
followed with constancy, will develop the intellect and will, 
and when Siddhi is attained by such Sadhana, open the 
portals of the super-sensual principle ^ which is within you ? 
Do not lament because you have intellect, nor be ashamed 
because you cannot come to any decision without it. It is 
true that you have an intellect, but the pity of it is that you 
have not the intelligence to understand what sort of intellect 
it is. You may feel sorry and ashamed, but that will not 
open the look. If you put too much pressure, the key will be 
broken, and even a Bengal look* will not open. This is why 
I was saying that if you proceeded to open the lock of spirit¬ 
ual principles with the key of worldly reasoning, even the 
play of native intelligence will cease, and, being unable 
what to decide, you will find yourself at loss in everything.® 
For this reason the Shastra has, after careful consideration, 
and taking the oath upon its head, said : “ Do not attempt 
to deal by argument with things which are beyond the 
range of thought. ” 

What, again, may be asked, is the necessity for a 
Shastra, in respect of a matter which you and I can decide 
by argument and discussion ? That is called Shastra which 
deals with things beyond the reach of the senses, which are 
unthought of, unseen, and unattained by you and me. 

‘ Atindriya tattva. 

* That is, locks manufactured in Bengal, which are (or were) of 
inferior quedity. 

' Literally, “ to fall off from here and be lost from there.” 
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Where direct vision is blind and inference lame, there 
Shastra alone reigns supreme. The fact that you and I 
have got eyes does not enable you and I to see what the 
animals moving in the unfathomable depths of ocean see. 
The power of sight is different in that kingdom from ours. 
You and I are blind in this respect, despite our eyes. 
Similarly you and I have not the privilege to behold that 
which the Rishis, seers of deep truths immersed in the 
Divine bliss,' have seen. 

Many people are heard to say in argument as follows : 
“ How can those whose minds are constantly occupied with 
the thought of the feet of the Devata of their heart in 
Nirvikalpa Samadhi Y’oga,* by the complete imniersal 
of their own mind and Prakriti* in Paramatraa,^ find 
time to observe also the physical principles* governing 
the molecules and atoms * of the untold millions of uni¬ 
verses,' each of which is composed of fourteen worlds ? 
How, again, can Yogis,* Rishis, and Munis,* whose state 
is one in which the illusion of a dual existence disappears 
through their acquirement of non-dualistic truths,” find 
time to turn their eyes from Brahman to observe the 
Brahmanda ? ” “ Brahman, you say, cannot be seen unless 
the Brahmanda is forgotten. The Brahmanda cannot be 
seen unless the Brahman is forgotten. You argue, there¬ 
fore, that it is impossible to harmonize these two mutually 
conflicting statements. We, too, do not deny the difficulty, 


‘ Brahmananda. ' Ecstasy. See Introduction. 

* Ibid. * The Supreme Spirit. 

’ Vastutattva. * Anu and paramAnu. 

' Brahmanda. “ Egg of Brahma." 

* Adepts in Yoga (see Introduction). 

* Seers and Sages. '* Advaita tattva. 

“ Universe. 
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and, although this is not the place for an elaborate expla¬ 
nation, we will briefly refer to one point. 

Poets have said that if a pearl and a java ‘ flower are 
brought together, the red hue of the java will redden the 
pearl, but the white lustre of the latter will not whiten 
the former. This is because the pearl is free of all im¬ 
purity,“ while the java is not so. A thing which is natur¬ 
ally transparent will take the reflection of other things, 
whilst that which is not so may itself be reflected but 
cannot receive reflection. For instance, my face is re¬ 
flected in a mirror, but the mirror is not reflected in my 
face, because the mirror is pure, which my face is not. 
Similarly in a Brahmanda made impure by Maya,* every¬ 
thing is impure. Only that one Brahman who is beyond 
Maya is pure. The impure Brahmanda cannot receive a 
reflection of the pure Brahman, but is itself naturally 
reflected in it. 

Looking at a spot of ground on the bank of some lake 
or river, wc see only the verdant land and clumps of trees, 
but not the stretch of water. Yet the instant we with¬ 
draw our sight from the bank and cast it on the water, 
we see everything therein—the trunks, the tops, the 
branches, twigs, fruits, and flowers of the trees, and their 
very roots, together with the verdant land on which they 
stand. We see also the immense zone of the firmament 
covered with countless clusters of stars. We thus see all 
things one after another displayed in the lake. But that 
which faces upwards on land faces downwards in the water, 
and that which faces downwards on land faces upwards in 

‘ The scarlet hibiscus, the flower of the Ttotriks. 

* Literally, ‘‘ is dirtless.” 

' Illusion, the power of the Supremo whereby It makes Itself to 
appear other than It really is. MAytl enshrouds and conceals the 
nature of the Atman. 
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the water. Similar is the vision of those who are immei’sed 
in the sea of truth,^ Just as we can see everything up to 
the very zone of the firmament merely by looking at the 
water of the lake and without casting our eyes around it, 
so the Rishis, without glancing at the Brahmauda produced 
by Maya, cast their vision upon Brahmamayl,* and see in 
Her person whose substance is a mass of conscious bliss ’ 
endless millions of worlds in the hollow of every hair of Her 
body,* now appearing and now disappearing in each twink¬ 
ling of the eyes, as it were bubbles in water. No need is 
there for them to take any wearying journejs nor to waste 
their lives, nor to pass over the courtyard * of the world so 
hard to traverse. But they merely, by the eye of wisdom,* 
in the bed of meditation,^ in the house of Sadhana, see 
that beauteous dream of the three worlds, and that truth * 
to which the Jiva cannot attain even in its causal body, 
and which, notwithstanding the break of ecstasy,* they 
cannot forget. Their vision has, however, this peculiarity: 
whatever you and I, acquainted with the scientific truths 
of the gross world, see and think of appears to us to be 
elevated and of uplifted face, as if nothing else in the 
sangsara was more elevated than they; but, on the other 
hand, the devotees, looking at the reflection cast upon the 


' Tattva. * The Devi. * Cbidgkanananda. 

* The Eamika is quoted as saying that there are 224 worlds, which 
should be meditated upon as if they were the hairs on the body of the 
Lord. This is the Bhuvana method. Others are the “ letter ” method 
of meditation on the fifty letters, as on the skin of the Lord of Devas; 
the Mantra method of meditation on the blood of Shiva by means of 
Mantra ; the “ word ” method, where they stand for the flesh of the 
bloodvessels of the Lord; and the " Tattva ’’ method, where the 
thirty-six Tattvas, beginning with the earth, are the forms of Shiva's 
sinews, bone, and marrow (see Bhaskararaya Commentary, Lalitft, 
V. 62). 

* That is, the surface. * Jn&,na. 

’ Dhyana (see Introduction). ' Tattva. * Sarnddhi. 
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waves of blood of the causal sea in the womb of Bhagavati, 
perceive that that which is elevated in this world is low 
at the feet of Brahmamayi, and that whatever was down¬ 
cast in the world has, on approaching the Mother, received 
Her caress and joyfully lifted its head on seeing the 
Brahman aspect of Anandaniayl. The same things are 
there in both cases. What was seen on land appears again 
in water, but reversed through change of the medium 
through which we view it. For those who only see the 
Brahmanda in the Brahmanda, what can be higher to them 
than it ? But those who have seen the Brahmanda in 
Brahman have seen the Queen of Queens, Brahmamayi, 
sitting on a throne made of all the highest things of the 
Brahmaiida from the regions of the polo star, moon, and 
Brahma ^ to the cloud-piercing peak of Mount Sumeru * on 
earth. Seeing that all-pervading* play of Shakti which makes 
the universe stare with wonder, Devas and Rishis have bowed 
their heads to earth, and said: “ Obeisance, obeisance to the 
Devi who, as consciousness,* pervades the entire universe.” 

“Is it necessary to say, O great Devi, that She lives in 
the bodies of all living creatures when She is present in 
the form of energy,* even in such lifeless things as stocks 
and stones ? There is no place in the world where the 
substance of Mahamaya is not.” 

Man, how dare we expect that that divine * sight of 
theirs and this carnal' sight of yours and mine will be the 
same? The Shastra says that this play of the universe 
is nothing but the play of the waves in the sea of con¬ 
sciousness. Just as those who have gone to the sea, 

' Dhruvaloka, Chandraloka, and Brahmaloka, 

* Mount Meru, wherein is the pole of the earth. 

* Virftt Tattva. * Chaitanya 

* Tejas, which also denotes fire, brilliancy, glory, and energ>\ 

* Daivl. * Jaivi, or sight pertaining to the Jiva. 
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need, in looking at the sea, make no special effort to see its 
waves, so those who had seen Brahmamayi had not io 
make any effort to see the Brahmanda. They did not see 
the universe with the help of telescopes or of vehicles on 
land, in water, or in air. When they saw the Ishvari ‘ of 
the universe it was then they saw the latter* also resting 
at Her feet. The difference between the sight of those 
who nowadays display their knowledge of science by a 
discussion of the principles of matter* and that of the 
l^ishis is this: The former, in their short lives having seen 
but a small portion of the small world, gasp out with tired 
voices: “ Who knows what lies beyond this ? ” However, 
on seeing this world-plaj', one only feels that wonderful 
indeed must be the nature* of the real form of Her whose 
play it is, and that if one would have knowledge of that 
wonderful Shakti,® there are no better means in human life 
than to study the principles of the universe. It is here 
that Rishis are wont to say that this sport is nothing 
wonderful for Her who is full of eternal and ever-novel play. 
The playful manifestation in the molecules and atoms of a 
single world counts for an incident scarcely worth mention 
for Her upon whose mere glance* depend the creation, 
preservation, and destruction of countless millions of 
universes. The universe does not appear wonderful in the 
sight of him w'ho has seen the primordial Shakti,* the 
source of birth of this perfect play. And therefore the 
^Rishis, disregarding the Sangsara with its charming display 

* Feminine of 4hvara (Lord). Title of the Devi. * Tattva. 

' Bhutatattva. The Bhuta are the elements. 

* Tattva. * Power. 

* “The scries of worlds arise and disappear with the opening and 
shutting of Her eyes ” (Lalitfi. Sahasran9.ma, v. 66). 

’ Adya fphakti the Devi as primordial source and manifestation of 
the Divine energy. 
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of actors and acting, have sunk in the fathomless sea of the 
ocean of Her who, holding the thread of the universe in 
Her hand, makes all those actors act. They, after an 
attentive view and the attainment of Siddhi, have thrown 
up their hands, and cried and said: “ Do not let your mind 
and heart be charmed with the varied beauty of this world. 
This pleasant illusion will not last for ever. As you hope 
for peace, surrender your mind and heart at the lovely 
lotus-feet of Anandamayl playing on the breast of Sada- 
nanda.' Cast off the threefold sorrow,* and you will then 
discover that millions of worlds move and move around 
every petal, every filament, eveiy particle of pollen, of those 
lotus feet, and then disappear immersed in the love-pollen 
of those lotuses.” 

To our ears these words, though true, appear somewhat 
strange. To disregard the joys and sorrows of the visible 
world, and to be immersed in the joy of the unseen Brah¬ 
man, is a remote affair. For the present anyone who avers 
it seems to be an unsocial, witless fellow. This advice to 
run in search of soinething unseen, in disregard of the 
visible phenomenal sangsara, is thought to be as unbearable 
and inoppoi’tune as would be flippant talk to a person who, 
disconsolate and with flooding tears, is holding his dead 
child to his breast, or as would be a request to accompany 
a funeral procession to a young man adorned and joyful on 
his way to his marriage. Owing to the unacceptable nature 
of the advice, you and I consider the adviser mad ; but the 
latter is not to be put off from his purpose by that. 

Let us suppose that you and I do not know what act¬ 
ing is, but are present at a representation of the Ramaya^a. 
The grief of Eaushalya, the death of Da^haratha, the 

* $hiva the ever Joyful. 

• Tftpatraya (see post). 
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lamentation of Sita, the tears of Mandodarl, move us to 
profuse tears. On the other hand, the heroic valour of 
Lakshmaija, the world-subduing military skill of Raana- 
chandra, the pride of Indrajit, the war-cries of Havana, 
fill us now with joy and delight, now with fear, astonish¬ 
ment, and awe. At the same time we observe that some¬ 
one who is sitting in our midst, bub whom we do not know, 
has been shaking his sides with laughter at the very same 
scenes. You and I will probably say that the man is 
mad, but that will not stop his laughter. I say that it 
does not matter whether or not you call the man mad. Still 
you ought to reflect why the man laughs. The place is the 
same, the scenes are the same, the subject is the same. But 
while all other people are laughing at one time and weeping 
at another, why does that one man alone constantly laugh V 
If we seek to know why this is so, we shall discover that 
there is only one cause for the laughing and weeping, and 
it is this: You and I have come to see the play without 
either knowing how to act or what acting is. But that man 
has come to it with the full knowledge of what acting is. 
To us Rama and Havana appear as real, and so we make a 
great display of weeping, and so on. But that man sees 
that Nllambara Chakravarti ^ is playing the part of Havana 
and that Pitambara Chakravarti * is crying in the part of 
Sita. What to our eyes are Rama and Sita to him are 
Nllambara and Pitambara, and so he is full of laughter. 
We become restless at the sight of the incidents in the 
play, but that man who sees what is at the back of them is 
calm. We are calling him mad, but you may be certain 
that he is forgiving us on account of our ignorance. The 
man whom we slight by repeatedly referring to him as 
“ that man, that man,” is not mad. From the spiritual 


* “ Monsieur un tol.” 
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point of view, he it is who is possessed of the highest wis¬ 
dom, and is the crest-gem of the race of devotees. He who 
knows that all things on the stage of Sangsara are merely 
the materials for the play is not, on seeing the performance, 
charmed with the acting, but is intoxicated with the 
blissful love of the actor and actress whose acting it is. 
Rishis, though calm, are yet maddened by that love; and 
BO they have told us not to waste this human birth, which 
is so difficult of attainment, by thinking of the little things 
of the Sangsara, but to think that thought only which will 
save us from all further thinking. And, so speaking to 
himself, the Sftdhaka has thus expressed the purpose of 
his heart: 

“ The time of life (Kala) is past, death (Kala) ap¬ 
proaches ; let me repair to solitude.” 

In deep seclusion let me sing the glory of Kalakaminl.^ 

The day upon which you and I shall be on their side, 
and shall believe or attain the fitness for believing their 
word, on that day all thinking will be at an end. And we, 
too, shall understand that the Sangsara is but a mock 
representation, and that both the things we see, as well as 
the people themselves who see, are She, the Brahmamayi, * 
full of the bliss of the mass of consciousness who has 
entered the Sangsara as Jlva, and is revelling in this joyous 
play. But because you and I have not eyes to see, we say : 

“ What sort of a play is this of yours, O Mother ? It is 
not a play, but the very father of imprisonment. 

The first scene of the play is a gathering on the stage 
before the actor and actress. 

Here the actor is nowhere to be found, so who can find 
the actress ? 


' Shiva's spouse. 


* The Devi. 
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With the first act begins the play; next the scenes of a 
drama are required. 

Here, be it the first act or the last, from beginning to 
end, the drama is full of scenes. 

The scene in which the son appears is that in which 
the father disappears. 

Instantly the curtain is dropped before the eye, and 
then who is the son, and who is the father ? ” 

You and I have restless hearts, and so we become dis¬ 
consolate with weeping. But the very same play raises 
waves of love in the heart of a calm devotee. Kamala- 
kanta, the peaceful Sadhaka, has therefore sung as follows : 

“ You know not, O mind, the highest cause 

Shj^'ama * is not always in the form of a woman. 

At times assuming the colour of clouds, 

She takes on the form of a man. 

With dishevelled hair and sword in hand. 

She strikes terror into the hearts of the sons of Danu. 

At times She comes to the city of Vraja,*' and, playing 
on the flute, captures the hearts of the women of 
Vraja. 

At times, holding the three guuas,® She creates, pre¬ 
serves, and destroys. 

Oh ! She binds Herself * with her son Maya.® 

The sufferings of the world She Herself endures. 

In whatsoever form one thinks of Her in that form. 
She grants one’s desires. 

In a lotus in the lake of Kamalakanta’s heart She 
appears.” 

* The Devi * That is, in the form of Krishna. 

* That is, the three “ qualities ” which form the substance of 
Prakriti,—namely, sattva, rajas, tamas (see Introduction). 

* That is, in the person of Jiva. * Power of illusion. 
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It is for this, I was saying, that in what the Shastra 
has said there is nothing to discuss, but there is ground for 
faith. Of Her to whom the Shastra belongs, the Rishis 
have said that that eternal highest Vidya,* who is the sole 
first cause in sangsara both of bondage and liberation, is 
the creatrix of all creators.* The creative power of none 
surpasses Her who is the creatrix of all creators. Whether 
you and I understand it or not, the unfailing wheel of state 
of that Queen of Queens,* whose substance is will, is sure 
to turn in eighty-four lakhs of births of the Jiva. Should 
you ever after this ask why it should bo so, and what is 
the reason for it, I shall not in reply need to say much, 
but will simply put you this question: What reason is 
there which establishes that the present birth has at 
all taken place ? At base the reasoning is the same for 
all births. For reasoning which establishes this birth 
establishes that which follows it. If one section of a 
wheel turns, all sections turn at the same time. This 
is the law of Her nature. From Brahman, the Jiva who 
is His avatara has come into this sangsara. There after 
wanderings and wanderings, it will again assume the 
aspect of Brahman and bo absorbed in the Parabrahman. 
This is the natural law in the world of Jivas. In our dis¬ 
course on the pi’inciples of reincarnation, we will enter into 
a detailed explanation as to the law under which, and the 
process by which, this will be accomplished. 

Should, even after this, anyone say, “ Everything ends 
with death. Who will then be born again ? ” to him also 
we shall explain in that discoui'se that be is probably 
ignorant of what life and death mean. He who knows the 
nature of life knows also that Jiva has no real death 


‘ The Devi. 

* Rftjrftje^vari. 


’ isvari of all Isvaras 
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except that in Nirvft^a.* What you and I speak of as 
death is but the death of the mind, and not the death of 
Jiva. In short, just as it is impossible to make a com¬ 
plete survey of a life in its various stages of boyhood, 
youth, manhood, old age, and so forth, so also it is im¬ 
possible to judge of the justice or injustice of eighty-four 
lakhs of births, or even the justice or injustice of any 
single birth —which forms but a fraction of the entire life 
of a Jiva. Bhagavan Ramachandra, crest-gem of the 
race of Raghu,* after killing all Rakshasas’ in Vishva- 
raitra's yajna,* threw Maricha with the force of his arrows 
to the other side of the sea. On hearing this, a short¬ 
sighted, restless man might easily form the idea that 
Ramachandra felt weak after slaying so large a number 
of Rakshasa.?, and thus, while able with such strength as 
he still retained to throw Maricha to a great distance 
from the seat of the sacrifice, was yet unable to kill him. 
But he who has read the whole of the Ramayana from the 
Ayodhyakanda to the Aranyakanda* knows that Maricha 
reappears in the guise of a deer in the forest of Dandaka 
at the time of Sita’s abduction and has at the same time 
understood whether Ramachandra had strength or not. 
Bhagavan, dweller in Vaikuntha, who ever relieves the 
burden of earth, there incarnated to carry out the work of 
the Devas—the killing of Havana. It was because he knew 
that the work of destroying Havana would, later on, have 
to be commenced through the same Maricha, that R9.ma- 
chaudra, instead of killing him, threw him to the other side 
of the sea. Had this not been so, no greater effort would 


* When the Jiva ceases to exist as such. 

' The solar race, celebrated in the Baghuvang^ba. 

* Demons. * Sacrifice. 

* The titles of the parts of the Bfimftyana epic. 
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have been needed to send Maricha to the other side of 
the sea of existence ‘ than to send him to the other side 
of the salt sea. To understand the deep mysteries under¬ 
lying this play of Bhagavan, the dweller in hearts, it is 
necessary to know the incidents of the Arapyakanda; other¬ 
wise I should not understand more than this—that the 
Almighty had not sufficient strength in His body to enable 
Him to kill Maricha. 

Similarly, in order to judge of His justice or injustice 
towards Jiva in the Satya and Kali ages, I must know the 
history of all the ages to their final chapter, Brahmakaivalya 
or Nirv3,na. Then only can be considered the justice and 
injustice of the entire existence of Jiva. It is therefore the 
height of impudence to judge the justice of Her who is the 
eternal ever-present truth by a life of forty years’ duration. 
If we are to judge His justice upon the strength of reason¬ 
ing alone, why should we #iot suppose that it is the 
sadhakas of the Satya, Treta, and Dvapara ages who failed 
to acquire Siddhi and have therefore been reborn in the 
Kali age through the revolution of the wheel of time, and 
the attraction of the mass of their religious merits. This 
mass, which is nearly ripe, is about to bear fruit through 
the opportunities offered by place, time, and person. They, 
the children of the Mother, will again get up on Her lap. 
You say that Siddhi has been attained in one age, but I see 
that Siddhi has been attained in Kali, the fourth age, after 
austerities which have extended over three ages. The 
jack-fruit which ripens in the month of AshMha does not 
first grow in that month. It first grows in winter, increases 
in spring, and matures in summer. The bael fruit first 
grows in the month of Ghaitra. It also ripens in Chaitra. 
From this fact a European eating the fruit, but who had 

' Bbavasamudra. 
u 
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never seen it growing, might draw the conclusion that the 
growth, death, and final dissolution of a bael fruit all took 
place in one and the same month ; but a descendant of the 
Aryyas living in India knows that: 

“ In the month of Chaitra the bael grows 
In the month of Chaitra it ripens. 

In one Chaitra it grows. 

But in another Chaitra it ripens.” 

On meeting SAdhakas^ 

You may ask, “ Why, then, is the number of Sadhakas 
so small in the Kali age ? ” But I reply; “ Who says that 
it is small ? ” You may rejoin that if the number be not 
small, why do we not see them everywhere, in every village, 
in every city ? I, however, say that the population of a 
country may be considered^ to be small if people are not 
seen everywhere in it, but the number of Sadhakas cannot 
on similar grounds be so considered. It has been already 
stated that the Creatrix of the universe, incarnated as 
Daughter, told Her father that “ one in a thousand struggle 
for Siddhi, and perhaps only one amongst such thousand 
knows me in my true aspect.” The same was said * to 
Arjuna by Bhagavan, the Lord of Vaikuntha on the battle¬ 
field of Kurukshetra. She has again said; “ It is only on 
attaining Siddhi after many births that Jiva reaches the 
highest station.” Again : “ Jiva attains to me only upon 
the acquisition of knowledge after many births.” In the 
Niruttara Tantra it is said; “ The root of knowledge is that 
which relates to the union of Shiva and Shakti. Knowledge 
of Shakti is acquired after many births. O Devi, without 
a knowledge of Shakti, Nirvana can never be attained.” 

' A Sadbaka is he who does s&dhana (see Introduction), a devotee. 

' In the Bhagavadglta. 
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How, then, dare you and I expect to see crowds of 
travellers upon a road on which the Shastra says they are 
so very scarce. There is a full number of SS.dbaka5 even 
should but one man in a hundred thousand become such. 
Wise men have said that a ruby is not to be had in every 
hill, and that every elephant’s head does not contain a pearl. 
A saint ^ is not to be met with everywhere, and sandal 
does not grow in every forest. Bhagavan Shrl Krishna told 
Uddhava, crest-gem of devotees, that when a Muni* passes 
who is calm, free of malice, and equal mind he follows 
him, hoping to be sanctified by the touch of the dust of 
his feet. What impurity could attach to Him, the utterance 
of Whose name by a devotee sanctifies the three worlds,^ 
so that He should need to purify Himself by touching the 
dust of the latter’s feet ? It was no impurity, but intoxi¬ 
cation caused by love for the devotee, which led Bhagavan, 
in his desire to proclaim his greatness, to lose Himself, and 
to show that, were it possible for Him to be tainted with 
impurity, even He could regain purity by touching the 
devotee. Realize from this how rare a thing a true devotee 
is. Another Shastra has said: “ As a cow runs after its 
calf, so Shiva and Gauri* run after him who repeats, 
‘ Mahadeva,* Mahadeva, Mahadeva.’ ” Why, what reason 
has the consort of Bhavani,* the Creator of all, the shade of 
Whose feet supports the Brahmanda, to run after His de¬ 
votees ? The necessity was none other than that of showing 
that where there is a devotee there He Himself is. 

' S&dbu. 

“ A sage or saint. Uddhava, son of Devabhaga, was versed in 
Toga. ^ The earth, the upper and nether worlds. 

* A name of Devi as spouse of §hiva. 

‘ “ The great God ” ^hiva. In the Ashtamurti, §biva is so called in 
his form of the moon. 

* A name of the Devi as spouse of Bhava (Shiva). 
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It is said in the Tantra that “ all admit that the places 
of pilgrimage ’ are the cause of purity. But, 0 Girija,* in 
very truth, I say that it is the S3>dhaka of the Kulachara* 
rite who gives purity even to all such places of pilgrimage. 
Blessed is the mother * of a Kaula! “ Blessed are his father 
and kinsmen and relatives! Blessed are those who have 
conversed with him ! In heaven the ancestors of a master 
of Kula® sing: ‘ In our race will be born a master of Eula.’ ” 
In the Utpatti Tantra it is said: “ Devi, wherever a Vira^ 
or a Divya* resides, there also are all the sacred shrines.* 
O Thou who art desired of the Vira, there is no doubt that 
a Vira, though having a human body, is in flesh and blood 
a Devata “ and Shiva Himself. O Devi, what fear can he 
have who lives where a Vira lives, and under his protection ? 
The protection of a worldly “ Vira relieves us of worldly 
fear, but the protection of the spiritual “ Vira relieves one 
of the fear of famine, disease, the king, and death. It relieves 


' Tlrtha, holy shrines, such as Gaya, or the temple of Juggernath 
at Pnri, with which India is studded. 

* Daughter of the mountain—a title of the Devi as daughter of the 
Mountain King. 

* The way of the Eaulas, one of the divisions of Tantrik worshippers. 

* The mother is alu’ays, by way of honour, placed drst and before 
the father. 

^ One who follows Kul&chara (see Introduction). 

* One who is versed in Kulachara. 

' Men are by the Tantras divided into three classes or tempera¬ 
ments : Pashu (“ animal ”), in whom the dark, inert quality (Quna) 
of tamas predominates, and who is bound by the bonds; Vira (hero), 
or those in whom the active quality (rajas) prevails; and divya 
(celestial), in whom the pure (Sattva) quality prevails. Worship 
varies, and is adapted to the temperament of the worshipper (see 
Introduction). 

* See post. * Tlrtha post. 

'* Deva (see Introduction). The Vira here referred to is the Siddha 
Vira. “ Laukika, or hero in the ordinary English sense. 

** P&ram&rthika. 
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of the three forms of fear—namely, that which arises from 
troubles of the body, senses, and mind,* from external 
material objects;* and from all superhuman beings.”* 

In the Eularnava Tantra * it is said; 

“ My beloved, in all the world the sight of a KulS.- 
charyya* is indeed rare, and is only obtained after enjoyment 
of the fruits of a vast heap of religious merit.” Should even 
a Ghandala * or a person of still lower caste become attached 
to Kuladharma,* then the very memory of him, the recitation 
of his name and qualities, the singing of his praises, sight 
of, and talk with him purifies a Jiva. “ 0 noble lady, you 
and I for ever reside there where he who has a knowledge of 
Eulachara lives. It is not on Mounts Eailasha,* Sumeru,* 
or Mandara “ that I always live. I ever abide there where 
Sadhakas versed in Eulatattva ** are.” (The meaning of this 
is that He would rather abandon his abode on these moun¬ 
tains than the companionship of Eaulikas.” The devoted 
SMhaka will know from this which is the greater—the 
glory of Mount Eaila^ha or that of a Eaula.) “ The place 
where a great Tantrika lives should be visited and seen 
with care, even if it should be remoter than the remote, for 
you and I live in joy there.” 


' Adhyamika. 

* Adbibhautika— e.g., fear of injury from tbe elements or other men* 

* Adbidaivika, sucb as Devas, gbosts, demons, etc. 

* Cbap. ix. Master of Kaula doctrine. 

* One of tbe lowest castes, rag-pickers, cleaners of privies, etc. 

’ Tbe Dbarma or doctrine of tbe Eaulas, a division of Tantrik 
worshippers (see Introduction). ' The paradise of $biva. 

* Vide ante, and chap, ii, Vishpu Purai^a. The Devi is Merunilaya 
(residing on Mount Meru) (Lalita S., v. 148). Tbe Sbrichakra has, it 
is said, three aspects—Bbumi, Eaila^iba, Mem: tbe last being when it 
is identified with the sixteen Nitya Deities. 

'* Used as a staff to churn the Ocean for Amrita. 

“ Eaula knowledge. “ Eaulas. Mahapurusha. 
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The meaning of this is: It may be asked why one 
should take so much trouble to see a man. Lest such an 
evil notion should seize the naturally weak heart of man, 
Bhagavan has clearly given us to understand that we should 
not desist from visiting a KulasMhaka, considering him to 
be a mere man. It is not a human body that the Kaulika 
possesses. The Shiva Shakti aspect * is that of which the 
Eaulikas are worshippers, and is that which the world is 
so eager to behold. In that aspect Shiva and Shakti unite 
and, as Ardhanarishvara," live in the enjoyment of perfect 
joy in the body of the Kulasadhaka. To see him, therefore, 
is the same as seeing Their undivided and united form, 

“ If a Guru of Kulatattva lives even afar, visit him, but 
not a Pashu,* even if he be near.” By the term “ Kaulika,' 
worshippers should understand a Sadhaka of Kulachara,* 
the characteristics of which we shall explain in our dis¬ 
course on Acharatattva. By Pashu is meant a person bound 
by the eight fetters of shame, etc.’ “ Sacred is the land in 
which a master of Kula is born. By seeing and honouring a 
Kaulika one gives deliverance to thrice seven generations.” 

“ Seeing a master of Kula born in their family and 
living in their house, his ancestor’s in heaven say, ‘ At length 
we shall obtain the highest abode.’ As cultivators with 
craving eyes pray for rain, so the ancestors in heaven pray 
with eager hearts that a son or grandson of their family 


‘ Murti, or form ’ The bisexual form of Ishvara. 

' Vide ante, See post. See Introduction. 

* One and the highest division of T&ntrik worshippers, whose way 
of life (acbara) is according to Kula doctrine. 

’ See Introduction. The reference is to the classification of the 
Kul&rpava Tantra. The “ ufTlictions ” which are variously numbered, 
are given as five in the Linga Purana, The Devi Bhag. Pr. says : “ In 
the knower of truth they sleep. In the Yogis they are burned up. 
In those attached to the world they arise unimpeded. 
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may be initiated in the truths of Kula doctrine. Then 
blessed will that sinless great man be in Sangsara.” 

“ Beloved after death, masters in Kula joyfully come to 
me. When a great Kaulika comes to the Kaulika house,' 
Yoginis,* with Yogis, come to see and welcome him.” 
“ Even Pitris and Devatas seek the protection and pay 
homage to the great Kaula Yogi. And for this great men 
devoted to the knowledge of Kula should be honoured and 
worshipped.” 

“ Devi, such sinful men as after the adoration of 
Thyself fail to worship Thy devotees never win favour 
of Thee.” 

“When Sadhakas place the Naivedya* before me, I 
accept it by sight only. But, 0 lotus eyed, I eat it by the 
mouths of the saintly devotees.” 

“ Devi, there is no doubt that if one worships Thy 
devotee he worships Me, so that he who would do that 
which is pleasing to Me adores Thy devotees only. 

“ Whatever is done in the name of Kula disciples is 
done in the name of Deva. All Devatas love Kula. There¬ 
fore should Kaulikas be worshipped.” 

“ Parvati, even if in any other place,' I am worshipped 
with great reverence, I am not so well pleased as when a 
great Kaulika is worshipped.” 

“ The fruit which he cannot obtain even by pilgrimage, 
austerities,* gifts, sacrifices,* and voluntary religious prac¬ 
tices,* that the Jiva can obtain by the worship of a 

' That is, to Khiva’s abode. ’ Female yogis. 

' A full plate of offerings to the Deva, consisting of rice, ghee 
vegetables, honey, etc. 

* That is, than in the person of a great Kaulika. 

' Tapasy& (see Introduction). ' Yajna (ibid). 

’ Vrata (ibid.). Voluntary, as distinguished from those which are 
obligatory (Nitya). 
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Eaulika. O, Ambika,‘ even if a Eaulika (not to speak of 
any other) dishonours a master of Eaula, all his gifts, 
sacrifices, homas,* austerities, worship, and recitation of 
mantra® are of no avail.” 

As a reward for what religious merit can worldly 
creatures like you and I expect to meet those unworldly 
great men whose greatness the Shastras have declared by 
lakhs of such evidence ? To what hill, to what forest 
hermitage, to what great cremation ground, to what great 
shrine * have we been ? In what Muni’s hermitage,® in what 
saint’s" humble abode, in what Dandi’s^ matha,* in what 
Brahmachari’s* abode have we sought protection ? What 
mantra have we recited according to the rules of Japa ? 
What Devata have we worshipped ? In what Vrata “ have 
we been initiated ? Along what path have we advanced ? 
Restraint of mind and body, contentment, forbearance, 
meditation, concentration of thought and process towards 
ecstatic contemplation “—which of these have we practised ? 
Listening,® thinking,® and constant meditation,® which of 
these have we done ? Of discrimination,® dispassion,® what 
have we understood ? In the name of Dharma open your 
heart and say, brother, what have we done to deserve to 
meet the saintly Sadhakas whom even Devai- I’arely meet ? 
You will say, maybe, we have not done anything, but still 


* Motbei', title of the Devi (see post). 

" The sacrifice made by pouring clarified butter into fire (see 
Introduction). 

’ Japa (see ibid.). ’ Mahapitha. " See post. 

" Stiidhu. ‘ A class of ascetics. 

' Monastic institution. ' Celibate ascetic. ® See Introduction. 

“ Ibid. 

” Samadhi. “ Shrava^a. '* Manana. 

® Nididbyasana. “ That is, between the real and the unreal. 

” Vairagya: unattachment to worldly things. 
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we honour and revere them, bow to them, and anxiously 
pray to meet them. That is not altogether untrue. We 
pray in our minds, but what of our actions ? Had we acted, 
we should not have remained satisfied with mere prayer, 
but we should have run with passionate hearts without 
looking at the path, and having found him, we would have 
prostrated ourselves and clasped his feet, and said : “ Lord, 
I have made no provision. How shall I be saved ? ” Say 
truly, O brother, has anyone’s heart wept in this fashion ? 
If it had, it would not have had to weep any more. The 
pious poet Dasharathi Ray has, on the subject of the com¬ 
ing* of the Mother of the world,* said: 

“ My child, the mother says, you will come to know, 
You will no longer have to weep. 

Incessant tears have brought an end to weeping. 

The child who clings to and calls ‘ mother,’ 

That child holds the mother fast. 

The mother is ashamed to let it weep. 

Mother does not care for the children who mix with 
others 

And go about laughing and playing. 

She does not go to them and easily obtains leisure. 
And takes the child who weeps on her lap.” 

0 Thou who art full of mercy for the poor, tell me, 
0 Mother, when will the day come for Thy Sadhaka, when 
I shall weep as I ought to weep for Thee, the day on which 
Thou wilt come and say: “ No longer weep. Incessant 
tears have brought an end to weeping ? ” 

A patient in delirium suffering from Sannipatika fever® 
feels no sorrow. Hari, Hari,‘ shall we learn to weep ? If, 

' Agamanl. ’ Jagadamba, a title of the Devi. 

* A violent fever, said to affect the blood and produce delirium. 

* Name of Vishpu. 
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when we are at worldly work, anyone should happen to 
stand before us in the dress of a SMhaka we instantly leave 
the work, and with all the frown and fury at our command, 
expel him from our house and then find peace. Being such 
as we are, will our sinful hearts weep to obtain SMhakas, 
instead of weeping for Hell. O thou Dweller in the Heart! 
0 thou Saviour! Dost thou know, 0 Mother, how long it 
will be before we are delivered of this sin ? With a heart 
sueh that the very attempt to speak of it makes me fear 
because of the fearful visions of sin which it raises before 
my eyes, I am prepared to dishonour Shastra, Sadhu, and 
Dharma. With such a heart again I proceed to meet 
Sadhus. How great is my shamelessness! To say that 
were there living any saintly Sadhaka, he would surely one 
day or other meet me in my house, argues great vanity on 
my part. What a ridiculous display of impudent presump¬ 
tion ! Why, what Indras, Chandra,s, Vayus, or Vaninas' 
have you and 1 become that we should meet Sadhakas 
without having to stir from our houses ? You will say, you 
have learning, wealth, and a following. You have. But 
what is that to the Sadhaka ? It is our mistake which leads 
us to tell him we have learning. Shall 1 speak of learning 
to him who, through the grace of Mahavidya, holds the 
eight forms of Siddhi' in the palm of bis band ? Shall I 
boast of my wealth to those who, possessing the priceless 
wealth of the feet of Tara,'* consider even the position of 
an Indra as of no worth ? I want to show the strength 
of my following to the son of that Mother, Creatrix of all 
Whose very glance commands the service of everyone from 


' Devas of the firmament, moon, wind, and water. 

’ The eight great powers, as to which sec Introduction. 

One of the ten great forms (Dasha Mahavidj’ft) of the Devi (see 
Da?ha Mahavidya, Upasana Bahasya, by Prosanna Kumar Shastri). 
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Shangkara * Himself to the molecules and atoms of the Brah- 
ma^da! How mighty is the strength of my intellect! And 
even should we, whilst sitting at home, or going to places 
of pilgrimage, or moving about cremation grounds or places 
of execution, ever come across Sadhakas, are we able to 
recognize them ? Have we come to know Devata because 
He is installed in every house ? * When, after killing 
Hiranyakashipu, Bhagavan Nrisinghadeva* wished to grant 
a boon to Prahlada,* crest-gem of devotees, the latter at 
once said: “ As worldly persons who are unable to dis¬ 
criminate the unreal from the real, form lasting attach¬ 
ments to wife, children, and other things, so often as they 
willingly or unwillingly constantly think of them, so may 
I constantly remember Thee. May my love for Thee never 
forsake me.” Bhagavan, the abode of the supreme love, 
was then standing in a visible form before him, but yet 
Prahlada did not say: “ I want Thee.” Without seeking 
Bhagavan himself, he prayed that he might have devotion 
towards Him. For, Prahlada, the crest-gem of those who 
have true knowledge,'* knew that the presence of Bhagavan 
was not rare, since He pervades the universe. He knew, how¬ 
ever, that what is rai‘e is devotion to His feet. To him who 
desires to possess devotion, the presence or absence of 
Bhagavan are the same, since there can be no realization of 
Bhagavan without piety. But if a man have devotion, 
Bhagavan, even though he were at a distance of a hundred 
crore of yojanas * must appear before him wherever, and 


' §hiva. 

* Referring to the image (Pratima) installed in Hindu households. 

* Vishnu in his man-lion incarnation, undertaken for the destruc¬ 
tion of the atheist Hiranyakashipu, who had cruelly tortured his son 
Prahl&da because the latter was a devotee of Vishnu. 

‘ For his great devotion to the Deva. 

‘ Literally, persons proficient in tattva. 

” A crore is 10,000,000, and a yojana is about eight miles. 
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in whatsoever form, he desires. Just as the water of a 
river when mingling with the sea cannot be distinguished 
from it; so the existence of a devotee mingling with Bhaga- 
van cannot be distinguished from Him. Just as the rare 
presence of Bhagavan is obtained through devotion, so 
pious men too, though rare in every place, are subject to 
control by love. Again, just as through want of piety we 
are a hundred yojanas from the presence of BhagavS-n, 
though he is always before us, so we are unable to discern 
the real self of a saintly Sadhaka, a devotee of Bhagavan, 
even if we meet him. We see with our physical eyes, but 
our eyes of wisdom ai’e ever blind. The Tantra Shastra 
has said that he alone is dear to tbe Mother of the world,’ 
whose heart naturally rejoices with love at the sight of 
Eulasadhakas,* in the same way as the heart naturally re¬ 
joices at the sight of wife, children, and friends. 

Now, to speak truly, do I look at SMhakas with eyes 
open with such joy and softened with such love ? If I 
did, how could my heart forsake their company and be 
charmed by that of kith and kin ? And why does my heart 
long for the latter even after I have seen a Sadhu ? The 
reason is, that a saint is saintly, but ray vision is unsaintly,’ 
and is therefore a hindrance instead of being a help towards 
meeting Sadhakas. Say now, is it not a great sin to think 
that there are no Sadhakas merely because we do not see 
them in every city or village ? Whether we see them or 
not, do not widen your own path to Hell by saying that 
there are no Sadhakas in the world. Do not also be 
astounded to hear that in the Kali age Sadhakas who follow 
the Tantrik form of worship attain Siddhi in one lifetime. 
At the very moment when you and I are virulently criti¬ 
cizing the subject of Sadhakas, be sure that at that moment 

' Jagadambdi. ’ Worshippers according to EalAcbara. 

* A Sadhn is Sadba, but tbe vision is Asadhn. 
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hundreds of Sadhakas in the boundless kingdom of the 
universe are making their births blessed, their lives blessed, 
and the world blessed by clasping to their hearts the feet 
of Her who gives success to all purposes. Blessed are we 
who, being born in Bharatavarsha,^ made holy by the 
touch of their feet, are able to gratify ourselves by the 
taking of their names. 


^ India. 



CHAPTER II 


WHAT IS THE NECESSITY FOR THE TANTRAS 
WHEN THERE IS THE VEDA? 

Now we coixie to the doubt we have mentioned—namely : 
“ Why, seeing that there is the Veda, was the Tantra 
Shastra created ? ” In the first place, we object to the 
objection itself. The question why the Tantra Shastra 
was created comes next. We ask why this question has 
arisen? Perhaps the modern educated community of fasti¬ 
dious critics will be astonished to hear us ask this question. 
The reason for their astonishment lies in our assertion 
that it is not possible that the Shastra should be created. 
The Shastra in our opinion is an eternal thing. I know 
that you will probably say : “ What orthodoxy! what blind¬ 
ness ! what shocking superstition!” It does not matter 
if you do. Just as it is blind faith to be partial to one side 
without heeding the reasons which really exist in favour 
of the other, so it is scepticism to rely on mistaken inferen¬ 
ces in total disregard of the reasons which exist against 
them. In your opinion it is orthodoxy to speak of the 
Shastra as an unerring and eternal thing, but in mine it 
is scepticism to deny it. W^e shall therefore at once proceed 
to investigate that which, if disregarded, is scepticism, and 
if regarded, is orthodoxy. 

In the first place the root and cause of dispute is that, 
while in your opinion the ShSiStra was prepared after a 
view of the world and in accordance with it, in my opinion 
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the world was constructed on a view of the Shastra and in 
accordance with it. Consequently, while in your opinion 
man is the author of the Shastra, in mine the Shastra has 
no author but only revealers—namely, Brahma, Vishnu, and 
Maheshvara, ’ and after them the succession of Rishis. To 
this perhaps the philosophic Pandits of our own country 
will take some exception. For they not improbably have 
heard, or read in the Veda, that the Veda,* Vedanga,* and 
Vedanta ' all emanated from the mouth of Parameshvara 
Himself. We do not deny this, but would point out that 
the very Veda which they know to be the language of Para¬ 
meshvara has been described to bo Brahman Itself by its 
Revealers, those three most worshipful Devas. 

In the VrihannTla Tantra* it is said : 

“ Daughter of the mountain! know the Veda to be 
Brahman Itself. The Veda has no author, but is self- 
manifested. Of yore the Veda was sung by Bhagavan 
to SvayambhU Brahma.* From Mahadeva Himself^ to 
the Rishis all are, age after age, the remembrancers of the 
Veda, but none is its author.” 

The Shastra says that the Rig Veda and other Vedas 
came out with the breath of Brahma. Many consider 
this to be strong evidence of Parameshvara’s authorship 
of the Veda. But it is not that, but evidence of the 
revelation of the Veda. Because the Veda was breathed 
out by Brahma, it does not follow that He was its author, 
for no one is the author of his own breath. We are 


* §hiva. 

* The scriptures of the Hindus—Rig, Yajur, Sftma, and Atharra 
Vedas. It has been said that the Tantra is a fifth Veda. 

* See post. 

* Doctrine of the Vedas (Upanishads): the subject of the philosophy 
(darshana) so named. ■■ See also Rndra Yamala, chap. iv. 

‘ The self-born. ' §hiva. 
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simply instruments of inspiration. None of us is their 
creator. For he who can create breath is indestructible 
even in the great dissolution of things.* Brahma’s body, 
unlike our own, is not made of gross matter consisting 
of the five elements. That body of His is all Himself, full 
of the play of eternal consciousness. It is some particular 
part of Himself which has emanated from Him as Veda in 
the form of breath. This is why the Shastra has said: 
“ Daughter of the mountain, know the Veda to be Brahma 
Himself.” 

Bhagavan, though capable of creating all things, is 
incapable of creating another like Himself—that is, some¬ 
thing which is not Him but is yet similar to Him. Rama, 
Krishna, Ganga, Vishnu, Durga, Kali, whomsoever you may 
mention, all are Himself. You cannot point to anyone who 
is different from, and yet is like. Him. Had there been, or 
could have been, another like Him, he would never have 
been sole Mistress' without a second.* As 1 can only appear 
and disappear with my own selfness, but cannot create 
another like myself, so Brahma, too, cannot create the Veda, 
which is but another aspect of Himself. He merely reveals 
the Veda as His expiration at the beginning of creation, 
and withdraws it as His inspiration at the time of the great 
dissolution. The Shastra has therefore said: “In respect 
of the sayings of a man, it is permissible to inquire whether 
there be error or not, but in the case of the Veda, as it has 
no author, the question of error does not arise at all.” 

Here someone may say that, if that be so, Para- 
me^hvara’s creation itself is an impossibility, for if you and 
1, and every other Jiva arc all He, whom then does 
He create? If, however, creation by Brahma becomes 


' Mah&pralaya. 
* Adhifbvari. 


' AdvitTya. 
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impossible, we are not at all afraid. Why should the descen¬ 
dants of Aryyas be astonished to hear that “ there is no 
creation,” when all their Shastras freely say that, in a real 
spiritual sense, there is no creation, preservation and de¬ 
struction by Brahma, all such being a mere illusive display ? 
As a matter of fact, although in a real sense there is no 
creation, yet for us Jlva.s subject to Maya, of which we are 
the product, creation undoubtedly exists. But the Veda 
was not created even in the sense of that which we call 
creation. Just as Rama, Ki’ishna, and the other incar¬ 
nations are the eternal Brahman, so is the Veda. Just as 
It, although self-manifest, manifested Itself in the womb 
of Kaushalya ^ or DevakI * by means of its Maya; so also the 
Veda, though self-manifest, appeared in the heart of Bhaga- 
van, and came out with His breath at the will of Her 
whose vei’y substance is will. The Vedas, Puranas, Tantras, 
and other Shastras, are self-manifest and self-evident. 
Language, which is the gross form of sound, is its own 
author.* It matters very little if at the first hearing these 
things seem impossible. In our discussion as to the princi¬ 
ples of Mantra, we shall proceed to decide this point accord¬ 
ing to the Shastras. For the moment the Sadhaka will 
excuse me a few intervening Chapters. 

Here let us understand what harm will result if the 
Dharma Shastra of the Aryyas is supposed to be of human 
origin. What is that defect for fear of which it has been 
declared to be self-manifest and emanent with the breath 
of Ishvara? We reply not for fear of any defect. The 
Veda is called self-manifest because it is so. It is not 
for fear of darkness that we admit the fact that light 
gives lustre. Whether darkness be present or not, it is 

' Mother of B9.nia. * Mother of Krishna. 

’ That is sound in the subtle state and which exists in gross foi'm 
as speech (Vaikhari) is uncreated. 

12 
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for ever evident that a light is self-manifest. That which 
cannot be manifested by another, but which itself makes 
manifest all things, is called self-manifest. The Shastra 
says: “ There is no need to sweeten by means of some¬ 
thing else a thing which is sweet by nature, and which 
imparts sweetness to things which are not sweet, nor 
is there anything which can impart sweetness to that 
which is naturally sweet. We sweeten things like milk, 
cream, and curd with gur,^ sugar-candy, honey, and 
the like. But there is no need to sweeten honey in a 
similiar way; nor is there anything in the world which 
can sweeten honey. We reveal the courtyard and interior 
of a house, and all things in it by a light. But to reveal 
that light another is not required. The light reveals itself, 
and is therefore called self-manifest. Light alone of all 
things in the world possesses the power to reveal. Light 
is itself luminous; what else, then, can reveal it ? Like 
honey and light, the Veda also is self-manifest. The Veda 
reveals the principles of all things in the Brahmanda, but 
is itself its own revealer. Who can reveal that which reveals 
all ? It is not possible to have something which is beyond 
everything. Even if for fear that there may be darkness 
we do not admit the existence of light, yet light, reveal¬ 
ing itself, makes visible and thus destroys darkness. 
Similarly, if for fear of any imperfection we do not admit 
that the Shastra is self-manifest, yet the Shastra, reveal¬ 
ing itself, makes plain and thus removes the imperfection. 
That imperfection is this : Aryyan philosophers have said: 
“What is free from mistake, error, and deceit, that is 
authoritative.” * Shastras are authoritative sayings—that 
is, the sayings of Shastra are free from mistake, error, and 
deceit. When we hear it said that man is the author of 
Dharma Shastra, it seems to us as if light and darkness 
' Molasses. ’ Spta. 
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were holding a consultation. It is evident that while man 
is erring, ShSstra is unerring. Shastra never makes a 
mistake. Man is always doing so. Shastra is the etoi’nal seat 
of mercy. Man the source of deceit. Shastra has no begin¬ 
ning or end, Man is ever subject to birth and death. Man 
is the slave of his senses. Shastra guides to the super- 
sensual. Shastra is the unselfish Guru ‘ of the world. Man 
is a very worm of selfishness. It is a baseless fancy to trj' 
to bi’ing about an agreement between these mutually con¬ 
flicting conditions. 

Many, made restless by the inconstant waves of glitter¬ 
ing physical science, are wont to say that Shastra is nothing 
but the outcome and evidence of extensive experience. 
Someone, it is supposed, has said, or written down, as 
much as he has seen. From this it follows that whether 
the principles contained in Shastra be true or not, great 
credit must be given to him who spoke it. We, too, 
are not niggardly in giving such credit, but we find it 
very difficult to give credit to another whilst going to 
perdition oneself. You yourself are blind, and will, by 
leading me along some thorny path which you have 
discovered, drown me in a dark well. It is the height of 
folly to expect that in this state of things I shall speak 
of your extensive experience. I admit that you have seen 
and heard much more than I have. But who says that 
all which you have seen and heard are unerring, incontro¬ 
vertible, and eternally pure ? May be one day, in going to 
a river, its water seemed to you very pure and very cool. 
But who told you that, if relying on your word, I go 
into the river to bathe, I shall not be caught by a crocodile ? 
What is the evidence that, even if the water be pure, there 
is no fear of danger ? My going into the water may be the 


' Spiritual teacher (see lotrodnction). 
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result of your extensive experience, but who will be respon¬ 
sible for my life ? Secondly, this extensive experience appears 
to be to a large extent worthless. In the first place, it is the 
experience of a blind man. Next, it is difficult to ascer¬ 
tain the length of the period of which experience has 
been had. Of all the experience which man has acquired 
during the four ages—namely, Satya, Treta, Dvapara, 
and Kali—we know only Aryyavarta,* Bharatavarsha,* 
or at the most, Jambudvipa,® and perhaps the salt sea 
beyond. This is the furthest limit of experience. Now 
I ask. Who is it that has made mention in the ShSstra 
of seven seas—to wit, the seas of salt, sugar-cane juice, 
wine, clarified butter, curd, milk, and sweet water ? 
You will say that whoever may have done so has made 
a mistake. It matters not. But whence came the names 
of the seven seas ? You and I have not crossed the uncross- 
able sea, and reached the region of those seas. Whence 
could this country have got the names of the seven seas 
lying one after the other beyond the salt sea, which it is so 
difficult to traverse, and upon view only of the farthest 
quarter of which expert foreign navigators retrace their 
steps ? You may say: “ I do not believe in your salt sea ”; 
but you know by what language you will be addressed 
should such ingratitude on your part to that which 
supports your body with its salt become known. Lay 
aside your far-fetched interpretation, your philosophical 
reasoning, your scientific argumentativeness. I do not 
want to hear of them where a matter of direct vision is 
concerned. I will not admit the validity of any other evid¬ 
ence. I will not bow my head before anything except the 
Shastra. May I be reminded of the lives of Samarasingha, 

* Country of the Aryyas. 

* India, as described in chap, iii of the Vishnu Purftna. 

’ The continent of that name (see Ibid., chap. ii). 
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Pratapasingha, and Sivaji,' before I turn my thought to the 
words of those who, though possessed of the sense of sight, 
proceed to disprove the existence of things seen, and of 
truths established by Shastra, and to give far-fetched inter¬ 
pretation of them. Alas! the lion-hearted heroes, pillars 
of Sanatana dharma ! where arc you to-day in this dismal 
time ? That resplendent lustre of yours hallowed by 
Sadhana, is mingled with the Mantra Shastra itself. Do 
ye to-day shed that lustre in every letter, in every accent. 
Let the Shastra of Bharata be again resplendent with the 
fire of the austerities * of Bharata’s sons. 

Next, the earth is composed of seven islands, each of 
which is divided into nine continents." The nature of the 
surface of each continent, its extent, heights, and depths, 
its inhabitants, their religion, practices, and longevity, the 
various Devatas who exercise particular power in each 
particular place, the different Devatas who are worshipped 
in different places, and lastly, the special accounts given of 
the seven Svargas * and seven Patalas,® and so forth: these 
are all matters which I have not at all mentioned. Say, 
are all these things dreams or illusion,* or mere imagina¬ 
tion ? It matters not if you explain them away as mere 
imagination, but save your own head. If you call it all 
imagination, then, as the salt sea is imagination, as 
Bh&ratavarsha is imagination, so you and I too are imagina¬ 
tion. We would advise you, instead of calling so many 
things imagination, to consider yourself alone as imaginary, 
in which case all trouble will be at an end. Not to speak 
of you and I, who are but the meanest of insects, even those 
whose acute and overpowering intellect penetrated into 


' Bajpot and Mahratta heroes. 

* Tapas (see Introduction). 

* Upper worlds. ‘ Under worlds. 


' Varsha. 

* M&y& or Moba. 
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Brahmaloka* have, when dealing themselves with things 
which are beyond the senses, trampled on all kinds of 
evidence, and loudly declared to the world “ Shastra- 
yonitvat.”* In that deeply dark place where all kinds of 
evidence fail, Shastra alone is the glowing light. We 
know not how powerful must be the evil Karma’’ acquired 
from birth to birth of him who suspects; or believes the 
Shastra to be of human authorship. It is said ^ “ Thieve 
not, lie not, believe in and love the Creator, and you will 
attain eternal peace.” A Dharma Shastra, the founda¬ 
tions of which are based on a few such settled maxims 
as these may be the fruit of extensive experience. To be 
induced by such a form of faith to doubt or disbelieve 
the Sanatana Dharma and Sanatana Shastra,'’ visible 
manifestation of Brahman himself, is the greatest degra¬ 
dation possible. It may be that in the case of that 
Shastra which has as its main object the maintenance 
without conflict of a balance between the four actions of 
eating, sleeping, fearing, and sexual intercourse, its res¬ 
ponsibility may cease with the provision of a few such 
maxims as “ Thieve not, lie not, etc.” It is, however, the 
greatest impudence for us to discuss the truth or other¬ 
wise of that Shastra the object of which is to declare the 
principles relating to the molecules and atoms of the endless 
crores of Brahmapdas, each consisting of fourteen worlds. 
These principles we shall state, so far as it lies in our 


The bigbe&t of the seven upper worlds. 

On account of its having Shftstra as its source,” the third 
aphorism of the First Part, chap, i, in the Vedanta Sutra. 

By reformed ’* Hinduism. 

eternal and immutable scripture and code of duty of the 
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power, in our discourse on worship.* Man is imperfect, 
and whatever he does is imperfect. The imperfect can never 
attain the goal, and that which has not reached the goal is 
ignorant of the full truth about the Brahman. Who dare 
proceed along an unseen path in reliance upon the word of 
such an ignorant guide ? Instead of relying upon their own 
words, Devas and Rishis have therefore admitted the 
evidence of Shastra, eomposed of authoritative sayings, to 
be alone the sole authority. 

Responsibility for the education of children always 
rests with the parents. How can a senseless child be 
saved unless warned by parents, who point out to it 
which is the path of life, and which is the path of death ? 
It is under this responsibilitj' that, after the declaration 
of the truth, Bhagavan Himself has, descending on earth 
in the form of Shastra, said: “ Both Turi}^* and Shabda 
Brahman^ are my eternal bodies.” Though invisible to 
human eyes, the Supreme Creatrix,* taking the world which 
She maintains upon Her lap has, as it were, with the finger, 
pointed out, and declared: “ Do not, through misunder¬ 
standing, fall away from truth, and Dharma, and the Veda. 
Do not stray from the path of right practice.”* Following 

* Pajft. 

* The fourth state of consciousness above dreamless slumber 
(sushupti), the sleep of dreams (svapna), and the awakening (Jftgrat). 
According to the Upanisbads, there are the three last states; three 
functions— viz., creation, preservation, destruction; and the three 
individual Jiva (Vighva, Taijasa, Prajnft), the collective Jiva (Vaish- 
v&nara, Hirapyagarbha, Sutr&tman), and the Param&tman. The fourth 
state above these is the TurTya. Shaiva doctrine speaks of a nameless 
fifth beyond Turlya, and two functions, viz,, Turodhana, the function of 
Ishvara, and Anugraha, the function of Sada^iva. 

^ The manifested Brahman with attributes—the souild or word as 
distinguished from the attributeless, unmanifested absolute—the 
Parabrahman. 

* Parame^hvarl—the Devi. * Ach&ra. 
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upon the echo of that solemn sound, millions of sacri¬ 
ficial pits * have been lighted on mountains, riverbanks, in 
fields, forests, hermitages, temples, sacrificial chambers of 
monarchs, and house-holders, and in the abodes of celibate 
ascetics. The very tops of the palaces in Heaven* have 
been reddened with the light of the sacrificial fires on 
earth. None can say how many millions of Aryyan great 
men* have done sacrifices in religious observances' ex¬ 
tending over twelve, a hundred, and a thousand years, and 
have with bodies cleansed of sin by their austerities,® 
entered through its open portals the Brahmaloka." 


Introduction of Tantra 

The curtain of the drama of time gradually and in¬ 
exorably continued falling. Slowly evil days of unrighteous¬ 
ness,* murky w’ith Maya, continued to cast a gloom of 
impure practices* over the world of Dharma. Unknowingly, 
men steeped in that darkness began to enter wrong paths. 
Disease, sorrow, grief, and anguish sorely oppressed the life 
of the world. 

A diseased child brings death on itself by eating, under 
the influence of delirium, unwholesome food. Although 
the child does not understand, the mother, who foresees 
the consequences, does. The thought of the child’s in¬ 
evitable harm naturally pains the heart of the mother, 
who is goodness incarnate. In accordance with this natural 
law, the loving heart of the good All-Mother Creatrix of 


1 
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The Kunda, in which the sacrificial fire is lighted. 

Svarg^ »Mahftpurusha. 

Vrata (see Introduction). Tapas (ibid.). 

The highest, or the three highest, of the fourteen worlds. 

* Anftohftra. 
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the three worlds was moved, and the Mother, deluded by 
Her own play with a grieving heart, questioned Vaidya- 
natha,' saying: “ Deva of Devas, how shall the Jiva 
be saved ? ” 

In the Kularnava Tantra we read: 

“ Devi said: ‘ Bhagavan, Thou art the Deva of even 
Devas, Thou art Ishvara, the ordainer of the five duties, 
omniscient, easily approached by devotion, and merciful 
to thy supplicants. Though Pararneshvara, Thou art the 
Ishvara * of Kulasadhakas, and the ouly source of the nectar 
of mercy. Deva, in this worthless dark Sangsara, all 3ivas 
are oppressed with the gloom of sorrow. The countless 
multitude of Jivas inhabiting all kinds of bodies constantly 
suffer the pains of both birth and death. There is no end 
of all this. None is happy, but all are oppressed with a 
deep sorrow. 0 Chief of Devas and Lord, tell me how these 
may be delivered from the bonds of existence.’ ” 

Here the Mother has given full expression to the pur¬ 
pose for which She has willingly become the Mother of 
the world. The heart of the Mother of the world was the 
first to weep at the sight of its miseries. Though Herself 
ever changeless. Her heart throbbed with the agitation 
caused by the immense rolling waves of emotion into which 
Her eternal mercy was now thrown. Mother, this Brah- 
ma^ida is Thy image and reflection. Thou seest Thine own 
face in the mirror of Maya, and art intoxicated with Thine 
own love. The day upon which, at sight of the misery of 
the world. Thy mercy shadowed with gloom that ever- 
joyful countenance of Thine, on that same day the counte¬ 
nances of Thy children were shadowed with the thought of 

' $hiva, as chief physician of all human ills. 

* That is, though He is the supreme Lord and Guide of all, Ho is in 
a special sense the Lord and Guide of worshippers according to Enla- 
chara. 
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the pain which comes of separation from Thy love. From 
that day the world which had been separated from its 
Mother knew the love of the Mother’s heart. From that 
day Thy children in the universe have learnt to call Thee by 
various names: Durga, when they have fallen amidst the 
insurmountable difficulties of the world; Tara, when they 
behold the huge waves of the ocean of existence so difficult 
to traverse; and Kali, when crushed by the torment of a 
terrible fate. Glory to the stream of mercy in the merciful 
Mother. Glory to the wave of pity in Her who is full of 
pity. Glory to the Mother’s endless love. From that day 
the never-ceasing currents of Thy love flow through all the 
veins, the marrow of the bones, and the heart of Jiva. 
And so to-day, O Mother, should even a vile, hellish sinner 
like myself forget in his danger all else, he cannot forget 
Thy name. Whenever the fearful form of danger appears, 
Someone opens, as it were, the door of the heart, and at that 
instant the courtyard of the universe resounds with the 
cry: “ Victory, Victory, Victory to Tara! ” I know not 
whether others hear the sound; but, Mother, since Thy 
own substance is the sounds Nada and Vindu,^ what sound, 
then, wilt Thou hear ? Whether Thou hear it or not, I 
hear, 0 Mother, that as I sound “ Victory to Tara,” another 
instantly raises as an echo: “ Fear not, have no fear.” 
Who is that Other, O Mother ? Glory to Thy eternal play. 
O Mother! Thou knowest and Father knows. 

When the pain of disease becomes unbearable, I am 
instantly healed by saying: “ O Mother! ” But the dis¬ 
ease is again made worse by the taking of a bad diet. 
The heart is again attacked by doubts, misgivings, and 
reasonings. Nowadays our ears are constantly tormented 

* From the Sakala Parame^hvara came §bakti; from ^hakti came 
N&da, and from N&da issued Vindu. The Devi Parame^hvarl is 
container of them all (see Sharad&tilaka, chap. i). 
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by the ravings of that Sftnnipatika delirium. Wherever 
we go we hear: “Why is there the Tantra when there 
is the Veda?” The patient does not understand that the 
delirium has got worse, and that his end is near. Upon 
this the chief of Physicians ^ is at a loss to discover what 
He should do. He then searches His entire store of re¬ 
medies, and prescribes ras^yana.* At other times it is 
poison, but for delirium it is the elixir of life.“ In a healthy 
body poison is the messenger of death, but in delirium it 
acts as a great mantra, renewing life. This is the reason 
why, O Sftdhaka, a Sadhana of acute, powerful, and burning 
mantras, is prescribed for us in the Tantra. It is when all 
other medicines, all other Sadhanas, have failed that the 
necessitj^ arises for the Tantra Shasl.i’a, because in the store¬ 
house of Shastras there is no other Sadhana than that 
prescribed in the Tantra. Shastra has therefore said: 
“ When the south wind blows strongly from the Malaya 
mountains, there is no longer need to wave the palmleaf 
fan.” By Sadhana we nowadays understand something 
which has to be done upon one day in our life, like vacci¬ 
nation against smallpox.' Formerly we took the Bengal 
form of vaccination.* What does it matter that we now 
take the English form ? ^ Formerly w'e did both Sadhana 
and Bhajana according to the Veda, Purana, and Tantra. 
What harm (you say) will follow if we now do them accord¬ 
ing to the Bible or even the Koran ? No other harm is done 
than this, that life is itself harmed. It may be enough for 

* Vaidyanatha or i^ihiva. 

* A class of medicine in the Ayurvedic system. 

* Literally, Amrita, or nectar. 

* The true nature of Sadhana is long and persistent effort and self¬ 
training until success (Siddhi) is achieved. 

* Vaccination direct with small-pox virus. 

* Vaccination with serum. , ’ Worship. 
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those to whom religion and duty are mere forced labour.* 
But in the case of those who wish to see Dharma as a thing 
directly visible, and who wish by its minute vision to realize 
all supersensual things, their resolve extends to death, their 
purpose to fruition,* their path to the Brahmaloka, and 
their destination is the Brahman Itself. O Jivas of this 
earth! Conceive to what highest of abodes they, after pene¬ 
trating through this caldron-shaped Brahmanda, must 
ascend, whose final aim is the lotus feet of the Mother of 
the w^orld,* kissed by the head of Him who bears the crescent 
moon.^ 

This great Siddhi is the Jiva’s perfect wealth to be 
gained by Sadhana, without which none can come by it; 
sought for as it is even by Him who is worshipped by all 
creatures. Sadhana is the name of that which ends in 
Siddhi. If I want that Siddhi I must do Sadhana, which 
is the work of a Sadhu.® So that if I have to do Sadhana, 
I must become a Sadhu, or if I do Sadhana, I shall, as a 
matter of course, become a Sadhu. 

That Sadhana is of three kinds: physical, verbal, 
mental. Siddhi and Sadhana I must accomplish with my 
body, senses, and mind according to circumstances, country, 
time, and person. Now it must be remembered that all my 
best wealth consists only of what I shall be able to acquire 
under the following conditions: It must be acquired in this 
country, crowded by Varnasangkaras,* Mleohchhas, Yavanas,’ 
and persons who adhere to other religious beliefs; in the 
Kali age, with its bad pi’actices, filthy habits, oppression, 
licence, and prostitution; with an impure body where 

* Begai', done by compulsion and without reward. 

’ Siddhi. * Jagadamba. 

* Shiva called Ghandra^hekhara. ' Pious person. 

* People born of parents of different castes. 

' Defiled person and foreigners of different kinds. 
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lust, anger, greed, pride, delusion, and envy* contend as 
upon a battlefield; with restless senses, a doubting 
heart, and in a life which will last at the most a hundred 
years. All my commerce in the market of this world 
is with this capital only, and in its use I must both 
guard the capital and see to the profits. Now tell me who 
will perform religious ceremonies* and sacrifices * lasting 
twelve, a hundred, or a thousand years ? Where shall I get 
the Vaidik Hotars, Ritvik.s, Adhvaryus, and Acharyyas,* 
versed in mantra for such a sacrifice ? Of the thousands of 
Shakhas* of the Veda, but a few now remain as memorials; 
the rest are lost. Which mantra of which of these Shakhas 
will to-day draw down which Deva to the seat of sacrifice ? 
From whence will the needed lakhs of heaps of Samidh* be 
to-day daily procured ? Will it ever again happen in that 
Bharatavarsha, ^ in the capital of which a thousand cows 
are now daily slaughtered, that the milk and ghee of milch 
cows will flow in streams like rivers ? Will the glowing fire 
be ever again gratified by the offering purified by mantra 
of mountainous heaps of the holy flesh of animals sacri¬ 
ficed '! Will Bhagavan Vaishvanara, * with bearded face and 
matted hair effulgent with Brahmik light, ever again rise 
from the sacrificial pit and, bursting through columns of 
tire playing in fearful tongues of flame, stand before the 
giver of the sacrifice,* and say: “ Choose thy blessing ? ” 
Will the Lord of Vaikuntha” ever again leave Vaikuntha” 


‘ The six sins—Ks>nia, Erodka, Lobha, Moha, Mada, Matsar>'ya. 

’ Vrata (see Introduction). ’ Yajna (see Introduction). 

* Various classes of Vedic priests. 

* Branches or schools of Veda: the traditional text followed by a 
particular school. 

* Wood used for the homa sacrifice. ’ India. 

* Agni, Lord of Fire, or the Bhagaviln Himself in His aspect of fire. 

* YajamSna. ** Vishnu. “ The heaven of Vishpu. 
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at the prayer of Rishis oppressed by Rakshasas and Asura®* 
and descend to earth to guard the sacrifice from the harm 
which they fear? Will a master of truth* like Shukadeva,* 
or a great Shakti like DraupadI, * be ever again born of the 
sacrificial fire ? Will Takshaka, King of Nagas, * trembling 
with fear because of a sacrifice, ever again have to seek the 
protection of Indra ? Will the Deva of a thousand eyes * 
ever again be about to fall with Takshaka into a sacri¬ 
ficial pit, whirled down through space by the power of 
Brahmanas and the wondi'ous potency of Mantras? India 
has to-day lost her old strength and the vigour of her 
austerities.* Gone is that old faith, strength, and fortitude; 
gone is that courage. In what an unlucky moment was 
the fatal snake sacrifice* commenced! Then worshipped Fire 
became displeased with India, because of the deprivation of 
his worship. Then the mantra power of the Brahmana 
became offended at being prevented from consuming the 
King of the Devas* with Takshaka. That displeasure and 
that offence has been operating ever since. The old day 
has never returned. The curtain of the sacrificial world 
has finally dropped. It has not been raised again. How 
contaminating must be the effect of the Kali age, that, 
despite the presence in their full strength of Devatfts, 
Mantras, Brahmanas, and the materials for sacrifice, the 
latter was never completed. Who can unravel the mystery 
of the play of Yajneshvarl ?“ 


* Demonic beings. * Tattvajna. * Son of Vyflsa. 

‘ Wife of the five Pandns. 

‘ Serpent divinities of the nether world. 

* Indra. ’ Tapas. 

Sarpasatra, performed by King Janamejaya for the purpose of 
destroying all snakes, a snake having killed his father, Parlkshit. 

* Indra. *' The Devi as Lord of sacrifice (Yajna). 
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For this reason I was saying: “ 0 Jiva, born in the Kali 
age, how dare either you or I proceed there where Maharajas 
Parikshit, and Janaraejaya failed ? ” And even if we were 
to advance, would that make everyone happy ? Y^ajna'isthe 
Sadhana of those only who desire enjoyment, wealth, and 
heaven.* Are thosS who, being supplicants for the ambrosial 
feet of the spouse* of Shangkara,* set no value upon the 
abode of the Suras,® Indra, or Brahma*—are they to be 
tempted by Yajna? What is to be done for such as these ? 
With what Sadhana will you gratify them ? You will say by 
purity of mind and body,’ living in the Guru’s house, listen¬ 
ing,® thinking,* constant meditation,’® contemplation,” con¬ 
centration” and ecstasy.” These means exist in the Vaidik 
path for the acquisition of the truth. True; they exist as 
jewels exist in the sea. But what is that to you or me ? Who 
can be such a sacrificing monarch as Ravana that Varuna- 
deva” should collect the jewels and present them to him ? 
Who is such an Emperor in the domain of austerity like 
Vashishtha, Vishvamitra, Javali, Janaka, or Jaimini, that 
Bhagavan will churn the ocean of the Veda, and place all 
the jewels of the knowledge of truth in his hand ? Who can 
acquire a heavenly ” body with the effulgence of Brahman,’* 
like that of Nachiketa, so as to enable him to go to the 
house of Yama,” and there from Yama himself receive in¬ 
structions in the knowledge of the Brahman ? No more is 
to be found that Aryyan life in which every event from 

‘ Sacrifice (see Introduction). ’ Svarga. 

’ That is, of the Goddess, or Devi. * Shiva, her husband. 

* Deva«. " Lord of the Celestials and the creative Bi'ahm&. 

' Brahmachnryya. * Shravana * Manana. 

** Nididhyasaun. “ Dhyana (see Introduction). 

'* Dharanft (see ibid.). '* Samadhi (see ibid.). 

'* Lord of the waters. ” Divya. 

'* Brahmatejas. ” Lord of death. 
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the oonoeption in the womb to the cremation of the body 
was accompanied by Vaidik mantra. It is no exaggeration 
to say that a heavenly body, the passions of which have 
been controlled, and which is thus made a suitable vehicle 
for the development of the knowledge of Brahman accord¬ 
ing to Vaidik rules, is nowadays impossible of achievement. 
Need it be said that no longer does anyone lie with lawful 
wife but once only after her monthly period * kindling the 
sacrificial fire* with a heart set steadily on the Para- 
brahman,* in the desire to get a son who will himself be 
full of the divine spirit. The ancient Brahmanik fire * has 
sunk to ashes through eating the bread of servitude to 
foreigners® for hundreds of generations. No longer are 
our blood and seed pure and vigorous with the strength of 
austerity* and mantra. No longer do parents observe 
continence.' And so I was saying, long past is that day 
when the summit of the edifice of the Vaidik Brahma- 
knowledge could be made to rest upon the foundations 
of an unswerving purity.* Men no longer meditate on the 


* According to the ancient Vaidik nile, sexual union must take 
place once a month, from the fourth or fifth to the fifteenth day after 
the menses (the conceptual period), and then only, without breach of 
that continence which governs the mari'ied state. The follower of this 
Vaidik rule is described as Pashu in the Nitya Tantra (!{titnkalang 
vinadev iramanang paribarjayet). 

* The union of man and wife is a veritable sacrificial rite, a homa, 
wherein she is both hearth (Kunda) and flame. See the great 
thirteenth Mantra of the Homaprakarana in the Brihadarapyaka 
Upanishad. 

* The Supreme. Similarly the Tantra (Yogini, chap, vi) says that 
union should be performed with a divine feeling and disposition (Mai- 
thunam prachareddhiman devatabhavacheshtitam), accompanied by the 
mantras given in the Tantrasara. 

* Brahmatejas. ‘ Yavanas. * Tapas. 

’ See post. It is a mistake to suppose that brahmacharyya (con* 
tinence) is limited to one of the a^hramas only. It governs all, 
including the married state (see Yogiyajnavalkya, chap. i). 

* Brahmacharyya. 
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Parabrahman with closed eyes, restraining the senses of 
perception and action, merging the mind in Prakriti.’ 
Amongst those who nowadays shut their eyes and make 
a pretence of such meditation you will discern a move¬ 
ment in their shuttings and blinkings even in the darkness. 
All this is but a show of self-restraint. Bhagavan, speak¬ 
ing even of those who have really controlled their senses, 
but who have not through habit been able to dispel the 
mass of impressions which these have made upon their 
minds, has said in the Gita: “ The fool who, after controll¬ 
ing his senses of action, inwardly thinks of the objects 
of those senses, is called a hypocrite.” 

Is it not a vain presumption on our part to hope to be 
able to successfully travel along a path in which the 
discipline is so strict and the trial is of so searching a 
character ? Shrl Krishna, who was Bhagavan in person, 
failed to impress the truth on Arjuna, though he pointed 
it out to him, as it were, with a finger in the Yuga- 
Sandhya,* at the close of the Dvapara age and the com¬ 
mencement of the Kali age. He failed (Arjuna being a 
Kshatriya ^), to make him hold fast in his heart the know¬ 
ledge of the truth * which is the possession of Brahmanas. 
We are surel}', therefore, not awake but dreaming if we 
hope to acquire knowledge of truth by reading the Yoga- 
vashistha, Ramayana, and the Gita while sunk in the gloom 
and under the full sway of the Kali age. We, on the 
contrary, know that many a spiritually disposed man, who, 
under the influence of such a daydream, has attempted 
to become a Yogi along the Vaidik path, has ended in 


* The Source whence the senses (indriyas), mind (manas), and all 
the phenomenal being, derives. 

That is, the period of transition from one Yuga to another, 
reckoned at a thousand years. ’ Warrior caste. 

* Tattva. 

13 
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becoming neither a believer nor an unbeliever, but a queer 
being, half man, half lion. By constant meditation upon a 
misty nothing,* his mind and heart become such a vacuity 
that there is neither faith, reverence, devotion, nor love in 
them, but merely a bewilderment with the inward lament: 
“ Alas, I am lost! ” In many places we have found such 
persons coming secretly to ask: “ What means are there 
left for us !* ” But their only difficulty is this : They want 
to know whether it is not possible for them to become 
Tantrik or Pauranik worshippers in secret, whilst keeping 
up the show of the possession of Brahma knowledge and 
without having publicly to wear the sacred crown lock,* or 
thread,* or to paint their bodies with the sacred marks.* Is 
it not deplorable that a man should be in this condition, 
repenting at last in this fashion at the close of his life, after 
having gone through all its useless troubles ? 

It was with the knowledge that man might have to die 
such an unhallowed death even after the acquisition of the 
precious human body, which is, as it were, a thornless step 
to the door of Brahman, that She who dwells in the heart 
prescribed the remedy millions of years ago. But what can 
we do ? As I have said, a diet which is daily bad aggravates 
the disease. The musical SMhaka ' has therefore said; 

“ It is the fault of none, O Mother Shyama. 

It is I myself who dig and thus sink in the water.” 

And is that death an easy one 'f The suffering of that 
repentance is more unbearable than even the torture of a 

' Akfisha ; literallj', ether, space. 

’ The ybikha, or long strand of hair worn at the back of the top 
of the head by orthodox Hindus from after the date of the Cbfida- 
karana ceremony. 

' Worn by the twice-born classes among the Hindus. 

* Tilaka, or sectarian marks, and Naina, or names of the Deities. 

‘ ^amaprasada. 
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hundred rods at the hands of Yama. The thought of the 
remembrance of such a horrible death melts the hardest 
heart, and flooding tears wet the livid visage of the dying 
man. Then, with unrestrainable force, a fountain of tears 
bursts forth from the innermost recesses of the heart. 

“ What shall I do, O Mother ? Day by day the malady 
grows stronger. I am in grave danger through the disorder 
of Pitta as Sattva, Vayu as Rajas, and Kapha ^ as Tamas. 
This time the delirium is that of Sannipata.* O Mother, it 
is my destruction,^ and thus I weep incessantly ! ” 

At the close of such a life, wanting in trust and full of 
lament, both inward and outward restraint * are impracti¬ 
cable. The ecstatic trance* is impossible. The dawning 
of the truth that all is Brahman * is a far-off thing. In 
consequence, a journey along that difficult path, with a 
body decrepit such as mine, is hardly to be thought of. To 
take to the Vaidik path and then, upon failure to acquire a 
knowledge of truth, to judge the Veda to be ineffectual, is 
as though one were to judge a tree to be without fruit after 
we had touched its roots only, when the tree gives its fruit 
to him alone who can reach its topmost branches. There 
is more chance of getting the fruit some day or other with¬ 
out even touching the ti*ee if one has but faith in the exist¬ 
ence of the fruit, and takes up one’s abode in its shade. 

It may seem a mystery hard to unravel that the mere 
sitting down at the foot of a tree which gives its fruit only 
to him who can reach its topmost branch, without even 
touching its root and in dependence on faith alone, will yet 


' Bile as sattva, the manifesting principle ; wind as rajas, principle 
of activity ; and phlegm as tamas, principle of inertia. 

* A fever. * Sannipata—a play on the word. 

* Shama and dama. * Samadhi. 

* Literally, the tattva of advaita Brahman. 
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one day or other surely secure the fruit, yet, in fact, it is not 
such an impossibility as it appears to be when first stated. 

It often happens that parents walk about in the gardens 
attached to the houses of rich landholders, enjoying the 
evening breeze, holding by their hands their son and 
daughter. It may also happen that on such an occasion a 
tree is discovered in the garden to be laden with ripe fruit. 
The parents, desirous of seeing how the hearts of their 
children yearn for the fruit, speak to them, and pointing 
out the fruit, say : “ See what nice fruit has ripened on the 
tree.” Instantly turning their eyes to the fruit, the rich 
man’s children, bred up in softness and indulgence, are 
unable to restrain themselves, and at once assail their 
parents with weeping and the cry: “ Give, give, give ! ” 
Out of play the parents say: “ Then climb up the tree and 
bring the fruit down.” But the children know that they 
cannot do so, and the parents’ fun only fires them with 
anger. They then throw themselves about on the ground 
weeping. The heart of the loving mother is melted, and 
she says to her husband: “ Enough now, find out the 
means.” Then father and mother take up the two children 
in their arms, and hold them up to the branches of the 
tree. Thus supported by their parents’ arms, the boy and 
girl pluck the wished-for fruit with their own hands and 
dance with joy. And thus we see that it is not impossible 
for the children of the rich, brought up with indulgence, 
to make unreasonable demands, and yet to have them 
satisfied. 

Sadhaka, tell me what Ring and what Queen you 
consider to be the greatest in the world ? Who is a King 
before the King of Rings of three worlds ? And who is a 
Queen before the Queen of the greatest Yogi ? * She whose 

' That is, Shiva, who, by His great austerities, is the Lord and 
exemplar of all ascetics. 
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feet are worshipped by Upeudra and Surendra ? ' You and 
I are children of such parents. Wherein are we of no 
account ? Wherein do we lack tender, affectionate, and 
indulgent treatment ? On the day upon which Jiva sheds 
bitter tears for the fruit of liberation borne by the Tree of 
Veda in the garden of the world, on that very day the 
Mother of the world, seeing that her weak children were 
unable to climb that tree, addressed the Deva of Devas,* and 
affectionately said : “No longer play : but quickly find some 
means.” And what other means could there be than that 
which they gave ? The Father and Mother of the world 
extended their two assuring arms of Agama and Nigama,* 
and held up their sons and daughters, the men and women 
of the world. Supported by their parents’ arms, they have 
plucked with their own hands the fruit of liberation precious 
even to Yogis borne by the tree of Veda. Sadhakas have 
thus, without having had to climb the tree of Veda, easily 
attained, by means of the mantras of the Tantra Shastra, 
Kaivalyasiddhi,* the fruit of Veda. We do not know whether 
so much kindness is shown at all times. But it must at least 
bo shown at the time of enjoyment of the evening breeze.* 

The sun is setting, and a deep, dark, fearful night 
approaches. At such time can the Mother leave Her child* 
ren alone in the dense and gloomy forest ? Satya, Treta, and 
Dvapara ages, the three praharas ‘ of the Mother’s day, are 

‘ Names of Vish^n and Indra. Vishnu was younger brother of 
Indra. * Shiva. 

^ The Agama is here the Tantra when in the foi'm in which the 
Dev! is questioner and i^hiva the teacher ; and Nigama when the Devi 
assumes the latter rdle to instruct Her spouse. 

* Final liberation (Moksha); Bhojaraja, commenting on the Yoga 
Sutra (iv. 88), explains Kaivalya to be that state of energy in which 
modification is extinct, and it remains alone in its own nature. 

‘ That is, at the close of the last of the ages. 

* A prahara is three hours, day and night thus being of eight pra¬ 
haras dni(ation. 
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passed, and the last praham of the Kali age is about to 
pass. The sun of the life of Jiva in the Kali age cannot 
long remain above the horizon, and so he too is going to 
set. A dense, dark, deadly night is coming. Is it to be 
thought that the Mother who gladdens the heart of Maha- 
kala * and dispels all fear arising from existence will leave 
Her children alone in such a terribly perilous evening? 
When She enters her Chintamani house* surrounded by 
parijata,* flowers in the island of gems,^ Her sons and 
daughters also, whose only support is the skirt of their 
mother’s dress, will, with quick steps, follow their Mother 
into the eternal region. Our Mother is Rajrajeshvarl* and 
all-merciful, and thus we are so spoilt, proud, and prone to 
take offence. We cannot give up the habit of readily taking 
offence," which we have acquired from our companionship 
with our mother. This habit is essential to the relation¬ 
ship between Mother and child, and so, as long as life 
exists, we cannot give it up. This habit is a part and 
parcel of our life, and at death we will make a present of 
it to Her feet. Reciting the life-renewing mantra, “ We 
are of the Mother and the Mother is ours,” we shall bid 
farewell to the Sangsara. This, by the Mother’s grace, is 
the standard of perpetual victory here and hereafter for the 
Sadhaka, the Mother’s child. The Sadhaka knows that this 
play, consisting of mantras of Her whose embodiment is 

* 8hiva. 

* Chintamani is the jewel which yields all desires. Of this the house 
or city is built, Brahmanda Pr.: In the Gauraptlda Sutra, 7, the house 
is explained as the place of origin of all those mantras which bestow 
all desires objects (chintita). 

^ A heavenly tree in the paradise of Indra. 

^ ManidvTpa, in the ocean of nectar, called by the Rudrayamala 
the lamp of the world.** * Queen of Queens. 

* The meaning is that a child takes more oifence at that which is 
done by the mother he loves than at that which is done by a stranger, 
to whom he is indifferent. 
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yantra ‘ and Tantra, is very beautiful, sweet and charming 
to the mind and heart. 

Monism * 

Vedanta and ShangkarAchAryya 

Here and there we find a number of monists ^ who 
firmly believe that the knowledge of Tattva or non-dualistic 
Siddhi, as promulgated by the adored great man Shangkara- 
charyya, cannot be attained in any other way than that 
laid down by him, and that none but he can teach the 
principles of monism. Had these people been themselves 
proficient in such principles, we might have found ground 
to believe what they said. 

But we regret that their statement is the only evidence 
of their knowledge. We are unable ourselves to make out 
by what evidence they have arrived at the conclusion that 
non-dualistic Siddhi * is not attainable by any other means 
than that prescribed by the Vedanta. It may be that 
they believe that there was never born another as pro¬ 
ficient in its principles as Shangkaracharyya, who was 
an incarnation of Shangkara^ Himself. We, too, admit 
this with bowed heads. But what is the proof that 
the attainment of monistic truth is impossible except 
through the Vedantik philosophy, as taught by him ? 
You and I cannot be men like Shangkaracharyya. But 
cannot he be like Him whose incarnation he is said to be, 
and for which he is honoured and worshipped ? Is that 
truth unknown to Shiva which was promulgated by His 

' Taatrik diagrams, used in worship (see Introduction). 

* Advaita. ’ Advaitists. 

* That is, the realization of the unity of all things. * ^hiva. 
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inoarnation ? How can we believe that a spark can burn 
the whole world, and that yet there is no heat in fire ? As 
a matter of fact, the principle of monism, which was taught 
by the Vedanta philosophy, has been brought into harmony 
with the principle of dualism in the Tantra Shastra. It 
is hard to say how many hundreds of Yogis and Rishis, 
Sadhus and Sadhakas, have been slain or wounded in the 
fights over dualism and monism. Bhagavan, the Creator 
of all things, has in the Tantra Shastra brought that fight 
to a close by harmonizing prakriti and vikriti.^ But those 
who are by nature inclined to fighting over consider peace 
to be a trouble, and this is why even to-day there are to 
be found many dualists in the community of the learned 
who are hostile to Tantra. But the idea of a quarrel be¬ 
tween Jiva and »Shiva at one and the same time shames us 
and makes one laugh. 

Looking at the matter with the eye of a philosopher, 
it seems as if monism and dualism are as much asunder 
as the eastern and western seas. On the one side monism 
says that the Sangsara is a mirage, a wave of Maya, an 
effect of illusion, just as the mistaking of a rope for a 
serpent or of the nacre of an oyster shell for silver. Brah¬ 
man, who is knowledge, eternal, pure, and without attribute, 
is beyond ignorance, attributes and the sangsara. He has 
no desire, activity, endeavour, nor is subject to Karma. 
In short, only He exists, and nothing else. On the other 
hand, dualism says that He has desire, activity, endeavour, 
care, and is subject to Karma.* In short, all things which 


• •' fi<'erally, " change,” ns of form—here effect. The mean- 

mg IB that the Tantra harmonizes the origin of things with its effects— 
God and His world. 

mu * “®'“i^®®<'»tions of Deity are subject to both time and Karma. 

Thus it IS said, Namastat knrmabhyo vidhirapi na yebhyah prabhavati 
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are said to exist, exist in Him. There is nothing which 
does not exist in Him. Both arc Shilstras. The one is not, 
in authority, either superior or inferior to the othei’. Which 
will give way to which Both have Bhagavan for their 
witness and Judge. The settlement of this dispute is 
impossible by mere men. Therefore, to dispel the doubts 
of the three worlds, She who dwells in all hearts Herself 
assumed the role of questioner, and He who dwells in all 
hearts and is the beloved consort of the all-good Devi 
answered Her questions, and Narayana* Himself accepted 
the answer as the truth*— A(jata, or issued from the mouth 
of (Shiva; data, or entered into the mouth of the Daughter 
of the Mountain;’ and Ahhimata, or approved of by 
Vasudeva.’ 

For these three reasons, and taking the initial letters 
of the three words, the Tantra Shastra is called Agama.^ 
Where Parvatl is the questioner and Maheshvara answers, 
there the .Shastra is called Agama. Where, to heighten 
the sweetness of the play, Mahtideva is t|io questioner and 
Maheshvari answers, there it is called Nigama. The 
Tantra Shastra is called Nigama by taking the initial 
letters of the three words ?urgata, t^ata, and muta, in the 
verse in which it is said— Nirqata, or issued out of the 

(SuliitBition to Ksii'tnni, over which ev’en the Creator Brahmii cannot 
prevail), and, 

Ye samasta jagatsrishtisthitisangharakariiiab 
Te pi kaleshu liyante ktiiohi balavattarah 

(The Creator, Preserver, and Destroyer, in time become extinct; 
because time is the stronger). 

' Vishjju. * Tattva. 

* Girija, or the Devi as Parvatl. 

* The author here refers to the definition of Sgamg ,— 

“ .Jgatang shambhnvaktrevyah 
Gatancha girijSmukhe 
Matancha vasudevena 
Tasmat agama uchyate. 
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mouth of the Daughter of the Mountain ; Gata, or entered 
into the mouths of the fivo-raouthed Deva; ‘ and Samniata, 
or acquiesced in by Vasudeva.* The Tantra Shastra is 
divided into these two parts of Agama and Nigama. Just 
as, however, there is in reality no difference between Bhaga* 
van and Bhagavatl, the male and female speakers of Tantra, 
so there is none between Agama and Nigama revealed by 
them. The sole purpose of both is to give liberation to the 
Jiva by a method through which monistic truth is reached 
through the world of duality. 

Despite the essential truth of the monistic principle, 
its comprehension by all is an impossibility in this dualistic 
phenomenal Sangsara. For this reason it has not been 
generally accepted as the path to be followed, though it has 
been preached even to the farthest quarters of the earth by 
Shangkaracharyya himself, and successive generations of 
thousands of disciples who have followed him. Amongst 
those who have travelled along the monistic path, scarcely 
one in a thousand has succeeded in reaching his destina¬ 
tion safely, without trouble. When wc speak of the non- 
dualistic path shown by Shangkaracharyya, many may 
think that that w’hich is devoid of Tantrik practice and 
is advocated solely by the Vedanta is that path. But we 
mean nothing of the kind, nor is it our purpose here to say 
anything as to whether that path is or is not accompanied 
by Tantrik practice. This much only w’e now say—namely 
that the monistic path advocated by Shangkaracharyya is 
one which is characterized by the force of an intense 


' yhiva. 

’ The definition as ordinarily given is ; 

“ Mrgato girijSvaktrat 
Gataseba girT^ha ^brutim 
Mataseba vasudevasya 
Nigama parikatbyate. 
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Vairagya,’ as is shown by the command: “ Hastily get out 
of your home.” It is doubtful whether one man in a hund¬ 
red thousand has ever been able to attain Siddhi * along 
this path. We do not know whether there are at the 
present time any time monists, but whether there are 
any or not, there are still many who in the name of Shang- 
karaeharyya pretend to be such in the Dandl’s matha,* the 
Brahmaoharl’s ashrarna,* and the Mohanta’s akharha.* It 
is not yet time to speak of these. There are men in the 
successive generations of Shangkaracharyya’s disciples who 
have earned, in the opinion of philosophers, a world-wide 
reputation as monistic Vedantists, and are still worshipped 
as Gurus, owing to the uncommon power of argument 
which they displayed in demolishing the views of Nyaya 
philosophers,* atheists, and others. How much Siddhi 
such men (despite their being Gurus of the philosophic 
world) really attained, Sadhakas can only guess from the 
fact that they disproved other’s views and established 
their own. It passes our understanding how he who has 
knowledge of nothing beyond Brahman can yet resolutely 
engage in militant discussion with Nyaya philosophers. 
A power of astute argument in philosophy, and monistic 
Siddhi attained by Sadhana, are not one and the same 
thing.’ Non-dualistic Siddhi is a far cry for him who has 
still the principle of argument in him. Who will deny 
that a discussion with philosophers creates an amount of 

* Dispassion or indifference to the things of the world; other* 
worldliness. 

'^Success: that is, here, the liberation which is the end of all 
spiritual striving; or success in the preliminary stages leading to it. 

* Monastic establishment of Dandls, a sect of Sanyasis. 

* Abode of celibate ascetic. 

® Monastic establishment, presided over by its chief or Mohant. 

* One of the six systems of Hindu philosophy. 

^ One is talk about, and the other is realization of, the Brahman. 
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distracting dualistic propensities a thousand times greater 
than that created by contact with wife and children ? How¬ 
ever that be, while we are bound to make our reverence to 
these philosophical Dandls on the ground of their power of 
discussion, wo are disinclined to give them even a nod on 
the ground that they should be considered as having attain¬ 
ed monistic Siddhi. Such being the case of the Gurus, it 
is needless to say what sort of Siddhi is attained by their 
disciples. 

The power upon attainment of Siddhi in Vairagya 
Sadhana ^ to make the knowledge of the Truth * one’s 
pursuit is a very rare thing in this Sangsara. 

It is, therefore, no exaggeration to say that the achieve¬ 
ment of the comprehension of monistic truth in face of the 
antagonism of a dualistic world is an impossibility. Non¬ 
dualists travelling the path of the Vedanta know that a 
person, in order to acquire a knowledge of truth, must 
ftrst appear before a Guru devoted to Brahman and seek 
his help, and that it is only if the latter kindly gives him 
instructions that he can acquire non-dualistic knowledge. 
Where, however, according to monism, all are Brahman, 
the relation of teacher and student becomes an impossi¬ 
bility. “ Non-duality is to be sought everywhere except 
with Guru. ” The relationship between Guru and disciple 
is a thing of dualism. Just as, in order to pursue the 
monistic path, I must first with submission travel along 
the path of dualism—since, without a Guru, the attain¬ 
ment of Siddhi is impossible—so the Tantra Shastra points 
out to us that if we entertain any hope of being able to 
travel along the monistic path we must first pass through, 
and must not attempt to leap over, the dualistic world. 


' That is, upon having attained to the state of dispassion. 
’ Tattva. 
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Great and mighty heroes have maimed themselves by taking 
such a jump. 

I know that I have to climb to the top of a high pre¬ 
cipice, but to throw my arms in the air and try to fly to 
it is not the act of an intelligent man. Those who, in the 
pride of the strength of their arms, have attempted to do 
so have invariably ended in being thrown to earth with 
broken bones and joints. At length, with grieving hearts, 
they, too, have said : “ Know, 0 Sadhu ! that it is more 
difiicult to control the mind than to drink up all the water 
of the ocean, to uproot Mount Sunieru' or to eat fire, were 
such possible.” 

It was to save the Sadhaka from this deplorable con¬ 
dition and from these lamentations that the Tantra Shasti*a 
w'as at length introduced. The Tantra Shastra does not, 
therefore, at the outset ignore this visible, palpable dualistic 
world. As, to ascend a precipice, one must advance slowly, 
stepping on the earth itself, so also, in order to realize 
monistic truth, one must progress slowly through the 
dualistic world. You will only make monistic Siddhi more 
distant and diflicult to achieve if it be believed that the 
dualistic world is inimical to Sadhana. 

The Tantra Shastra, instead of calling the dualistic 
view of things inimical to Sadhana, embraced it as a friend. 
It took into its arms, as though they were its children, 
both dualism and monism. Tantrik Sadhakas are filled 
with joy at the sight of the loving sports of both. He alone 
realizes the sweetness of the play of both who has plunged 
into the non-dualistic Truth after having churned the 
dualistic world. Though resting and rooking upon the 
waves of Sangsara, he is not of it. Though living in and 
affected by the dangers and prosperities of the Sangsara, 
he, like the petals of a wind-rooked lotus, is over detached 


' See Introduction. 
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from its joys and sorrows. Pull as his heart is of the 
perfect joy, sorrow never oasts its gloomy shadows upon 
him. Because of this, Sadftnanda,* elated with joy for his 
devotees, has said in the Tantra: “ In the world some 
desire non-dualistic, others dualistie knowledge, but 
those who have known My truth have passed beyond 
both dualism and non-dualism.” 

Had those who would do away with the dualistie world 
as unreal been really able to do so, then no harm would 
have been done. But on many occasions we see that, 
whether they have or have not this power, they unques¬ 
tionably do away with themselves. Why do you, who 
consider it to be nothing, dread the dualistie world, which 
you think to blow away with your breath ? Again, why 
take so much trouble to blow away that which is nothing ? 
On listening to the lamentation of non-dualists, one feels 
as if the dualistie Sangsara had been created merely to 
frighten them. Por them there is no peace, love, free¬ 
dom from disease, or joy in the Sangsara, but only the 
cry, “ Alas, I am lost! ” and the lamenting call to “ Save, 
save!” It is as though, from dread of the dualistie world, 
monism had shrunk all its limbs, and was trying to find 
a place wherein to hide its head in the eternal Brahmanda, 
Where shall it go to save itself ? Wheresoever it goes, it 
finds a dualistie world. It is of the dualistie principle that 
the world-play of Brahraamayl is made. Who, living in 
the world, can understand monistic truth by ignoring the 
dualistie world? What greater folly can there be than to 
expect that you and I can with a frown do away with the 
dualistie world, which even men like the royal Rishi Janaka, 
Shukadeva,* Shangkaracharyya,* and others could not ignore. 


' §hiva, the ever joyous. 

* The Rishi, son of Vyasa. 

’ The expounder of the Vedanta philosophy. 
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Not to mention others, even Parameshvara Himself, the 
Guru of all moving and motionless things, at whose feet 
Suras* and Asuras* pay homage, made pretence to be 
deluded by Maya, and sought protection at the feet of Her 
whose Maya it was. 

In the Tararahasya it is said: 

“The Deva of Devas* in obeisance prostrated himself 
at the lotus feet of Jagadamba,* and said: ‘Devi, I have 
been through 120,000 books, and I am yet unable to say 
what is Kalatattva.* 0 Sureshvari,® do thou relate to me 
that Kalayoga! ’ O Devi, lover of devotees, 0 Mother Kalika, 
bo pleased with me! ’ Hearing these words of Maheshvara,* 
the Saviour of the three worlds smiled and said: ‘ All men 
in the Brahmanda ai’e Thy image,* and all women are My 
image. O Mahadeva, practise this yoga day by day! ’ ” 

Let the Sadhaka here particularly take note. Here 
Maheshvari Herself is the teacher, and Maheshvara the 
pupil. Mahadeva is Sadhaka; Mahadevi answers his ques¬ 
tions. The men and women of the world are the objects 
of Sadhana. Though omniscient and Lord of all, Shiva 
himself is bent on practising this yoga of knowledge,® and 
She who dwells in all hearts warms to-day even a disciple 
such as Shiva, and says: “ Mahadeva, practise this yoga day 
by day.” '* The crest-gem of the greatest Yogis will practise 
Yoga, and that by means of daily meditation. Though He 
is Himself the Creator of the world. He must worship the 

' Devos. ’ Demonic spirits. ’ ^biva. 

* The Devi .os Mother of the world. " Art of Sadhana. 

* Mistress of Suras {ante). ' Art of Yoga. 

* Svarupa. 

* That is, as Shiva and Shakti are the objects of Sadhana ; so are 
men and women, who are their vibhntis. 

** Jnanayoga- 



208 


PRINCIPLES OF TANTRA 


world before the Truth of Shakti ^ can bloom in his heart. 
It is only when it has fully bloomed that the dualistic 
universe will disappear in the knowledge which draws no 
distinction between Shiva and Shakti. The disappearance 
of the Brahmanda will lead to the knowledge of the true 
substance of Brahniamayl. The Sadhaka will now under¬ 
stand how the truth as to the Brahman* may be reached 
through Its universe. 

To this objection may be raised that there are not 
only men and women in the world, but rivers, seas, tanks, 
forests, groves, fields, mountains, earth, air, sky, sun, moon, 
planets, and stars. How w’ill these be eliminated > We 
reply that nothing will bo eliminated, but everything will 
remain. When direct knowledge of the truth of Shakti* 
is gained, the Sadhaka will perceive that the entire Sang- 
silra is nothing but the wealth of the Shakti of Vishvesh- 
vari.® The dualistic world will then no longer appear to be 
inimical to Sadhana. On the contrary, this Sangsara will 
then be recognized to be a most spacious and sacred field 
full of materials for Sadhana. We will fully discuss this 
matter in the Chapter on the worship of form (Sakara 
Upasana) and the play of Shakti (Shaktilila). Here we 
close, after giving a mere hint of the matter in connection 
with the subject of the necessity of Tantra. 

Next, many people express an anxiety as to the 
possibility of attaining knowledge of this hidden Yoga 
during this polluted Kali age. This also is not the 
place for a full reply. This much only I here say, that 
just as rasayana* is the proper treatment for a delirious 
patient, so also the delirious condition of a patient is that 


' k^haktitattva. 

^ Mistress of the Universe. 
^ See post. 


* Brahmatattva. 
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whioh iB proper for the application of rasayana. By the 
beneficial law of nature, delirium generates such force and 
strength in the patient’s body that, when he drinks poison, 
he is able easily to counteract its life-destroying, and to 
absorb its life-restoring, properties. Similarly, the corrupt 
influence of the Kali age has generated such a strong 
poison in the body of Jiva that in the delirium whioh is 
born in the malady of existence^ he overcomes the life- 
destroying property of that mighty cure, full of the fire of 
Yogis and Bhairavls,* the Tantrik Mantra, and with the 
help of its life-renewing properties attains to the position 
of a conqueror of death. Consequently, the Kali age is as 
fit for the Tantra Shastra as that Shastra is for the Kali age. 

Non-dualistic Siddhi in the attainment of knowledge 
of Shiva and Shakti existing in all men * and women * may 
be new to you and me, but in the domain of Sadhana it is 
the utterance, ever true and eternal, of Deva. In the 
Kularnava Tantra it is said: 

“ The substance of the world is Shiva and Shakti ‘— 
that is to say, Prakriti and Purusha. Whether this truth 
exists or not, Kuladharma eternally exists. On account 
of this sovereign privilege, Kuladharma is the greatest of 
all Dharmas. How can that which is greatest be common 
to everybody? That is to say, since qualification for 
Sadhana in Kauladharma arises only after the achieve¬ 
ment of Siddhi in other dharmas, how can it be said to be 
upon equality with them ? ” 

It is by virtue of this direct knowledge of the Brahman 
in the form of Shiva and Shakti that Tantrik SS.dhakas 
ever conquer the world. Strengthened by it, the Sadhaka 
does not deign even to cast a look at other Shastras. To 

‘ Bhavaroga. 

* Women yogis (yogini), adepts in the Tantrik yoga. 

* Parasha. * Prakriti. ^ See Introduction. 

14 
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him to whom the realization of Shiva and Shakti through¬ 
out the world is a constant achievement, the world is but 
an insignificant thing. Even the Brahmanda itself can¬ 
not contain the love which the Father and Mother, every¬ 
where present in it, bear for him who has realized that 
Jiva is Shiva and Shiva is Jiva, whether in Suras,' Asuras,* 
or men, or moving, or immovable things, insects, flies, 
water, land, space, or in the eternal millions of moving and 
non-moving things. It is the intoxication of that love that 
the Sadhaka poet Raraaprasada has said ; 

“ The Mother is present in every house. 

Need I break the nows as one breaks an earthen pot 
on the floor ? 

.JanakI goes with Riima, 

Notwithstanding j’ounger brother Lakshmana is with 
him. 

Ahairavis are with Bhairavas, and boys with girls. 

Ramaprasada says: ‘ What shall I say of mother. 

Daughter, wife, sister, or other ?' 

Think for yourself.”* 

Tantra Shastra has discovered the hidden path by 
which one may learn the monistic truth through the 
dualistic world. It has immersed the world of Sadhaka.s 
in the current of the divine Bliss ' by now changing 
duality into unity, and again from the latter evolv¬ 
ing a dualistic play. It has proclaimed the wonderful 
glory of the beloved spouse of Paramashiva in the 
love-embrace of Matter® and Spirit." At the sight of 
all this, one feels as if duality and non-duality were 

* Devas. * Demoniac spirite. 

* Those are all aspects under which the Mother exists in the world. 

* Literally, current of the rasa of Brahmanda. 

* Jada, ‘ Chaitanya. 
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two boys who, quarrelling with each other and madden¬ 
ed by anger, go weeping to their mother, and stand 
before her in the eager expectation to see whom she will 
caress and whom she will rebuke. But, on the contrary, 
the mother instantly puts forth her two arms and takes 
both upon her lap, when each melts with the love she 
bestows upon him. Then in their love for their mother, 
with hearts full of, and gazing upon, her, they both forget 
themselves in their joy, and fall asleep on their mother’s 
lap, her mere presence having put an end to all their 
quarrels and disputes. Here the Sadhaka will receive parti¬ 
cular help from the last song in the first part of Gitanjali * 
entitled, “ The great subject of discussion between the 
Tantra and the Veda is the Mother.” 


' A volume of poems by the Author. 



CnAPTER III > 

THE EPHEMERAL AND MODERN MONISM 

We shall have to refer to many a picture painted by former 
accomplished Sadhakas. Here we reproduce two modern 
examples, joyous and sorrowful, of dualism and non-dualism. 
Although it is not a picture of pure non-dualism, as 
advocated bj- the Vedanta, yet we refer to it as having been 
drawn in that light. Sixdhaka.s- will pardon me foi' such a 
quotation, which, though out of place in the Tantra Tattva, 
is necessitated by the corrupt state of things produced by a 
revolution in dharma. A thinker, overpowered bj? a dread 
of the dualistic world, has said : 

“ Thy intoxication of pride is unceasing, and Thy 
desires are unending. 

Thou knowest that thy body and mind pass away ; 

Still thou doeth as if thou knew it not. 

The seasons, tithis,* and months will come as before. 

But thou dost not once think whither thou wilt go. 

So listen, I bid you. Abandon the gunas of rajas and 
tamas.“ 

Think of Him who is stainless, 

And thy dangers will then cease.” 

To this song the high-souled Tantrik Sadhaka Digam- 
bara Bhattacharyya has made the following reply : 

“ Om intoxicates the mind. Desire is eternal. 

The body is true, the mind is true. 

‘ Lunar days. * The qualities of passion and darkness or sloth. 



THE EPHEMERAL AND MODERN MONISM 213 


And 80 is the Sadhana of Shyama.' 

Winter, summer, alJ six seasons,* come, stay and depart. 

The Sadhana of the Mother’s son endures. 

And so does the kindness of the Mother’s heart; 

So I say to you, listen. Cease saying: ‘ Untrue, untrue ’! 

Seek the Devi, who is Herself truth. 

Free then shall thou be of thoughts untrue.” 

The Sadhaka will here realize the difference between 
the two. The non-dualist says: “ Thy body and mind pass 
away—thou knowest this—yet still doeth as if thou knew 
it not.” But Digambara, despite his knowledge of the 
ephemeral nature of body and mind, says that, though they 
may be ephemeral in and as part of the Sangsara, yet “ The 
body and mind and practice of the Sadhana of Shyama are 
true.” If the mind and body be untrue, how can I expect 
to reach the true and eternal Mother by doing Sadhana 
with these false materials '! And can you, too, think of 
“Him who is stainless” with your false mind ? The pur¬ 
suit of the false Sangsara makes the work of the mind and 
body false. But the work of the same body and mind will 
turn out to be true if these undertake a search for Her 
whose substance is truth. ' If the body and mind be false, 
why should your dread be true ? Next, the non-dualist, saj^s: 
“ Winter, summer, and the other seasons, the tithis, and 
twelve months, will come as before; but whither thou wilt 
go thou dost not once think.” 

These words, however, do not lie well in the mouth of 
a believer, as if there were no certainty as to where I shall 

' The Black One—a title of the Devi as Kftll. 

’ There arc six seasons— viz., Grishma, corresponding with parts of 
March and April (Vaishilklia and Jyaishtha); Varsha, May, Jnne (Ashadha 
and ijlhravana): !:?harat, July, August (Bhadra and A^ihvina): Hemanta, 
September and Octob(?r (Kfu'tika and Agrahayana); ShTta, November. 
December (Pausha and Magha); Vasanta, Januai’y, Pcbruaiy (Falguna 
Chaitra). " Literally, the tme tattva. 
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go on leaving the world in which there are the tithis, and 
twelve months, and other seasons ; as if all things changing 
and revolving in the world will remain, but I only shall 
not remain ; as if this will be ray final end.' This is much 
like what infidels say: “ Can the body return after it has 
once been reduced to ashes ? ” 

However that may be, the believing S^haka has 
frowned upon this lament of the transitoriness of things, 
and with an unflinching heart has said : “ Winter, summer, 
six in all, come, stay, and go. The Sadhana of the Mother’s 
son endures, and so does the kindness of the Mother’s 
heart.” Nothing goes away anywhere for ever. Things 
remain at the place to which they belong. The only dif¬ 
ference is that they go, and return as new things. As in 
the Sangsara all things go, and return in a new form, so 
the kindness of the Mother is ever with the Sadhaka Her 
son in birth after birth. Nothing is lost for ever. 

The Sadhaka will here take note of the divine vision 
of the accomplished devotee. “ Winter, summer, six in 
all, come, stay, and go,” but the son’s Sadhana and the 
Mother’s kindness alone endure. Everything is ephemeral 
in the world which you know to be ephemeral. Only the 
son’s Sadhana and the Mother’s kindness endure. To the 
eyes of the Sadhaka privileged to know that truth, the 
ephemeral world also appeal's as eternal. Again, the non¬ 
dualist says: I say to you, listen. Abandon the gunas 
of rajas and tamas. Think only of Him who is stainless, 
and your dangers will cease.” That is, “ These gunas are 
merely inimical to Sadhana; so drive them away; do not 
tread a path infested by robbers. On the other hand, think 
of Him who is stainless, and your perils will be at an end.’’ 
That is. He who is to be thought of is stainless. His beauty 


’ Ecstasy—here *' end.” 
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is of a pure and perfect whiteness. The gunas of rajas and 
tamas are, as it were, stains. With such stains one cannot 
think of Him who is stainless. 

Thus we must understand that the white Sattva guna 
is necessary in order to think of the white Bi-ahman. Now, 
1 ask, is not Maya a bond, and is it not composed of Sattva 
as well as of Rajas and Tamas ? Some day you will have to 
throw off that Sattva guna also. Perhaps you will say that 
constant thought of the Stainless One will cause the Sattva 
guna to fall off of itself. To that T would ask, Is that 
thought of yours, which can drive away even the Sattva 
guna, so afraid of the other gunas that it cannot appear in 
their presence? Thinker, your thought is full of cares. That 
it is which makes you so thoughtful. It is because rajas- 
guna and tamas-guna ever maintain the false show of the 
Sangsara that they have to be discarded, and the mind made 
to rest on the Stainless One. 

It is at this point that the Sadhaka says: “Brother, if 
you arc a hero,* with the keen sword of Sadhana in your 
hand, why should you be afraid of the robber ? It is only 
the frail coward who fears him.” In reliance upon the fear¬ 
dispelling name of Abhaya* you cry: “Victory to Jaga- 
damba!” and advance to conflict face to face, and by the 
grace of Vijayabhairavl,* victory will, without doubt, be 
yours. See, however, that you do not destroy anything in 
the dominion of Rajrajeshvari. Put your foes under your 
feet, and then you will see that these very enemies will be 
charmed by your dauntless bearing, and become your 
obedient servants, and will be to you like sons, friends, and 
attendants. Then joy will over-power you at the sight of 
the eternal and the transitory playing with one another. 

* Vlra. 

* The as dispellei’ of fear. The true T&ntrik is essentially the 

fearless one. * Devi of victory. 
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Do not despise anything as untrue. Digambara the Sadhaka 
has therefore said: “ So I say, listen. Give up repeating, 
' Untrue, untrue! ’ Seek the Devi, who is truth Hei’self, and 
you will be free of untrue thoughts. J ust so long as the 
truth* of Her whose substance is truth itself does not 
possess the mind, so long the world will appear to be fleet¬ 
ing. When, however, the rays of the beauty of the Mother 
who is Truth itself come to fill the heart, when the eyes are 
filled with the vision of the Mother, then the variegated 
picture of the world is merged in the Mother’s Self.” 

In whatever direction T turn my eyes I see nothing, 
nothing but the Mother. In water, on land, and in space 
the Mother dances before the eyes of the Sadhaka, to whom 
the world thus appears true. When the world becomes full 
of the Mother, then all the gunas cease to be enemies. 
Nothing is then a stain. It is no longer necessary to 
regard the world as stained, and to look upon another 
as stainless. When the Mother, painted with brilliant 
collyrium,'* dispeller of the fears of Her devotee, seats Her¬ 
self in his heart, then everything, be it stained or stainless, 
becomes but the ornament of Her lotus feet. When great 
waves of emotion rise in the ocean of the Sadhaka’s love, 
then the three worlds sink in the surging billows of its 
waters. The lustre of the black * beauty of Her who charms 
the three worlds, falling whereon, lays open the gate of 
Brahmapda. Maddened with joy, the Sadhaka then also 
opens the door of his heart, and sings: 

“ He who takes shelter at the feet of Shyama 

Never goes to the house of Death. 


' Tattva. 


’ Anjana, put on the eyes to increase brilliancy, to cure redness, 
burning of the eyes, etc. 


' ^hyama, a name also of the DovI as Kali. 
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Whose heart and soul revels to drink the nectar of 
Shyama’s name. 

Whose thought and meditation Shyama fully possesses, 
For him, in life and death, Shyama is his death’s 
destruction. 

Opening wide the portals of heaven and earth, 

Raising on high the standard in Shyama’s name. 

By his own strength he goes to the cremation-ground ; 
Yet, having attained Shivahood, he does not become a 
corpse. 

How can he become a corpse whose Yoga has been done 
on hundreds of corpses ? ^ 

He who holds in the cage of his heart the Shyama bird* 
Makes Shyama one with the Self, 

And ever beholds the Self in Shyama. 

In love and with joj' Shyama, uniting with the Self, 
dances. 

Oh, the hair of ray Shyama is dishevelled ! 

In Her black hand She holds a black sword ; 

The dark moon adorns Her dark tresses ; 

On Her dark face a dark smile plays. 

The dark rays of Her body darken the face of the three 
worlds. 

The spirit (Atma) is Shyama, 

The body is Shyama, 

The Sangsara is Shyama, 

Shyama is one’s home. 

Nothing exists hut vShyama. 

Delusion also is full of Shyama. 

In the false vision, which is Shyama, 

* Referring to the Tantrik ^bavasana, or posture in which the 
fearless Tantrik performs his rite, sealed on a corpse. 

’ An Indian bird of that name. 
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The only cure of this Shyama malady 
Is a draught of the pure nectar of Shyama’s name. 
Oceans and rivers and all other waters 
Become one in the waters of dissolution ; ’ 

All these are but corpses at the feet of Shyama. 

The memory of Shyama fills the Sangsara with Shya,ma. 
When shall the form of Shyania meet my gaze 
In the form of corpses and in the form of Shiva ? ” * 
The community of Sadhaka-s will consider whether he 
is non-dualist or duality itself, the mirror of whose heart 
reflects the scene; 

“ The spirit is Shyama : 

The body is Shyama; 

The Sangsara is Shyama. 

Shyama is one’s home, and ocean and rivers 
And all other waters become one in the water of dis¬ 
solution. ’ 

DifferExVCE between and Similarity of Veda 
AND Tantra 

The world, of course, appears to be thus blissful in the 
eyes of every Sadhaka, be he Vaidik or Tantrik, who by 
the grace of Anandamayl has attained Siddhi. There is, 
however, this difference, that the Tantrik Sadhaka does not 
—in this unlike the Vaidik SMhaka—see a hell in the 
Sangsara. The hateful and hideous picture which the 
Vaidik Sadhaka has drawn of the Sangsara, full as it is 
of wife, sons, friends, attendants, and other relations, is 
enough to create a revulsion in the mind of even an 
ordinary man. But it is a matter for great wonder that 
Tantrik Sadhaka& have discovered the play of the waves 

' Pralaya. 

* The above versea are from the Author’s Gltitojali. 



THE EPHEMERAL AND MODERN MONISM 219 


of Brahma-Bliss in this very Sangsara, and have pointed 
out, as it were with the linger, that every process of 
cause and effect which obtains in the Sangsara is in a 
direct mannei' the stairway of Sadhana. It is a matter 
of still greater wonder that Tantrik Sadhakas, like fish, 
move and yet remain unsoiled in the mud of worldly 
actions, the mere contact with which would send you or 
I to perdition.* That pure transparent heart of his is not 
soiled or stained by anything. Even in the midst of 
fierce waves he remains as free as the petals of a lotus in 
water. A Vaidik Sadhaka, also, on attaining Siddhi, does 
not think of the Sangsara as being anything but Brah¬ 
man. There is, however, this much diflerence, which we 
may illustrate as follows: 

Let us imagine that there is in a forest an ancient royal 
palace, the inner rooms of which are adorned with untold 
treasures. 1 approach the building with a desire freely to 
see or to take them. But such a foul stench comes from 
all sides that it is difficult to stay there for even a minute. 
Unable to settle what to do, I look about in every quarter. 
I find that at my very side there is a flight of stairs. The 
lower wall bears elaborate ornaments, but the stench pre¬ 
vents me from standing there to closely examine it. In 
particular, I note that, though there is ornament, there is 
no sign of a door whereby to enter the house. I am there¬ 
fore obliged slowly to ascend by the flight of stairs, and 
with good fortune find mj^self at the top of the building. 
I there find that the entrance door of the palace is wide 
ajar, as if to welcome visitors. Entering by that door, 
I descend by a staircase, and in every room discover proof 
of the incomparable wealth of the King of Kings illuminat¬ 
ing it with the lustre of its beauty. Whilst gazing with 
astonishment I descend into the lowest room. I then see 


' Bas&tala. 



220 PRINCIPLES OF TANTRA 

the leaves of a side door flung open at my very side, through 
which another visitor enters into the building. Astonished 
and curious, I say to Him : “ Sir, I did not know that there 
was a door here. When I came I examined the wall for a 
long time, but could only discover ornament, and not a 
door.” The new-oomer laughs, and says: “ There was, of 
course, the door, but you could not And it.” 1 again say : 
“ But you found it. How was it that I did not ? ” He 
says: “ You came by the right path, but T by the loft one,” * 
upon which the following dialogue ensued : 

I. What is the difference between the two paths, 
New-comer ? 

N. The decorations of the right path merely beautify 
the wall, whilst in the left path there is, besides beautj^ a 
device whereby the lines of a door are worked into it. 

1. How came you to know of this device ? 

N. By the instruction of the Guru. 

/. But how came the Guru to know of it ? 

N. By command of the Great Architect who built this 
edifice. 

I. When you pushed, did the door at once open, or 
was a key required ? 

N. A key was required. 

I. Where did you get the key ? 

N. Gurudeva gave it to me. 

J. But how were you able to stand in that foul smell ? 

N. The bad smell is on the right path only. The left 

path is ever pleasant, fragrant with the scent of full-blown 
flowers, and illumined by their beauty. 

Upon this I am very much astonished, and ask : 

/. As both are paths to the royal palace, why, then, 
this difference between the two ? 

* That is, that of the Veda and Tantra {.vide post) 
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N. {laughing). The portion on the left is the inner 
apartment.' Seekers of justice and favour and payers of 
taxes alone pass along the right path. It is their evil con¬ 
duct and contact which renders the path on the right so 
miserable. But should anyone amongst those who have 
more intimate acquaintance with the royal family desire at 
any time to see the Queen of Queens (Rajrajeshvari), he 
goes along the path on the left. 

I. What intimate connection, then, have you with the 
royal family ? 

N. The Queen our Mother is my dharma-mother.* 

1. In our country the relationship between a dharma- 
mother and a dharma-son is a very distant one. How, 
then, do you call it intimate ? 

N. I have said She is my dharma-mother. 

1. But what of that '> 

N. You have said that in your country a dharma 
relationship is a very distant one, but in this our royal 
palace the relationship is very intimate, so I say She is no 
mother according to your dharma, but my dharma-mother. 

I am abashed, and, taking him with me, leave the 
house. Standing by the sides of the door, I mark with 
his help the places of juncture. I see that the lines meet 
in such a fashion that one cannot avoid giving innumer¬ 
able thanks to the artist, and showering a thousand curses 
on the blindness of one’s own eyes. The edges of the 
door leaves are so neatly formed that it is not possible to 
discover them without knowledge of the secret sign. Look¬ 
ing with ordinary eyes, one sees nothing but decorations 

' Antahpura, occupied by the ladies, who in all Hindu households 
live in the zenana, apart from the men. 

* Persons not connected hy blood, hut who entertain tender feelings 
for each other, establish such relationship by making Dharma their 
witness. 
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in the wall. Moreover, one is likely to receive a sudden 
fright at the sight of the snake-like markings to be found 
at every joint. However that may be, I am happy to see 
and hear. But 1 ask myself why, in spite of the existence 
of this path, I took the needless trouble to traverse one 
which was so circuitous. 

Sadhaka, the “ 1 ” of this dialogue, is a Vaidik, and 
the new-comer a Tantrik Sadhaka. The building is our 
gross* and subtle body.* The foul smell which surrounds 
it is egoism, attachment, delusion, alfection, hatred, shame, 
anger, fear, slander, and the like. The flight of stairs is 
the succession of Sadhanas. The open door at the top of 
the edifice is knowledge of Tattva.* The store of jewels 
therein is Siddhi or Brahmavibhiiti.^ The paths to the 
left and right are the Tantra and Veda respectively. The 
key is the Tantrik Mantra given by the Guru. The decora¬ 
tions of the wall are the mechanism of the human body. 
The door leaves in the wall are the Muladhara,* and the 
snake-like markings are Kulakundalini Herself.* What else 
remains to be understood cannot be revealed. This much 
alone we can disclose. The rest the Sadhaka will under¬ 
stand of himself. The Vaidik Sadhaka does not enter the 
house,* or even wait a minute on the ground-floor, for fear 
of the foul smell. He has no knowledge of the Shatchakra.* 

‘ Sthula, or material body of food. 

* Sukshma, the subtle body. 

* The Brabman. ‘ Power, wealth, and manifestion of Brahman. 

The lowest of the six chakras (Shatchakra), or centres in the body, 

situate in the perinneum, between tbe genital organs and anus. 

‘ The Devi who abides in this chakra, coiled round tbe Svayambhu 
Linga (see the Shatchakra Nirupana, edited by Arthur Avalon, and 
Introduction). 

' That is, on tbe ground-floor of the Sangsura, with its senses and 
passions. 

* Doctrine of tbe six chakras or centres in the body, which is one 
of the fundamental principles of the T&ntrik Yoga. 
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In deep disgust he goes up, and there attains the knowledge 
of the unity of the Jiva* and the Brahman, which is the 
meaning of all such great sayings as “ Thou art that.” * But 
from the moment that knowledge of “ That thou art ” 
causes him to see the Brahraanda as a Brahmavibhuti,* he 
slowly acquires knowledge of the truth as to Jiva through 
knowledge of Brahman. And then, not to speak of the 
ground-floor,* even the despicable hell of foul smell which 
surrounds it appears to him as nothing but the Brahman. 
On acquiring this Siddhi, the world no longer has any 
terror for him. Then the Vaidik Sadhaka at last comes 
to see the Brahmavibhuti in the Sangsara.* On the other 
hand, the Tantrik Sadhaka renounces the Sangsara whilst 
seeing the Brahmavibhuti in the Sangsara itself.* Although 
the latter is full of foul smells, his nostrils are pleased 
with a divine fragrance, nor has the Sangsara power to make 
its own foul smell perceptible or to quench this fragrance. 
For who can quench that sweet perfume which by a natural 
law proceeds from its navel,' and spreads over a yojana ?* 
And, similarly, when the Kulakundalini Mantra, with its 
fragrance of musk, awakes in the cave of the Muladhara 
at the base of the Sadhaka’s navel, the universe becomes 
filled with fragrance, which intoxicates the world. The 


' The embodied spirit, which is one with Brahman. 

’ The Mahavakya of the Dpanishads (Tat Tvam Asi), which estab¬ 
lishes this unity. 

* That is, he sees the univei-se as a (lowering of that tree which is 
God's power. 

* The Sangsara, or transitory world. 

* That is, the display of the Brahman in the Sangsara itself which 
is bnt Its aspect to us. 

* He neither denounces the Sangsara nor becomes attached to it, 
recognizing it to be, what it is, the display of the Brahman to ns. 

’ Nabhi, as in the case of the musk deer. 

' A distance of eight to nine miles. 
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Sadhaka himself, overpowered by his own joy, scatters the 
lustre of that joy throughout the Sangsara. Such would 
also be the case were the Sangsara really a hell. But, in 
fact, and when viewed with discernment,' the Sangsara is 
neither a heaven nor a hell. It is only that which is its 
root ingredient.’ Just as, by whatever name you or I may 
call a thing, whether cup, jar, bowl, or vessel, it remains 
in reality nothing but earth; just as, by whatever name you 
or I may call a thing, whether earring, bracelet, or necklace, 
it is in reality nothing but gold; just as water is water, 
whether you call it a river, lake, or sea; so the Brahmanda, 
by whatever name we may call it, husband or wife, father 
or son, friend or stranger, is but one or other aspect of the 
Brahmamayl.* You or I may not understand or admit it. 
But call upon all Dharmas,’ all Dharmashastras,® and all 
the religious bodies on earth, and ask them. None will be 
able to deny the glaring truth told in Chandi: * “ O Thou 
all-pervading Devi, Thou art the Shakti ’ in all things 
spiritual “ or gross,* whatsoever or wheresoever they be. 
How is it possible to hymn Thy praise :* ” 

The whole world will surely and loudly admit the truth 
of this Shastrik Tattva. What, then, will you hate as 
being a hell, or foul smelling ? In the Vaidik path the 
perception of this truth is the fruit of Sadhana; in the 
Tantrik path it is both the root and the fruit. The Vaidik 
Sadhaka first tastes the sweetness of the fruit, and then 
waters the root; the Tantrik Sadhaka, though he does not 

‘ Viveka. 

’ That is, it is only that which it really is—an aspect of the 
Brahman. “ The Devi, or God. 

* Codes of religion, duty, etc. '' Bcripture touching the same. 

* The most sacred portion of the Markandeya Purina, reciting the 
actions and praises of the Devi. 

' Power. • Sat. * Asat. 
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find sweetness in the root, yet waters it in the hope that 
he may enjoy the sweetness of the fruit. This is the reason 
why fruit ripens on the Tantrik’s tree long before blossoms 
appear upon the Vaidik’s tree. It is impossible for a Vaidik 
to attain in a hundred years the Siddhi which a Tantrik 
has in the palm of his hand in the course of one year. 
Tantra therefore says: “Without doubt, .Jiva, during its 
sojourn in Sangsara, will quickly reach the abode of libera¬ 
tion if he but tread the great path of Kula Dharraa.' For 
this reason the protection of the Kaula Dharma should 
be sought.’’ 

Many, whilst admitting without doubt that the essen¬ 
tial conclusion of all Shastras is that She is all Shakti, and 
pervades all things, yet ask: “ What is the use, so long 
as knowledge of this fact is not realized, of worshipping 
according to the Tantra Shastra ? ” Such an objection in¬ 
clines one to laughter. We in turn ask: “ If the know¬ 
ledge that ‘ She pervades all things’ is realized from the 
very beginning, then what is the use of SMhana at all ? ’’ 
It is, in fact, the very want of that knowledge which makes 
all prayer and Sadhana necessary. It is not want of know¬ 
ledge which should make one desist from practising Sadhana. 
On the contrary, this circumstance should increase one’s 
attachment to it. 

To prescribe giving up food because the patient has 
a distaste for it is not the advice of an intelligent man. 
On the contrary, an honest physician will advise that 
morsels of food be eaten every day, so that thereby the 
distaste for it may be overcome. In Tantra Shastra, also, 
the chief of Physicians* has given this very prescription. 
Different diets have been presciibed in different cases,* 

* Tantrik Dharma of the Kanlas. 

* Vaidyanfitha, a title of yhiva. 

’ Adhikfira, which is also a division of Hindu treatises on medicine. 

15 
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according to the nature of the disease.* But all the trouble 
and danger of which we hear nowadays in the community 
of Tantriks are fundamentally due to mismanagement of 
those diets. The patient, through greed, eats bad food. 
Local medical men, for the sake of self-interest (and it may 
be, perhaps, without knowing the condition of the patient^, 
will assent to his doing so. At last, when death arrives, a 
number of laymen will come and say that the fault is attri¬ 
butable to the system of medicine, and to nothing else. 
Similarly, through the disciple’s greed and the (Guru’s fault, 
many an untimely death happens in the community of 
Sadhakas. Seeing that, a number of laymen belonging to 
the outside world are of opinion that the fault is that of 
the Tantra Shastra, and of nothing else. Hearing this, 
many people show their intelligence by asking: “Is initia¬ 
tion in the Tantrik mode indispensable ? ’ Valihari !* What 
a conclusion! we say; Why take all this trouble, when 
medicine makes a distinction between good diet and bad 
diet imperative ? May not all treatment be dispensed with ? 
You and I find fault with Shiva and with the Shastra, but 
the suffering patient plaintively says : 

“ Whom else shall T blame, O Mother, 

But myself only and through fault of my own ? 

I was mine, but said I was Thine, 

And thus in a falsitj' T am caught.” 

Old men say that if both the diseased and the disease 
be on one side, not even the physician’s father or grand¬ 
father can cure him. But as ill-fortune would have it, in 
our case the diseased, the disease, and the physician are all 

' The reader should note the following passages, which give the 
Author’s explanation of the corruptions which have taken place in 
practice. 

’ An exclamation at some absurdity. As we should say 
“ astounding.” 
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three on one side. That even in tiiis state of things a few 
cures are taking pJace is due to the unfailing fitness of the 
Shastra. 

Consensus of other Scriptures as regards the 
Authority of the Tantra 

Who asks the wind to make the fire blaze ? As wind 
comes of itself to a smoking fire, and reduces villages, towns, 
forests, and groves to ashes, so when the first signs of chaos 
in Dharnia appear through the crooked influence of time, 
suspicious doubt and unbelief manifest themselves, and the 
heart of man, well furnished w'ith the wealth of heaven, is 
burnt by the fire of irreligion, and reduced to ashes. Just 
as a fire first breaking out in a poor man’s cottage gradually 
turns even the royal palace into a mass of charcoal, so if 
unbelief takes root in^the mind of any member of a religious 
body it makes even the hearts of Pandits of the greatest 
intellect shake. An inflammable thing burns itself and at 
the same time any other thing which comes in contact with 
it. Similarly, an unbelieving man himself falls from Dharma, 
and also turns others who come into contact with him into 
unbelievers. For this reason all fShiistras, from the Veda 
and Tantra to the ordinary Nitishastra,* have counselled the 
companionship of pious men.® In the course of time society 
has long been denied the sight of such. Moreover, impious 
men have proudly usurped their seats, and, though them¬ 
selves deceived, deceive society. The Rishis were wont, sitting 
on the banks of a lake, to worship the Deva.s and the Pitris,^ 
and to throw the offerings into the water. In the belief that 
the Rishis are there, and attracted thereby, the fish in the 
waters swarm near the shore, but, fools that they are, they do 

' Prescribing good conduct. ' S§idhus. 

* The “ Gods ’’ and forefathers. 
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not know that the Rishis have gone, and that their place is 
to-day occupied by fishermen who spread their nets. They 
who were wont to practise austerities and to distribute for 
the good of living creatures the offerings accepted by Deva.s 
have disappeared, and it is beyond the power of the ordinary 
man to peneti’ate the motive of those who have spread nets 
of selfishness from their place. Moreovei’, it is these people 
who lead the hosts of different sects aud different Shastras. 
They are very often heard to say t hat other Shastras have 
no sympathy with the Tantra Shilstra, and that the latter 
is not a Shastra. which all admit to be authoritative. By 
other Shastra.s are meant principally the Vedas, Puriinas, 
Sangbita-s,' and Jyotisha,* and, following them, the Dhanur- 
veda,* Ayurveda,* Gandhai’va-veda,® and othei- Shastra.s'. 

The severe blows of political and religious revolutions 
have left us but portions of all Shastra.s-. The rest are lost. 
Rik, Yajur, Sama, Atharva, Dhannh, and Gandharva Vtsda-s 
are almost entirely lost. Of Tantras, Puranas, Jyotisha, 
and Ayurveda, portions only are extant. All present criti¬ 
cism must, therefore, be made to rest on ruined columns. 
Let us suppose that throe subjects have been dealt with in 
the beginning, middle, and end of a Shastra, and that only 
a portion of the first, middle, and final part of the Shastra 
is extant. Every intelligent man will admit that it is a 
very wrong inference to draw' if in such a case it were said 
that the Shastra sought to establish only what was men¬ 
tioned in that particular portion, and nothing else. It is, 
therefore, a sign of one-sidedness and shortsightedness to 
conclude that the Tantra is authoritative only if its author¬ 
ity is acknowdedged in such fractional Shastra-s- as are now 

' Such as the Manava and other Dharmasbastras. 

’ Astrology. ‘ Veda of the art of warfare. 

* Veda of the art of medicine. * Veda of the art of tuusic, etc. 
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current, and not otherwise. Next, if these current Shastras 
anywhere assert the Tantra to be unauthoritative, then the 
Tantra is authoritative; for Shastra which disproves the 
Tantra oiust be subsequent to it. If the Tantrik cult had 
not been in vogue previous to sucli Shastra, how could it 
proceed to disprove it ? 

According to Aryyan principles, all Shastra-s are with¬ 
out a beginning, so that none is anterior or posterior to 
another. Even now, in almost all of the extant Shastras, 
mention is made of all other Shastras. Such a deeply secret 
tie binds them the one to the other that, should anyone slip 
from it, all are torn and scattered. It is, therefore, impos¬ 
sible for one Aryya Shastra to disprove another. Such 
adverse criticisms as, despite this fact, we see nowadays 
paraded as “ opinions of the Shastra ” on the Tantra Shastra, 
are not the opinions of Ar 5 ' 3 'a Shastra at all, but the mere 
outcome of the activit 3 ’ of non-Aiyj^an intellects. Upon 
the question whether there is in I’eality any opposition to 
the Tantrik cult in the Arjya Shastra, we shall lay before 
Sadhaka.s a few Shiistrik authorities, so that the^' may for 
themselves sec whether other Shastras approve or disapprove 
of the Tantra. 

Upanishad says : “ The Supreme Shiva,' the Author of 
all Shastras and ordinances, prepared the eighteen Vidyas* 
of Shruti ® and all the Darshanas,* manifesting Himself 
therein in play.® Being anxiously requested by Bhagavatl,* 
who is inseparable from His own Self, He revealed them from 
His five mouths in five amnayas’ as the highest good.® The 

' Parama^biva. ' Branches of knowledge described post. 

* Revelation. * Systems of Philosophy. 

* That is, by incarnating Himself as the Bishis, who were their 
revealers or authors. 

* The Devi. ’ Teachings handed down from Guru to Guru. 

' Paramartba. 
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eighteen Vidyns are the four Vedas—Rik, Sania, Atharva, 
and Yajur; the four sub-Vedas—Ayurveda, Gandharva Veda, 
Danda Niti, and Dhanurveda;* six Vedangas— viz., Shiksha, 
Kalpa, Vyakarana, Nirukta, Chhandah, and Jyotisha;* and 
Purana, Nyaya, Mimansa, and Dharma Shastra ; and, lastly, 
the six Darshauas*—Vediluta, Yoga, Sankhya, Mlniansa, 
Vishesha, and Nyaya." 

We believe that no one is ignorant of the fact that a 
fundamental part of Tantrik Sadhana is Shatchakrabheda.* 
The first aphorism * of the Shatchakrabheda comes from 
Upanishad itself. We are unable to quote the Vaidik 
Mantra in a book,* but for the purpose of illustration we 
shall refer only to its substance. It says: “■ One hundred 
and one ufWis^ emanate from the base of the heart. Of 
these, only one—Sushujuua—passes out through the head.* 
If at death the life-giving Shakti passes upward along this 
nadi, the Jiva penetrates through the gate of Suryaloka,* 
and attains liberation. All other na(/i.s' are the cause of 
the Jiva’s return to Sangsara.” Sushumna alone leads to 
liberation.’’ 

‘ Medicine, art, code of punishments, warfare. 

’That is, pronunciation of words, or euphony, rituai. grammar, 
glossary, prosody, asti'onoraj, and astrology. 

* Sy'stoms of Philosophy. 

* That is, the piercing of the six chakras or centres in the human 
body by rousing Kundalini in the Muladhara, and lesiding Her to and 
through each of them successively, by the passage of the Sushumnil 
Nadi (see Introduction and Arthur Avalon’s Description of the six 
centres or shatchakranirupana). 

* Sutra. * This being forbidden. 

’Generally translated “nerve” or “artery',” but as used in the 
case of the Sushutnntl and other similar nadix, the word also denotes 
more subtle channels of energy than the nerves and arteries of the 
gross body. 

* This nadi is centrally situated in the Merudanda, or spinal column, 
between Ida and Pingala. 

* Abode of the sun. ** The world. 
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The same is stated in the seventh Mantra of the 
Praghna Upanishad. In the Kalika, Tara, Narayana, Shiva, 
Dpanishads, the Nrisinghatapani, Gopillatapani, and other 
works, short but pregnant aphorisms deal with the ap¬ 
pearances ‘ of Devata, Mantras, Dhyana,* worship,* and 
other things alone related in the Tantra. This, we believe, 
is not unknown to any worshipper. In addition to this, the 
greater part of the processes dealt with in Tantra relative 
to killing, driving away, and so forth,' is contained in the 
Atharvaveda. Many Vaidik Mantras have also been pres¬ 
cribed in Tantrik worship. Then who can say how many 
hundreds of Tantrik upasana tattvas * have disappeared 
with the loss of hundreds and thousands of Shakhas “ of the 
Vedas ? Other examples are unnecessary. 

In our discussion upon the principle of Mantra, Sadha- 
kas will be given clear proof to show that even the Pranava,* 
the greatest treasure and very pith of the Veda, is not 
outside the scope of the Tantrik Mantras. In the Narada- 
pancharatra * it is said: “ Meditating on the six chakras, 
Muladhara, Svadishthana, Manipura, Anabata, Vishuddha, 
and Ajnakhya,* he sees his own adored Devata, Shrl Krishija, 
in his heart, seated on the lotus of a thousand petals 
embraced by the Shakti Kundalini smiling, beauteous, pure, 


' Mui'ti of a Devata ’ ContcnipJation. * Upasana. 

* This refers to the Tantrik Shatkarma, or magical powers— 
Moranam (destruction); uchebatanam (driving away); va^blkaranam 
(bringing under control, which would include hypnotism); stambhanam 
(arrest— e.g., staying a storm, striking a man dumb): yidveshanam 
(causing antagonism between persons); svastyayanam (curative and 
helping power in disease, misfortune, and danger). 

* Forms of, or discourses concerning, worship. 

* Branches of the Veda. ’ The Mantra Om. * Chap. iii. 

* These are the names of the six chakras situate in the perinroum 
and in the regions of the genital organ, navel, heart, throat between 
the eyebrows, respectively. 
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having the lustre of a young cloud/ garmented in yellow 
silk. In the following Shloka * the great eight-lettered 
Mantra of Bhagavan Shri Krishna is given : 

“ Lakshinirmaya karaavljam ’ug’entam krishnapadani 
tatha 

Vahnijayautaiuantrancha mantrarajam nianoharain.” ■* 
In the Varaha Purana it is said: “Beloved, the renunn- 
branec, praise, sight, or even touch of a Chandala * who 
is devoted to Bhagavan^ easily purilics the world. Tjady! 
knowing this more than earthly power of devotion to 
Bhagavan, intelligent men should worship Janardana* by 
the rites prescribed in the Veda of Agama.” ’ 

In the Kalika Purana® it is said: The Devi should be 
meditated upon as ten-handed, and worshipped according 
to Durga Tantra. " This is merely an indication of the 
line of worship. The entire Krilikii Purfina follows the; 
Tantra. All the vijas’ *, Mantras and MUrtis of Bhagavan 
Maheshvarawhich are given for the Shivakavacha “ in 
the Brahmottara Khanclaof the Skanda Purana are in¬ 
spired by Tantra. 


’ A cloud when lirst formed—black with u lioKc of blue fi'oni the 
sky behind it. 

’ Prom chap, iv of same work. 

* The author does not translate this verso, which, however, runs 
as follows: “ The chai'ming King of Mantras is Lakshmi, Mayii, 
Kama vijas, together with the fourth case ending of Krishna (Krish- 
naya), followed by the wife of fire.” 

Vahnijaya is Svahu, the wife of the Lord of Fire. Nor does the 
author give the Mantra, which is: Aing, Shring, KlTng, Krishnaya 
Svaha. The first three words are Tantrik vijas (see Introduction) of 
Lakshmi, Maya, and Kama, respectively. 

* One of the lowest, untouchable castes. * God. 

* Krishna. ’ The Tantra. * !|>haradiya Adhikara. 

’ Tantrik " Seed ” mantras, such as kling, bring, shring, hung, etc. 

yhiva. 

" Amulet of i^hiva, borne as an armour (Kavacha) against evil. 

A portion of the Skanda Purana. 
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Tho Paclina Punina says.^ “ 0 Devi of beautiful thighs,* 
the roJigioiis arts of the uninitiated avail not. Such a one 
is begotten a beast after death. How can Jiva be beloved 
of Bhagavan witliout Vaishnavl initiation, without the 
Gauri's favour, and without Vaishnava Dhanna ? ”• 

In the Devi Bhagavata we read : “ In this manner in 
the Satya Yuga* Brahinanas used to make constant japa ‘ 
of the Gfiyatri, Tara, and llrillekha Mantras-.’’ Hrillekha, 
is a Mantra spokcm of in the Tantra. Besides this, the 
whole of the ITpasana Khanda* of the Devi Bhagavata is 
ornamented with garlands of Tantrik Mantra-s. 

In the Mahahharata* we have Bhagavan Maheshvara’s 
words to Daksha on the subject of his sacritice : “ O doer 
of good deeds, 1 shall again grant you a blessing. Accept 
it, and hear tho message of this blessing with joyous 
countenance and attentive mind. This auspicious Pashu- 
pata Vrata " was of yoi'c created by me. It is a vrata 
extracted by me with careful consideration from the Veda 
with its six anga.s* and the Sankhya and Yoga Shastras. 
It is performed with severe and long austerities by Devas 
and Dauavas"; hitherto known ; of universal application and 
everlasting effect. It may be accomplished in live years, is 
secret, never blamed by the wise (or it is blamed by fools). 


' Uttarakhanila (last part). 

“ S(!C Lalilii Sahasranfinia: Kameshajnatasaubbfigya mardavoru 
dvayanvita. 

* The first or golden age. 

* Recitation of Mantra (sec Introduction). 

* The portion of the DevT Bhagavata dealing with worship. 

* i:>hantiparva (sec translation, Introduction, ante). 

’ Voluntary religious vow or site (see Introduction). 

* Parts (see post). * Demonic spirits. 
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and is opposed to the Dharma based on caste distinctions.^ 
It is above ashrama dhainia * and is practised by the great, 
who are not afraid of death. High-favoured Daksha! Enjo}', 
w'ithout even performing the great vrata, the great fruits 
which it bears to those who duly perform it. Cease to grieve 
at the destruction of the sacrifice. (1 ranting this blessing 
to Daksha Prajapati, Bhagavan Mahadova, of immense 
might, disappeai'ed with his consort and followers.” The 
community of Sadhakas will understand that this great 
Pashupatavrata was according to the Tantra. Besides this, 
there ai’c many places which closely follow the Tantra. 
It is needless to mention them all. 

Next comes the Mahabhagavata. It is unnecessary to 
say that this great Purana follows the Tantra, seeing that 
it is eternallj’ set on the thousand petals of the lotus, 
whereon Jagadamba is seated, and that it is that which 
Bhagavan Vedavyasa" declared to be only another form of 
Tantra. It is needless to quote any single piece of evidence 
from the book, for the whole of it, from beginning to end, 
is evidence. 

In the Yoga Shastra, the philosophy of Patanjall, it 
is said: “ Siddhi is of five kinds—namely, acquired by 
birth, drugs, Mantra, austerity, and ecstasy.* Some arc in 
possession of Siddhi from birth, such as Kapila, Prahlada, 
Shuka, and others. Some get it by taking drugs, such as 
the Rishi Ma^davya. Some acquire it by constant japa of 


' Varnashramadhurnm—relating both to caste and the ashrama, or 
stages of life; brahmacharT (student), grihastha (householder), vSina- 
prastha (recluse), bhikshu (religious mendicant). Historically, the 
Tantra appears to represent in some degree influences contrary to 
caste and Brahminical claims. 

’ Law and duty relating to the Ashrama (see post). 

^ Who arranged the Vedas, wrote Mahabhd,rata and the eighteen 
great Puranas. 

* Janmaja, Oshadhija, Mantraja, Tapoja, and SamSidhija. 
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the Mantra, such as the successful Sadhaka«. Others obtain 
it by dint of austerities, such as Vishvamitra and others. 
Some attain to it by means of ecstasy,* and such are Yogis.” 

All these five forms of Siddhi are the I'osults of practice 
in Yoga in former births. In the present life they are 
simply revealed by the help of such causes as birth, drugs. 
Mantra, etc. That form of Siddhi which comes from con¬ 
stant repetition of Mantras cannot be acquired w’ithout the 
help of Tautra the Mantrashastra. Again, according to the 
Tantra, it is not the highest, but the second form of Siddhi. 

As to the Ayui veda, every good physician knows (as is 
also not unknown to Sadhakas) that all forms of worship 
directed in connection with the saying of Mantra* over 
medicines, preparation of metallic drugs of the ash of 
mercury, and other things, as described in the Ayurveda, 
follow processes prescribed in the Tantra and employ Tan- 
trik vijas. Mantras, etc.* We are unable to openly quote all 
those Vijas, Mautra.s-, etc. Competent inquirers will obtain 
a mass of evidence by going through this Shasti’a. 

In Jyotisha it is said : “At inauspicious times, such as 
unclean months, the following acts should not be done: 
commencement of education, piercing of the ear-lobes, ton- 
sure, investiture with the sacred thread, marriage, bathing 
for the first time at a place of pilgrimage, seeing the Anadi- 
devata,* examination, enjoyment of ease, purasheharana,® 
and initiation.” * Had not the Tantra Shastra been an ever- 
existent authority, how could purashcharana and diksha 
have been dealt with in it ? 


Samildhi. * Amantra^itb. 

* Indian medicine is greatly indebted to the Tantriks. 

' i^biva lingam. 

‘ A rite m which mantras are repeated at prescribed manner of times 
(see Introduction). • Diksha. 
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Smriti Agaatya Sanghita says: “ The Mantra, which 
Guru gives with satisfaction and a joyous countenance 
. . . performing these preliminaries and mentioning the 
time of solai- eclipse, it has been said that the Mantra 
which a person receives from his Guru at that time becomes 
easily successful' for the Sadhaka.’" 

In the Mahakapila Pancharatra we lind : “ Instruction 
in Mantra given by Guru at the said Nakshatra, Tithi, 
Karana, Yoga, and Vara,* becomes auspicious to a Sadhaka.” 

According to Pingala, “ a Mantra, once rightly accom¬ 
plished, becomes propitious even if it is not practised and 
worshipped (afterwards).” 

In the Mantramuktavali: * “Initiated persons should 
duly make japa of Mantras and worship Devata«, for no 
sin or unclcanliness touches the initiated who are self- 
controlled.” 

It has been said in the Narada Sanghita: “ Next, we 
shall provide for puja, as prescribed in Agarna,' concerning 
persons tainted with uneleanliness.” 

Besides this, there is a mass of proof in Brahma Purana, 
Shiva Purana, Vishpu Purana, Markandcya Purana, Agni 
Purana, Aditya Purana, Vayu Purana, Linga Purana, Nandi- 
keshvara Purana, Bhavishya Purana, Matsya Purana, Kurraa 
Purana, Garu(/a Purana, Brahtnanda Purana, Brahmavai- 
varta Purana, Matsya Sukta, Shiva Rahasya, Shiva Sanghita, 
Ishana Sanghita, Shiva Dharma, Shiva Sutra, and other 
Shastras. Were we to quote the evidence of every book, it 
would not be possible to find room for them in this small 
volume. We are, therefore, obliged to refrain from doing 
so against our will. 

' Siddha. 

* Star, lunar day, a division of the day (of wbich there are eleven), 
conjunction, week day. 

’ Adhikara (chapter) on A^baucha (unclcanliness). * Tantra. 
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Next, it is necessary to inquire in this connection 
whether there were ever any Sadhakas or Sadhikas * initiated 
in Tilntrik Mantras, and possessed of Siddhi therein, amongst 
those who w(u‘e discoverers, controllers, and founders of 
Shastras, or amongst those who were worshipped throughout 
the world as succcssivt^ generations of gurus for their 
practices, study, Sadhana, and Siddhi in every Shastra, or 
amongst those who descended on earth from the Devlloka 
and Devaloka* for the establishment of Dharma, the pre¬ 
servation of the human race, and the promulgation of 
Shastra. We shall make no reference to the community of 
Sadhakas coming after them. Those only we shall present 
here whose names the Shastras have proclaimed. 

The Kulachu(/amani says: “Manu, Chandra, Kuvera, 
Manmatha, Lopfimudra, Main, Nandi, Shakra, Skanda, 
Shiva, Krodhabhattaraka, Panchaml, Durvasa, Vyasa, Surya, 
Vashishtha, Parashara, Aurva, Vahni, Yama, Nirrita, Varuna, 
Aniruddha, Bharadvaja, Dakshiuamurti, the Ganapa, the 
Kulapa, Lakshml, Ganga, Sarasvati, Dhatri, Shesha, Pra- 
matta, Unmatta, Kulabhairava, Kshetrapala, Hanuraan, 
Daksha, Garu(/a, Kashyapa, Kutsa, Kunta, Yaraadagni, 
Bhrigu, Vrihaspati, the Chief of the Yadus, Dattatreya, 
Yudhishthira, Arjuna, Bhimasena, Dronacharya, Vrishakapi, 
Duryodhana, Kunti, Sita, Rukmini, Satyabhama, Draupadi, 
Urvashi, Tilottama, Piishpadanta, Mahabuddha, Vala, Eala, 
Mandara, Kailasha, Kshirasindhu, Udadhi,Himavan, Narada 
—all these are Virasadhakas." They have been spoken of as 
great Viras,* and by the grace of Mahavidya® they have 
attained Saraadhi in their respective lines of action.” 


' Female Sfidhaka. ’ Abode of Devi and Devas (heaven). 

’ That is. Sadhakas following vTrftchilra. 

* Here one of the Tantrik divisions of worshippers. ' The Devi. 
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The Jnanarnava * says: “ The said Vidya * is worshipped 
by Manu ” ; and the Dakshinamurti Sanghita says : “ The 
above-mentioned Mantra is worshipped by Surya,” and “the 
said Vidya is worshipped by Agastya,” and as to another 
Mantra, “ The said Vidya is woi*shipped by Durvasha.” 

In addition to all these, Dattatreya, Parashurania, 
Vishvamitra, Ramaehandra, Balarania, Hhri Krshna, Brahma, 
Vishnu, Mahcshvaia, Mahakala Himself, the imperturbable 
Narada, Matanga, and other Bhairava.s, Sanatkiimara, 
Gautama, Kapil a, Katyayana, and other Rishis, were all 
initiated in the Mantras of Tantra, and attained Siddhi 
therein. From the special mention of these persons as 
initiates it does not follow that the rest were nninitiate. 
Shastra has merely mentioned the names of those whom 
circumstance has made renowned in all the worlds, and of 
the names mentioned but one small sutra has been quoted. 
In one woi’d, it may be said that, amongst those whoso 
names have been mentioned in the Aryya Shastras, Smritis, 
and Sanghitas, those who were uninitiated in the Mantra-s* 
of the Tantra are very rare. 

On hearing that even Mahakala, imperturbable Brahma, 
Vishnu and Maheshvara, Ramaehandra, Shri Krishna, 
Ganga, Lakshmi, Sarasvati, Sita, RukminI, and others, 
were initiated in Tantrik Mantras, let none think that 
their greatness was lowered thereby. Their store of great¬ 
ness is not so small as yours or mine that it is liable 
to be dried up at every wind. The addition or subtrac¬ 
tion of one or two waves makes very little difference in a 
greatness which is of endless extent, unfathomable, and 
solemn, like a vast ocean unruffled by any wind. How can 
their greatness be lowered unless they worship another ? * 

‘ In the Mantra adhikara (chapter). * Feminine Mantra. 

’ That is, they worship themselves. 
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It is because we are talking that we are obliged to use the 
word “ their.” But from the spiritual point of view it 
should be “ His.” Sadhaka, know it for certain that, under 
the names of Kali or Krishna, Hari or Hai*a,* it is Him 
whom we know —lie who, moved by the sweetness of His 
own play, and with the desire to shed the joy of love and 
Brahma-bliss upon the hearts of His devotees, saves the 
universe in five* forms, though but one Brahman in reality. 
He is five in one and one in five, and, together with the 
universe, is one without a second. What other, then, is 
there whom He can worship? If in any form, in the course 
of play or in any incarnation, He has worshipped, know that 
worship to be nothing but the tapasya of Nara Narayana* 
in the Vadarikashrama,* the panchatapah of Jagadamba 
in the Himalaya,* the worship of Govardhana in Brinda- 
vana,* the KatyiiyanT-Vrata,* the love for Shrl Krishna, and 
worship of Krishna-Kali by Shrl Radhika, and the woi*ship 
of Mahadeva by Shrl Krishna, after receiving initiation 
from Vedavyasa. He has made obeisance to Himself, and 
that not in order to worship another, but in order to preach 
to the world the potency of Mantra, Tapas, and Dharma. 
Whenever it has become necessary to preach any Shakti 
to the religious world. He Himself has shown the path by 
acquiring Siddhi in the Sadhana of that Shakti, worship 
being but the means to the attainment of Siddhi. He has 

* Vishnu and ij^hiva. 

’ Tho panchadcvatil i^hiva, Vishnu, Shakti, Ganesha, and Surya. 

’ Nara, an ancient rishi, and Narayana is Vishnu. Both did tapas 
in the Vadarikashrama (Badarinath) in the Himalaya. Nara subse¬ 
quently incarnated as Arjnna, and Naraj’ana as Shri Krishna, at the 
end of Dvapara Yuga. * See last note. 

* Gaurl performed tho panchatapah (five penances to secure Shiva 
as Her husband). 

^ i^hri Krishna worshipped the mountain Govardhana. 

’ Vrata which ShrT Krishna asked the Gopls (herdswomen) to 
perform before the RSsa festival. 
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thus given instruction to all people. Bhagavan appears in 
the heart of Guru, and Himself gives His own Mantra to 
the disciple. In this His greatness does not suffer. How 
can the son learn to make obeisance to his parents unless 
the parents themselves show it to him ? The pai-cnts of the 
world have, therefore, made obeisance to themselves, and so 
taught the world how to make obeisance to them. As His 
full Brahmahood is not affected by His appearance as a 
daughter of the Lord of Mountains as the fruit * of Mahsi- 
deva’s austerities and for the destruction of the demon * 
Taraka, or by his appearance as the son or daughter of 
Nanda as the fruit of the devotion of the herdswomen * and 
for the destruction of Kangsa and others, so neither His 
sole unity without a second nor His greatness are affected 
by His initiation in Tantrik Mantra-s and the attainment 
of Siddhi in worships prescribed in the Tautra, done to 
show to the world the potency of Mantra. 

It is needless to point out that Dattatreya, Gautama, 
Sanatkumara, Kapila, Narada, and other Rishi.v were Ttin- 
triks. Works such as the Dattatreya Sanghita, Gotama 
Tantra, Sanatkumai'a Tantra, Kapila Pancharatra, Narada 
Pancharatra, and others, are obvious proofs of it. Probably 
there is no Sadhaka who does not know of the great Rishi 
Katyayana. Drawn by the intensity of his devotion, Devi 
Herself assumed the form of a girl, full of youth, and ap¬ 
peared at the root of a bael tree on the sixth evening after 
the new moon, in the month of Ashvina, for the destruction 
of the Demon * Mahisha. Since then the Victrix of Mahisha 
has been worshipped in autumn * under the name of Katya- 
yani, or daughter of Katyayana. It is this Rishi Katyayana 
who is the author of the Grihya* of the Yajur Veda. 

* Siddhi. ’ Asura * The gopis, who loved !i>hrl Krishpa. 

* Asura. * Sharat, the months of Bhadra and Ashvina. 

Grihya. or household sutras of that Veda. 
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It seems the result of some great sin even to harbour 
the thought that upon the favourable or unfavourable 
opinion of other Shastras the authority of that Tantra 
depends which keeps living and safe in the shadow of its 
mighty arms all things moving and unraoving in the 
universe and world of Sadhana from the creation of the 
First Self * to the great dissolution.* Authors of Smriti, 
Sanghitia.s‘, Puranas, and Darshanas, have, even after the 
practice for ages of severe austerities, failed to discover 
Her, and, prostrating themselves to the earth in obeisance, 
have said: “ O Thou whose gunas * are unknown to all 
Nigamas,^ how can we, O Mother, describe that beauty of 
Thine which is visible only to Paramashiva? 

Again, it has been said: “ O Mother, Creatrix of all! 
who else is able and will dare to describe the greatness of 
Thy gunas, which even Brahma, the Lord of creation,* 
with his four mouths; the victor of Tripura, with his five 
mouths;* Kartikeya, commander of the celestial armies, 
with his six mouths;* and Anantadeva, the Lord of ser¬ 
pents, with his thousand mouths,* are unable to describe ? ” 

Pushpadanta has said : “ If Sarasvati herself were to 
write for unending ages with a pen made from an inde¬ 
structible branch of the Kalpa-tree,“ with ink in volume 
equal to that of the Black Mountain contained in the ocean 
as its pot, upon the wide surface of the earth as writing- 
paper, even then She would fail to i*ecord Thy gunas.” 

' Purusha or Ego. * MahApralaya. * Qualities, functions. 

' Tantras. ‘ The Supreme Shiva. * Prajftpati. 

' Shiva called Tripurftri from his victory over the Demon Tripura, 
or as some say, the three cities of the Asuras. * Son of Shiva. 

* Who, from under the nether worlds (pat&la), supports the universe 
on hie head (see Vishnu Purfina ii, chap. 6). 

** The heavenly tree, which granted all desire as its fmit. 

16 



242 


PRINCIPLES OF TANTRA 


It is a dangerous learning which to-day makes a man, 
in order to prove the authority of Tantra Shastra, the word 
of Shiva Shakti (who is beyond the mind and speech of this 
world. Whose merciful regard the three worlds supplicate, 
whose meanest servants, the Yogis, Rishis, Munis, Siddhas, 
Sadhus, and Sadhakas,* are honoured throughout the world), 
depend on the words of the self-same Rishis. 

Learned man! lay aside this learning of yours, and be 
not ashamed for having done so. If any have come to this 
world with a perverse intellect, you undoubtedly are their 
chief. Disputes, questionings, doubts, and misgivings on 
this subject arise in your and my minds. But in none of 
the Shastras do we find those who are to remove our doubts 
themselves raising a whisper against Tantra. Nowhere 
therein do we find it questioned whether the Tantra Shastra 
is authoritative or not. You will say that perhaps they 
had not such an all-embracing vision as we have got. But 
there is no “ perhaps ” in the matter. Such scepticism 
was not in their nature. You and I, though born of Brah- 
mana parents, are to-day behaving like Chandalas* through 
bad companionship. And so we consider it derogatory to 
our honour to bow our heads at the feet of our parents. 
But they were sons of Brahmanas, and Brahmanas them¬ 
selves, and thus the sceptical question suitable only to a 
Chandala’s nature never found a place in their minds. 
Where there is no question, how can there be an answer? 

Just as people fearlessly enter the palace of their King 
at the time of payment of their yearly taxes, and seek 
his protection when unavoidable danger appears, so, when¬ 
ever any unavoidable difficulty has arisen in matters of 
worship or any adhyatmik, adhibhautik, or adhidaivik 

* Adepts in Yoga, Seers, sages, the perfected (siddha), holy men. 
and religious men who practise Sadhana. 

* One of the lowest castes. 
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danger* has arisen, all Shastras have stood at the door 
of Tantra and given instructions in its name for man’s 
safety. And at other times, whenever thei’e has been occa¬ 
sion to describe practices,* rules of caste,* history, and the 
like, they have timidly assumed silence, considering the 
saying of Tantra to be as weighty and solemn as royal 
messages, and beyond penetration on their part. Conse¬ 
quently, they do not launch into a discussion upon Tantra 
at every word. This is not due to want of faith, but be¬ 
speaks perfect reverence on their part. 

It is in Bengal alone that we hear people, now here, 
now there, raising the grating cry of “ Tantra, Tantra! ” 
But in other provinces, such as Maharashtra,* Dravirfa,* 
Utkala,* Kashmira, and Nepala, people do not call that 
8hastra, Tanti-a, but Mantra Hhastra, just as people do not 
take the name of their fathers, but call them “ Father.” 
The meaning of this is that worship of Ishvara ^ is every 
person’s daily duty, and that Mantra is essentially neces¬ 
sary for worship. If Mantra be necessary, then one must 
necessarily ask the help of a Mantra Shastra. If, in spite 
of such eternally valid evidence as the words of Shastra, 
lives of Rishis, immemorial practice, anyone still says 
“ Unauthoritative ” to such we, as followers of the Shastra, 
will reply : “ The Vedas, Smriti and words inspired by the 
spirit of Dharma are authority, and if to any person all 
this is of no authority, then who will accept his words as 
authority ? ” 

Such evidence is sufficient to prove the acquiescence of 
the Shastras, but the acquisoenoe which is required by 
polemics is different. 


’ See post. ’ Achftra. ’ Varpadharma. 

* Mahratta country. ‘ Dravidian countrj^—Madras. 

' Orissa. ’ The “ personal ” God. 
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In anticipation of danger from doubt, which is the 
characteristic of the Kali age, the great Ordainer has made 
adequate provision against it. Other Shastras have repeat- 
edl}^ and clearly said : “ The doubt of a person without faith 
is no example ”—that is, should an unbeliever do any work 
ordained of Shastra, and yet derive no benefit from it, then 
his case does not stand for an example, “ because every* 
whei’e it is only a believer who is competent * for the per¬ 
formance of Vaidik rites. ' Whatever may be the reason, 
the Shastra will only bear fruit for those who have faith in 
it. The matter is, however, otherwise with Tantra. For 
I cannot disbelieve it even though I be the greatest and 
most obdurate of sceptics. 1 may not have faith in Veda 
or Shastra, in God, the next world, sin and righteousness, 
Heaven and Hell, yet I cannot but believe in Tantra. 

Of the three forms of evidence *—namely, perception, 
inference, and Shastra*—the sceptic* may not have faith 
in inference and Shastra, but he yields to and accepts direct 
perception as the only true form of evidence. And thus, 
even though I be the greatest sceptic, I cannot ignore 
Tantra, which is a Pratyaksha Shastra *: “ The potency of a 
thing docs not wait upon intellectual I’ecognition.” Whether 
you believe it or not, medicine has power, and will cure 
disease. It does not wait upon your intellectual recognition 
of the fact. There is an inherent power in fire to burn. It 
will burn the hand which is knowingly or unknowingly put 
into it without waiting for the belief or unbelief of the owner 
of that hand or anyone else. Similarly Siddhi, the visible * 
fruit of the Tantra Shastra, is the outcome of its natural 
potency. Whether you or I believe it or not, Tantra Shastra 

' Adhikfira. * Praniann. 

* That is. pratyaksham, anaiuanam, ^^habda. 

‘ Nastika, or disbeliever in the Vedas. 

* A practical Shastra of experience. 


“ Pratyaksha. 
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will, when applied as directed by itself, bear visible * fruit. 
The combined determination of lakhs of persons such as 
you or I will not avail to prevent that. Relying on the 
strength of its own arms, Tantra does not recognize the 
efficacy of anything, call it reasoning or evidence, judgment 
or inference. All Shastras, in making ordinances in con¬ 
formity with Tantra, have guarded their-individual honour. 
For as it would matter little to the sea if all the waves 
were to become cross and to turn their currents away from 
it, so it would matter little to the Tantra even if all other 
Shastra.s were to go against it. 

You may rush towards a lion with marshalled herds of 
furious elephants, but at the moment the resounding roar 
is heard of the maned King of Beasts, subduing even the 
loudest voices, then evei^one will fly, one knows not 
whither. Similarly, place all Hhastras on one side and 
Tantra on the other, and then you will see that the directly 
perceptible * war cry of Manti'adi, resounding like the solemn 
booming of thunder-clouds, will make them senseless, and 
disperse and drive them away to places of which there is 
no knowing. It is because of this eternally self-evident * 
superhuman virtue of the power of Mantra that the Tantra 
and the Devata worshipped therein are eternally awake. 
Who will with impunity throw weapons of crooked and 
fallacious argument at one whose voice is guided by the 
Devata, who directs all intellects in the Brahma^da, and 
who dwells in every heart ? The fancies of inference * are 
ever trampled under foot by direct perception.* Tantra has 
therefore said Kulashastra ^ is eternal evidence, because it 
bears visible ' fruit, Putting aside the sceptics, even such 
animals as beasts, birds, and the like, admit visible * things 
to be evidence. It is by force of the realization of such 


' Pratyaksha. 


' Anumanam. 


' Tantra. 
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evident ^ fruit that Tantra has destroyed all perverse arguers. 
Who knows what will happen in the hereafter ? * That is 
the best of all philosophies ’ which bears actual and visible* 
fruit in this world.” This is what Shastra says. When, 
however, in Society it is found that on many occasions 
Tantrik rites bear no fruit, doubt arises in the people’s 
mind. We ourselves are much pleased to see and hear all 
this. For where they complain of a want of fruits we do 
not discern it. Is it not a fruit if Svastyayana '* leads to 
dire consequences ? Through our ill-fortune a mango-tree 
bears am(fa* or through lack of intelligence we wish an 
amdah-tree to bear mangoes. This it is which gives rise 
to the difficulty about fruit. Your and my belief that “we 
do a work according to Shastra” is really a wicked vanity 
on our part. And it is because Shastra and Devata are 
unable to bear with this insolence of ours that they shatter 
our conceit in giving us fruit the opposite of what we 
sought. And then we think “ alas! what has happened ? 
faith is shaken ! ” but if we understand the matter rightly 
it is only a wrong belief which is dissipated. Neither place, 
time, nor subject is according to faith, yet still there is the 
meaningless and unreasoning cry, “according to Shastra.”* 
Why should Shastra tolerate this wrong ? Shastra ordains 
that a pQja is to be held at dead of night. But maybe, 
either from fear of keeping up at night or attracted by the 
mahaprasada,* you sit in worship in the early evening. 
Why then should not what is begun in early evening end 
in misfortune ? For this reason Shastra has said: “ Who 

' Pratyaksha. ' That is, in the next birth. ' Dar^ha^a. 

* A rite to dispel evil and to bring about good. 

* A sour, skinny fruit. 

* That is, everyone nowadays is speaking of f^bastra, but none really 
cares for or applies it. 

’ The great food or flesh of the animal of sacrifice. 
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does not worship Mahavidya,* or repeat Mantras.” It is 
only for want of one thing—namely, the proper disposition 
—that there occurs a want of fruit. It is a very difficult 
thing to worship Her with a heart inspired with true 
feeling for Her. Raraaprasada has therefore said: She 
is to be sought through feeling. Can we without feeling 
find Her ? ” 

In fact, it is great foolishness to doubt Mantra or 
Devata on account of one’s own deficiencies. It bespeaks 
great stupidity to put out a fire by pouring water on it, 
and then to opine that it has not the power to burn. 
Similarly, it is a heinous sin to misdo Tautrik work and 
then to doubt Shastra. It is always the mark of a weak, 
feminine nature to endeavour to establish one’s superiority 
on the issue of a verbal quarrel, whereas it is the sign of 
a man to desire to conquer the world by the sti'ength of 
one’s own arms. Similarly reasoning, argument and in¬ 
ference may be the work of other 8hastra.s, but the work 
of Tantra is to accomplish superhuman and divine* events 
by the force of its own Mantras. The power to destroy, to 
banish, and control,* are, with others, matters of daily 
accomplishment. Thousands of great and accomplished 
Sadhakas still illumine all India with the glory of their 
austerities.* In every Indian cremation ground * the reful¬ 
gent and divine halo of Bhairavas and Bhairavis ’ is yet to 
be seen mingling with the light of the flames of funeral 
pyres, rending apart the waves of nocturnal darkness and 

* The Devi. * Bh&va. 

' Daiva. * Maranam, Uchchatanam, Va^hlkarainiam. 

* Tapas. 

* Sma^hana, where ^havasana, Map^asana, Latisadhana, and other 
Tantrik rites, are practised. 

* Adept Tantrik men and women. 



248 


PRINCIPLES OF TANTRA 


illuminating the wide expanse of Heaven. Dead and putre¬ 
fying corpses submerged * near cremation grounds are still 
brought to life bj' the force of the Sadhakas’ Mantras, and 
made to render aid to Sadhana and Siddhi. Tantrik Yogis 
even now and in this world obtain, through the potency of 
Mantras, direct vision of the world of Devas, which lies 
beyond our senses. She, with dishevelled hair, the Dis¬ 
peller of fear from the hearts of those who worship Her, 
still appears in great cremation grounds,* to give liberation 
to Her devoted Sadhakas, who, fearful of this existence, 
make obeisance to and supplicate Her. Sadhakas still 
merge themselves in the Self of Brahman, laying their 
Brahmarandhra* at those lotus feet of Brahmamayl,^ which 
are adored by Brahma and other Devas. The throne of the 
Daughter of the Mountain ® is still moved by the wondrous, 
attractive force of Mantras. This, in the eyes of Sadhakas, 
is the ever broad and royal road upon which they travel 
untiring to the city of liberation. Maybe there is nothing 
but darkness for the bedridden and dying blind man. Yet 
know that of a surety, oh blind man, that the darkness 
exists only in your eyes. 

We are obliged to say something else. In Bengal a 
species of high-class creatures called “ educated critics ” 
has come into existence, who at every word are wont to 
say: “ The Tantra Shastra is a recent production. The age 
of the earth is 5,000 years in all. Within this period the 
creation of man dates back 3,000 years. Previous to that 


' Before and whilst awaiting burning, the corpse is placed in the 
sacred stream. 

* Mabasma^banas, where some of the most difficult forms of Tantrik 
Sadhana are practised. The auspicious Kalika is thought of as with 
dishevelled hair (vigalitacbikura), and so is the hair of the devotee (see 
Earpuradi stotra, verses 8, 10). 

’ The cavity of Brahman at the top of the head, here used for the 
head generally. * The Dcvl. * The Devi as daughter of Himavat. 
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his forebears were, according to some, frogs, and according 
to others, monkeys.” Whose antiquarian researches have 
led to such discoveries ? It is no wonder that they should 
deem the Tantra Shastra a recent thing. We, too, cannot 
oppose or be sceptical of their views. Even if we think we 
shall not believe it, our intellect believes of itself. For had 
not such been the state of their forebears, why should the 
descendants be such as they are ? Alas! O Providence,' we 
know not whether you ever dreamt of such a perversion of 
intellect, of such a disastrous change of nature in the child¬ 
ren of Manu. Be the idea sound or superstitious, we still 
say: “Prom the time that the Devas- were established in the 
seven heavens,* on the summit of Mount Sumeru, from that 
time we Brahmana.s' have belonged to the race of Brahma. 
So long as Ganga* endures on earth, we, too, shall endure 
in the race of Brahma. So long as the sun and moon 
shine in the sky, we, too, shall endure in the race of 
Brahma.” In Shastra alone does a Brahmana live, so that 
the existence of Brahmana.v and Shastras are one and the 
same thing. Judging from the point of view of those for 
whom the creation of man is 3,000 years old, Tantra will 
be a recent creation of, say, a 100 years' age. Intelligent 
men must therefore now consider that within these 100 
years only, in the midst of four or five revolutions caused 
by minor forms of Dharma; ^ in the course of contest with 
sceptics, the Tantrik Shastra and initiation have been 
promulgated and preached through heaven,* the mortal 
world,* and tho nether world,* to the ears of every man and 
woman of every home in Bharatavarsha, consisting of 
China, great Ghlna,^ Nepala, Eashmira, the Dravidian Land,* 

' Vidhata. * Svarga. 

' Tho holy River Ganges. * Upadhorina, used in a bad sense. 

* Svarga. * Mariya. ' Basatala. * Mahachina. 

* Madras country. 
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Maharashtra/ Anga,* Banga,* Kalinga/ Saurashtra,* Maga- 
dha,* Panchala/ Utkala,® and other countries and continents 
beginning from the mount of sunrise to the mount of 
sunset.* What blessed criticism! ” It is on this account 
that old far-sighted grammarians gave the prefix “sam” 
instead of any other to samalochana (criticism). Histori¬ 
cal critic, what shall we say to j'ou ? Valihari! ** 

There is yet another sad thing to tell. In the com¬ 
munity of worshippers there are a few persons belonging 
to the Vaishnava sect “ who believe that the Tantra is the 
Shastra dealing wuththe worship” of Shaivas” and Shaktas” 
alone, and that it is in thorough antagonism to the Vaish¬ 
nava Dharma. We do not know what to say in reply to 
this. To those who hold such a belief we with folded 
hands put the question; “What Tantra is this?” The 
name of the Tantra of which they have heard from their 
Lords” is Svatantra,” while that which is Shastra is called 
Tantra. When dealing with the subject of the charac¬ 
teristics of Tantra, it has been said that it is that which 

* Mahratta country. 

’ Country about Bbagalpur, Tirhut. * Bengal. 

* Part of Orissa described in the Tantras as from Puri to the 

Erishpa River. “ Surat. * Southern portion of Behav. 

’ Punjab. * Orissa. 

* UdayEcbala and AstHchala: the mountains from which the sun is 
said to rise, and on which it sets, respectively. 

Samalochanu. 

" A pun : the word “ sam ” in Bengali meaning “ a clown.” 

'* A form of exclamation which literally means “ I am beaten. 1 
have no words for it. Astounding.” 

“ Worshippers of Vishpu. “ UpAsanfi Shastra. 

“ Worshippers of Shiva. 

" Worshippers of the Goddess, or of Shakti the Devi. 

” Prabhu, the title by which the gosvamis, or religious preceptors of 
Vaishpavas, arc called by their disciples. 

** Svatantra means “ different.” There is a play on the words, the 
meaning of the passage being that Tantra is Shfistra, but what they 
have heard is different, that is not Shastra. 
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is “approved of by Vasudova.”* In this there is nothing 
to which a true Vaishnava can take exception. But then 
we have nothing to say to those with whom the objection 
lies, because they are Lords.* When they interpret the 
Shastra of Devotion,* it seems that they are Lords of 
Vaishnavas alone; but when they sit in judgment disprov¬ 
ing Tantra, it would seem that they are Lords of Vishnu 
also; otherwise, how can they dare to disprove the words 
of their Lord?* If the Tantra Shastra is hostile to Vaish- 
navas, we then ask by whose gi*ace did they receive that 
Vishnu Mantra, initiated in which they, in their pride of 
Vaishnavism, cast sinister glances at the Tantra Shastra ? 
It is, indeed, a sign of great scepticism to be an enemy of 
Tantra after initiation in a Tantrik Mantra. We know that 
honest Vaishnava Sadhakai- are never inimical to Tantra. 
But still, for those who are so mistaken, it is necessary to 
point out what the Tantra itself has to say in this respect. 

Tantra says: “ Kali alone in the Kali age, Krishna 
alone in the Kali age, Gopala and Kalika'’ in the Kali age, 
are the Devatas who are awake.” * 

“ Mahakall and Mahakala exist in the manner of a grain 
of gram. Just as the grain of gram has on the outside a 
covering, and is in the inside divided into two equal portions 
closely touching each other, so the Parabrahman* is covered 
on the outside by Maya, and exists interiorly as Shiva and 
Shakti in equal parts closely united the one to the other. 
It is this Pararaatraa existing in the forms of Shiva and 


‘ Vishnu, Lord of Vaishnavas (see jpo6*^). 

’ Prabhii, the title by which the gosvamis, or religious preceptors of 
Vaishpavas, are called by their disciples. * Bhakti^h&stra. 

* Vishnu, by whom the Tantra is approved (see post). 

* Krishna and Kali. 

* That is, active ; whose activities are efficacious. 

^ Literally, “ Tattva of.** 
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Shaktii who is Maharudra, Mahavishnu, and Mahabrahma. 
The one only Brahman is called and differentiated by the 
three names Brahma, Vishnu, and Maheshvara.* But ho 
who looks upon the different forms which pass under these 
different names as really different never attains liberation.”* 

In the Mundamala Tantra * it is said: “ So long, 0 
Supreme Devi, as it is thought that there is a different 
Spirit in different beings,* so long only is the world multi¬ 
form, activities different, and feeling diverse; Brahma, 
Vishnu, and Maheshvara distinct; Ganesha, Dine^ha,’ * 
Vahni,* Varuna,’ Kuvera,* and the Dikpalas* different 
Devas; effort is of many kinds; beings are masculine, 
feminine, and neuter; bael leaves “ are different from tulsi 
leaves,” Java, Drona, and Aparajita*' are different from 
Tulsi-leaves; the Divya, Vira, and Pashu forms of worship 
are different,” the idea of difference exists in Tantra; 
different forms of worship are prescribed for different 
Devatas; and so long (0 Mother of the world) is Hari" 
deemed separate from Hara,“ and so long (0 Shiva) “ are 
Kali with the terrible jaw's, She*' with the beautiful matted 
hair,” Sho(2ashl and Bhairavl,” different Devis; Bhuvanesh- 
varl, Ghhinnamasta, AnnapQrna, BagalomukkI, Miitangi, and 
Kamalatmika,** are different DevLs, and Sarasvati and 

* i^hiva. 

’ Such as he who worships Vishnu, thinking him to be diflerent from 
i^hiva. ’ Chap. vi. * Jiva. ‘ The Sun. 

* The Lord of Fire. ’ Lord of water. * Lord of wealth. 

* The regents of the ten quarters. ** Sacred to Shiva. 

" The holy basil (ocymum sanctum), sacred to Vishpu. 

The hibiscus, drona (a white flower) and clitoria—flowers sacred 
to the Devi. 

“ The three different forms of Tantrik worship (Upasana); see 
Introduction. 

** Vishnu. ** Hhiva. “ A title of the Devi. 

Tara, one of the Da^hamahavidytl, or ten great forms of the Devi. 

“ Jata. *• Forms of the Devi. ** Ibid. 
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Radhika * are distinct. As long as the notion of unity at 
the lotus feet of BhavanI* does not exist, so long endeavours, 
activities, inodes of worship, and practice are different, O 
Devi of fair body! O Shangkari! * when perception of the 
truth* grows in the lake of the Sadhaka’s pure heart, then 
in the resplendent bloom of the flower of non-duality, which 
is the lotus feet of Tarini,’ the vision of one only Brahman, 
not only in all Deva.v and Devis, but in every being'* in the 
Sangsara, opens to the view of the Sadhaka. ” 

“The Sadhaka w'ho contemplates Mahcshvaii,* know¬ 
ing that She is not different from Guru,* Vishnu, and 
Maheshvara, and Mantra, is undoubtedly Maheshvara* 
Himself, even though he be a Jiva. ” “ 

To say that the Shastra in which such a universally 
accepted conclusion is the object of Sadhana and Siddhi, 
is yet antagonistic to Vaishnava.s-, though it does not harm 
Tantra, yet smears the spotless Vaishnava name with the 
mud of indelible infamy. 

To bring about harmony in place of their quarrels, 
Pushpadanta has said in the Mahirnnastava: ” “ All the 
conflict of opinion which exists in the threefold Shastra,® 
Sangkhya,“Yoga, cultofPashupati,’* and Vaishnava Shastra,® 


* SarasvatT is DevT of speech, and Radhika the beloved of Krishna. 
' Title of the Devi; Rhava is Shiva. The Devi and Vayu Purauos 

say that the Devi is BhavanI, as giving life to Bhava. 

* Shangkari is feminine of Shangkara, a title of Shiva. 

* Tattva. “ Title of the Devi, as Saviour. • Jiva, 

' Title of Devi, as spouse of Shiva, Maheshvara. 

* Religious preceptor. * Shiva. 

An embodied spirit; here, “ man.** 

” Hymn in praise of the greatness of Shiva. 

Trayl—the Veda, So called because it consists of the three things 
—song, prose, and verse; or because the first three Vedas are alone 
included. 

^ Philosophical school. The Tantra, 

“ dealing with the cult of Vishnu. 
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is due to differences of ideas, and is nothing but the doubt 
whether this or that is the right path. But, O Lord ! just 
as the waters of all rivers, in whatever direction they flow, 
and whether in straight or sinuous course, mingle in the 
end in one great ocean, so Sadhakas (whatever be the path 
they follow) are at their journey’s close sure to meet each 
other in Thee Who art the one only ocean of Unity.” 

Sadhaka, know it for certain that that is the final con¬ 
clusion of every Shastra, be it Veda oi* Tantra. 

There are present-day Vaishnavas who revel in daily 
new emotions,* who are not satisfied with the forms* of the 
ten incarnations* of Bhagavan, or the four armed Narayana 
Vasudeva dwelling in Vaikuntha,^ nor even with the con¬ 
joined * form of Bhagavan Shri Krishna, the perfect incarna¬ 
tion,* and who in many instances abandon the Chaitanya- 
less* Mantra of Vishnu and Krishna worshipped by their 
forefathers, and received by them at the time of initiation, 
and get initiated in a Mantra which has Chaitanya in it.* 
Amongst such people there are many who say that it were 
better if Tantra Shastra ceased to exist. They have both 
the daring and the opportunity to say this because, con¬ 
sidering the nature of the daily novel Mantra.s in which 
they are initiated, and which are found neither in Veda, 
Purana, nor Tantra, the existence of the Tantra Shastra is 

' Rasa. * Murti. * Avatura of Vishnu. * Vishnu’s heaven. 

* Vugalamvjrti, or that in which the persons of both Krishna and 
Badha are shown together. 

* Purna avatftra. ’ See next note. 

' There is here both pun and sarcasm. Chaitanya means con¬ 
sciousness or intelligence, and is also the name of the celebrated 
Vaishriava Saint who is the head of a large section of the Vaishnavas. 
The meaning is that some people have the audacity to think that the 
Mantra of Vishnu is without chaitanya (achaitanya)—that is, without 
consciousness --because not associated with the Saint Chaitanya and 
to think that a Mantra associated with the same Chaitanya has alone 
consciousness (sachaitanya) 
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a source of danger to them. However that may be, it is 
not necessary to waste time in writing about them. The 
only refuge of the Hindu race is the tree of Veda, which is 
raanvantaras* and kalpantara-s* old. The five forms* of 
Tantrik worship are its five branches. 

Tt is by no means impossible that now, towards the end 
of the Kali age, a few parasites should be found growing on 
some of its branches. Those, however, who know the origin¬ 
al tree will recognize the parasites the moment they see 
the leaves. However that may be, we do not consider 
them as included in any of the five communities of worship¬ 
pers, and are theretore unable to accept their opinion as 
that of Hindu society. We know them only as Vaishnava.s 
who are initiated according to Shastra in Vishnu Mantra.s. 
If they \vant to destroy the Tautra Shastra they will simply 
destroy themselves, because the Vishnu Mantras them¬ 
selves are stated in Tantra alone. To become inimical to 
Tantra owing to enmity with Shaktas,' caused by difference 
in practice, is like tuiming a father out of home because of 
a quarrel with a brother. 

There is another thing of which we are ashamed even 
to think. We are really pained to see so much anger and 
enmity in Vaishnavas- who worship such an amiable, 
peaceful, smiling, and sweet-faced Devata, and who daily 
eat havishya* without flesh. If in this matter they were 
to ask their Guru.s, instead of venting independent opinions 
of their own, then we, too, shall be saved. If Tantra 
Shastra be deemed merely the Shastra of the Shakta.s, then 

* A manvantara is a fourteenth part of a Kalpa (see post). 

* A Kalpa, or day of Brahma, is 4,.S20,000,000 j'oars. 

* Vaishnavas, ^haivas, ^haktas, Sanra.<!, Ganapatyas. 

* Worshippers of ^hakti, or the Devi. 

■’ A very pure form of food, prepared with fruit, vegetable, and rice 
(see Introduction). 
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by the grace of what Shastra have Vaishnavas and the 
Gosvamls of the well-known families of Advaita, Nitya- 
nanda, and others, who are Gurus of the Vaishnavas, and 
who give initiation, preserved their great gloiy so long ? 
Blinded by anger, people often forget their relation with 
others, and abuse them, but that is another matter. As a 
fact, both Shaktas and Vaishnavas are equally initiated in 
Tantrik Mantras. The authority of the Shiiraadbhagavata 
is held by the Vaishnavas in much higher esteem than that 
of any other Purana or Tantra. That Shrimadbhagavata* 
says: “ He who would free himself of the bond of the heart 
should worship Bhagavan in the manner prescribed in 
Tantra.” Again, after referring to the forms of worship 
prescribed in both Veda and Tantra, it refers separately to 
the Tantrik form of worship for the Kali age, and says: 
“ Hear also how worship is to be performed in the Kali age 
according to the ordinance of various Tantras.” 

Commenting on this verse Shridharasvami says: “ By 
a separate reference again the superiority of the Tantrik 
path in the Kali age is shown.” 

In the same work Bhagavan counselled Uddhava, the 
crest-gem of devotees, as to what should be done in His 
own worship. “ In all parvas* in the year provision should 
be made for Jatra,?" and Valis^ in my honour. Vaidik 
initiation'’ and Tantrik initiation* should be received 
successively, and the Chaturmasya,* Ekadashi,’ and other 
Vi'ata.s* should be observed.” Again, “ All articles of pQja, 

* Eleventh Book. 

” Auspicious tithis (or lunar days) for religious observances. 

Festivals in the worship of Krishna, su(?h as Tlathajatra, DoJajatra, 
Snanc'ijatra. 

* Worship (puja) with offerings. " Diksha. Pour monthly. 

' On the eleventh lunar day after new or full moon. 

* Occasional and voluntary religious observances (see Introduction). 
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such as water for washing the feet,* for sipping,* and the 
others,* should be set out in order. Marking out a seat for 
me with Dharma and other Shaktis, nine in all, make there¬ 
in a lotus of eight petals bright with the pollen of its womb. 
Then worship me with Mantras prescribed in both the 
Veda and Tantra Shastras for the attainment of siddhi in 
both.” Here ShridharasvamI has in his Commentary laid 
down that worship, according to both Veda and Tantra, is 
requisite for the acquisition of both enjoyment * and libera¬ 
tion,® as stated in both Veda and Tantra. “ Worship of me 
is of three kinds—namely, Vaidik, Tantrik, and mixed (that 
is, Vaidik and T&ntrik and mixed, or Pauranik). I should 
be duly adored according to all the three forms.” * “ If the 
Ss.dhaka adores me by the Vaidik and Tantrik paths of 
Kriyayoga,* he will receive from me siddhi in both Veda 
and Tantra.” 

We ask those who have faith in Bhagav§.n and the 
Bhagavata whether they have faith in these commands of 
Bhagavan, as stated in the Bhagavata. Now the Sadhaka, 
who stands arbitrator in the dispute, will see whether the 
Tantrik initiation and Scripture do not form the very life’s 
stay for the Vaishnava who follows Shastra. When the 
time for the dissolution of a family comes, we find that 
both inmates and outsiders become of the same mind, and 
BO through the misfortune of the present Aryyan society 
we find that in many cases to be so. 


' Padyam. ' Achamanam. 

* That is, the other (ordinarily fourteen) upach&ras. 

* Bhoga. ‘ Moksha. 

* The author's Bengali translation appears here to differ somewhat 

from the Sanskrit, which runs : ” Trayftpamipsitenaiva vedhina mam 
samarchchayet," or “ I should be adored by whichever of the three 

forms it is desired.” ’ Yoga of work. 

17 



CHAPTER IV 

GAYATRI MANTRA' AND IMAGE WORSHIP* 

Although all admit that the Gayatrl is the fundamental 
part ® of worship as directed in Shastra, yet the character¬ 
istics of the present time make it necessary to consider it 
both in some degree separately, and also in connection with 
Tantra. For there are nowadays some who even ask: 
“ What is the necessity for the adoption of Tantrik Mantras 
when there is the Vaidik Gayatrl ? ” The reply is that there 
is no necessitj' if necessity for initiation ends with initia¬ 
tion ; but those who, on the contrary, have to perform 
worship based on initiation must certainly be reinitiated 
according to the Tantra. For in the Kali age worship of 
Gfiyatrl is not possible according to the Vaidik method. 
Without reinitiation in Tantrik Mantra, worship of the 
Gayatrl even cannot be considered to be accomplished. 
Should anyone on that account regret because be thinks 
the Gayatrl is disgraced thereb3’^ then Gayatrl Herself * will 
judge the matter. But there is no cause for lament. There 
is no fear that the line will fail even if the son should feel 
himself insulted and therefore die, when the grandson is 

' Oayatrltativa. The Gayatrl, is the famous Mantra, the essential 
tattva of Vedas : “ Om, let us contemplate upon the wonderful spirit of 
the Divine Creator of the terrestrial, atmospheric, and celestial regions. 
May he direct our minds (towards the acquisition of Dharma, Artha, 
Kama and Moksha).” (See Introduction.) 

* Sahara upasana. * Tattva. 

* For the Mantra is the Devi Herself. 
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taken in the arms. It is asked what is the necessity ? But 
we ask where is even the waift of it. Who will say that 
the boy who has passed the matriculation examination will 
not in time be eligible for studies suitable for a degree 
examination ? However that may be, more of this hereafter. 
At present let us discuss what Gayatrl is according to 
Aryyan notions. Is the Gayatri mere words or Mantra ? 
If it be merely the former, how can it be so supreme as to 
be accepted as the fundamental part ^ of worship, the sup¬ 
reme Brahman Himself? If the glory of Gayatri is due 
merely to its being a great saying, weighty and solemn, pure, 
full of sense and truth, then there are hundreds of thou¬ 
sands of great sayings in the Aryyan Shastras which are 
equally replete with truth, and marked with more feeling 
and sweetness. Why, instead of worshipping them, do wo 
worship Gayatri alone as the essential portion * of all the 
Vedas ? Why am I, whether learned or ignorant, with or 
without understanding, called a Brahmana provided I am 
initiated according to Shastra in the Gayatri Mantra ? 
Putting aside the world, why has the Lord of it said : 
“ Every Brahmana is my body, be he learned or unlearned.” 
In Shrimadbhagavata, Sbri Bhagavan has said: “ Even this 
four-armed form * dwelling in Vaikuntha is not dearer to me 
than a Brahmana. A Brahmana is full of all Vedas, and I, 

too, am full of all Devas.” That is to say, the world is 

maintained by both Veda, and Devata, and both are there¬ 
fore equally worshipful. But as all Vedas and myself 

who are full of all Devas, unite in the Brahman body of a 

Brahmana, the latter is the most worshipful of all.* 
“ Malicious and misguided men who know not this truth 
slight me who am the all-pervading Supreme Spirit, the 

' Tattva or principle. ’ Marti. 

' A Br&hmana is called “ earth-deva ” (Bhndeva).. 
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Guru of the three worlds, and Brahmana in form, by 
worshipping my images lind symbols only” (that is to 
say, by omitting to worship a Brahmana as Bhagavan). 
Mann says: “ On the birth of a Brahmana, Ishvara Him¬ 
self* is born on earth in order to guard the sheath of 
Dharma of all creations.” For him who neglects the Gayatri, 
Shastra again says in the Gayatri Tantra: “ It is the em¬ 
bodied spirit of a twice-born person formed of Gayatri who 
is the worshipper of Devata, and not the body nor senses, 
nor anything else. Vishnu, Shiva and other Devatas are 
fit objects of worship for him only who is such a Devata. 
A Brahmana who neglects the Gayatri should not touch 
tulsi leaves nor take the name of Hari. A twice-born who 
neglects the Gayatri is like the lowest Ghandala. What will 
he gain by worshipping Shrl-Krishna ? If through ill- 
fortune a miscreant who forsakes Mantra, Guru and Deva is 
bom in one’s family, he as well as all his kith and kin of the 
same gotra* should do expiation for it. An eflfigy made of 
fifty kusha leaves should be burnt according to the rules 
prescribed in Veda. Otherwise his sin will soon enter into 
all his relatives of the same gotra, and such as come in 
contact with him will share in his guilt. In the Kali age 
the number of such sinners will daily and particularly in¬ 
crease.” Again in the same Tantra it is said : “ The twice- 
born who through wilfulness or neglect omits to do japa* 
of the Gayatri is of a surety born of the seed of a Yavana.* 
The Brahmana who is without faith in even the Gayatri is, 
O Devi, truly a Yavana, and being such how can he repeat 
the Gayatri ? Fallen is the country in which that sinful 
Yavana dwells, and fallen also is the Ruler of that country. 
BrSihmanas who associate with him are fallen and infamous. 


• The Lord. 

' Becitation of Mantra (see Introdnotion). 


* Lineage. 

* Foreigner. 
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Food given by a person who neglects the Gayatri is worse 
even than food given by a Yavana. It were better to partake 
of the food of a Yavana than even to drink water brought 
by a sinner who neglects the Gayatri.” 

Why ? Why is it that the influence of a few words 
makes a man worthy of adoration by Devatas ? and again, 
why is it that the want of those few words makes him the 
lowest Cha^dala-j lower than a Yavana ? * The Shastra has 
neither enmity nor friendship with Jiva. It rebukes none 
and caresses none. It says only what is true. If anyone’s 
feelings are wounded on account of the statement of a truth, 
then not he who utters that truth but the truth itself must 
be considered the cause, and therefore inquiry should be 
made into that. The truth about Jiva will be revealed if 
the true principles* concerning Gayatri, according to Shastra, 
are discovered. In fact, it is because we do not know the 
true nature * of Gayatri that we hear of all these “ why’s.” 
The moment we realize the true aspect of Gayatri then 
no “ why ” will remain. Then we shall understand that 
there can never be distrust in Gayatri unless a BrahmaQa’s 
nature becomes fundamentally corrupt, and that in such 
a case the epithets of Chaqi^la and Yavana are not exagge¬ 
rated, but merely appropriate expressions. The authors of 
Shastra knew at least as well as you or I that it is of little 
moment whether a few words are said or not. You or I have 
not done well in thinking that the Gayatri, which even a 
muni,* who has taken a vow of silence, may not omit to in* 
wardly repeat without ceasing to be a twice-born, is mere 
language and words. It should be understood that that which 
makes a Brahma^a by its presence and a Yavana by its 

' Foreigner. 

* Oayatr! Tattva, or the nature of or principles concerning O&yatri. 
tn a general way G&yatrl Tattva means the subject of G&yatrl. 

* Sage or saint. 
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absence is not mere language, but the great supersensual 
Manti'ashakti' which controls the BrahmS.nda, and appears 
as eternal consciousness ; and that what we have taken for 
mere words and feet of verse is not so, but a great Mantra, 
full of brilliance appearing in the form of characters replete 
with transcendent principles.* A firestick “ may be only an 
ordinary piece of wood to a Shavara * gathering fuel in the 
forest, but to the performer of sacrifice with the fire it is a 
veritable womb which bears luminous fire. Similarly the 
Gayatrl ma^ appear only a string of letters to an unbeliever, 
but to a Sadhaka of divine wisdom it is a very mass of radiant 
shining energy * of Mantra. J ust as when, sitting even in a 
dark room, the sacrifice!’ lights the sacrificial fire by the 
friction of fire-sticks, and by casting the offerings in that fire 
offers full oblation * in homa,* so the sadhaka living in the 
deep dai’k sangsara illumines the cave of his heart with the 
light of Brahman,* kindled by the friction of mind and 
Mantra. He then offers to that burning fire of the Para- 
brahman in the fire-pit of consciousness * existing as mind 
engirdled with the three gunas, all the three forms of action 
done in waking, dream, and dreamless sleep, whether sattvik, 
rajasik, or tamasik,“ and whether by mind, speech, or action, 
and lives in a state of constant and perfect liberation. 

The effect of mere language is to produce ideas of skill 
and emotions and sweetness, whilst that of Mantra is to 
stimulate the mental faculties with the divine radiant 
energy,“ and to thus lead to a full understanding of 

* Mantra power. 

* G&yatrl Tattva, or the nature of or principles ooncernins 6&yatii. 
In a general way Gayatrl Tattva means the subject of Gayatrl. 

' Arapi. * Chapdala. * Tejas. 

" Ahuti. ’ The sacrifice into fire. * Brahmatejas. * Chaitanya. 

That is, possessing the characteristics of the three gupas—sattva 
rajas, and tamas. “ Tejas. 
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constantly visible supersensual realities.^ A mere collection 
of words is something gross, whilst Mantra is full of con¬ 
sciousness. A word is a mere display of letters, whilst 
Mantra is a mass of radiant energy. Sayings give advice 
to men of the world, whilst Mantras awaken * superhuman 
Shakti. A mere saying is, therefore, like a Jiva, subject 
to birth and death ; whilst a Mantra is Brahman Himself, 
unwasting, undecaying. So long as there is a difference 
between gross matter and consciousness, between Jiva and 
Brahman, so long will there exist this difference between 
a saying and a Mantra—a difference as wide as that be¬ 
tween the heaven and the nether world. This is why, as 
regards the Gayatri, the notion that sayings and Mantra 
are identical is a false and mistaken idea. In order to guard 
ourselves against it, we must first understand the word¬ 
meaning of Mantra, and then proceed to deal with Mantra 
Shakti.® In the Gayatri Tantra it is said : “ That is called 
Mantra by the meditation * upon which Jiva acquires free¬ 
dom from sin, enjoyment of heaven, and liberation,* and 
by the aid of which he attains in full the fourfold fruit.” * 
Again: “ Because She is sung (gita) in meditation from 
Muladhara^ to Brahmarandhra “—that is to say. She enjoy¬ 
ing the music of the lute,* ever resides as the Mother, 
consisting of the fifty letters in the regions which extend 
from the four-petalled to the thousand-petalled lotus “— 
therefore is She gayat^ and because, if meditated upon, 
She gives liberation (trS^a) to Jiva by the piercing of the 

' Tattvas. * Literally, make to shine. 

' Power of Mantra. * Manana. * Moksha. 

' That is, dharma, artha, kftma, moksha. 

The lowest Chakra in the perineaal region. 

* The cavity of Brahman on the crown of the head. * Vini. 

That is, from the Mnladh&ra padma to the Sahasr&ra padma. 

“ “ Sung.” 
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sheath of the Shatohakra,* therefore is She trl. By the 
combination of gdyat and tri is formed the word Gayatri, 
which is the name of that great Shakti who consists 
of Mantra.” 

In another Tantra it has been said: “ Mantra is so 
called because it is achieved by a mental process. Dhyana 
is meditation. In SamMhi * the self merges with the Self 
of the Ishtadevata,* and Homa is so called because in it 
offerings are made.” 

The nature of mind and its faculties is thus explained 
in Shastra: * “ Mind is the master of the ten senses, and 
is situate in the centre of the lotus of the heart. It is 
also called antahkarana,* because, without the senses, it 
has no power of action as regards external things—that 
is, if the ear does not hear a sound, if the skin does not feel 
a touch, or if the eye does not see a form, if the tongue does 
not perceive a taste, or if the nose does not perceive a smell, 
mind becomes incapable of perceiving the nature of any¬ 
thing. The mastery of mind consists in this alone, that 
when the senses have been directed each on its own object, 
mind sits in judgment on them. Mind examines what is 
good and what is bad. Mind has three gupas*—namely, 
sattva, rajas, and tamas. It is from these gupas that all the 
different changing states ’ of mind arise. The gu^as being 
three, therefore, the three mental states are also threefold 
according as they are sattvik, rajasik, and tS.masik. The 
sattvik states are non-attachment to the world,'forgiveness, 
generosity, and the like. The rajasik states are passion, 

' That is, the process called Sha^chakrabheda by which the roused 
Eavd^linl pierces and ascends the six Chakras until She unites with 
the Shiva of the Sahasr&ra. ' Ecstasy. 

* That is, the Deity which a particular person worships. 

* The Panchada^hl. * Literally, means “ doing inside.” 

Qualities or principles (see Introduction). ’ Vikara. * VairOgya. 
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anger, greed, striving, and the like; and laziness, error, 
lethargy, and the like, are taraasik states. Sattvik states 
lead only to virtuous acts, rajasik only to sin, and tamasik 
states give rise neither to sin nor virtue, but merely waste 
a life, which is spent to no purpose.” 

“ Antahkarana ” ^ is fourfold—namely, manas, of which 
the function is doubt; * buddhi, of which the function is 
certainty; ^ and ahangkara * and chitta,* of which the func¬ 
tions are egoism and remembrance* respectively. 

The function of antahkarana, consisting of doubt, is 
called “ manas ”; the function of antahkarana, consisting 
of certainty, is called “ buddhi ”; the function of antah¬ 
karana, consisting of self-consciousness, is called “ ahang¬ 
kara ”; and the function of antahkarana, consisting of 
remembrance, is called “ chitta.” In the sphere of wor¬ 
ship chitta occupies the first place. Remembrance of 
Mantra and Devata, contemplation on the meaning of 
Mantra, and meditation on Devata, and all such related 
matters, are accomplished by processes of the function of 
chitta. The meaning of aksha is sense. The taking cogni¬ 
zance by the senses of anything is called in the Shastra 

' The antahkarana, which is the ego in general (Ahamartha antah¬ 
karana samfinyam—Yoga Va^hishtha), is really one, though its func¬ 
tions are distinguished as above. 

* Manas is that mental faculty which considers whether the subject 
presented to it is this or that—” doubt ”—manab sankaJpa vikal- 
pakatmakam (Sftnkhya Tattva Eaumndi). 

* After manas functions it presents its object to the self, which sets 
itself as subject against it. Then Buddhi, which is deamination 
(AdyavasAya buddhi, ii, chap, xiii, Sutra S&ngkhya Pravachana 
Dar^hanam), follows with its quality of certainty (Nishchayakarini). 

* Self-consciousness—the ego recognizing itself (abhimftna ahang- 
k&ra, ii, chap, xvi, Sutra, ibid.). 

‘ A term, in its wide signification meaning ” mind " or the antah- 
karapa in general, but here meaning that whioh functions as chinta, 
" contemplation ” of a present or remembered object of thought. In 
Sftngkhya, as opposed to Ved&nta, Chinta is included in Buddhi. 

* Involved in all contemplation. 
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“ pratyaksha.” * A sense devoid of consciousness cannot 
perceive. The senses are but the doors through which the 
antahkarana perceives all directly perceptible things. This 
is the reason why in dreamless sleep,* swoon, and delirium, 
the mind, being unable to function, even things close by are 
not perceived, despite the existence of the senses. When 
mind has perceived a thing through the gate of sense, the 
thought of that thing continues like the steady flow of a 
current in the antahkarana, -which is not possessed by any¬ 
thing else. But just as innumerable waves rise and fall 
during the rainy seasons upon the heaving bosom of a river, 
so various operations of the mind, w'orking upon the in¬ 
numerable things of the outside world, come and go in the 
antahkarana of Jiva. In consequence, no particular function 
of the mind is stationary even for a moment. Some other 
appears and thrusts it aside. That process by which the 
antahkarana endeavours to put aside a later and to recall an 
earlier operation is remembrance, or function of chitta. The 
next question is. What will chitta remember? How can 
chitta remember that which has not been registered by 
the senses and perceived by the mind? Unless a thing 
has once been perceived, its remembrance is not possible. 
Here it may be objected that persons in dreams perceive 
heaven, places of pilgrimage, and the effulgent forms of 
Devas and Devis which they have never seen before. How 
can these things be reflected in the mind during dreams 
without having first been seen by the physical eye ? This 
objection has no force, because all such things as are per¬ 
ceived in dreams are mental. During sleep all the senses 
become inactive, mind alone remaining conscious. In the 
dream-play mind is the only actor, so that, whatever is 
shown, the acts and scenes of that play are but the sport of 


' Direct perception. 


’ Snsbupti. 
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that one actor assuming different characters. Lions, tigers, 
snakes, bears, wife, son, friend, and servant, heaven and 
hell, and all such things seen in dreams are nothing but 
transformations of the antahkarana. Whatever the mind 
has at any time seen, heard, or thought, remains engraved 
thereon like marks on a stone. For various reasons, in 
sleep subsequent superimposed impressions disappear, lay¬ 
ing former marks exposed to view. As the outer curtain is 
raised, the inner scene is revealed. It is not that heaven 
has never been perceived. All that we can say is that it 
has not been perceived in this birth. We have no right to 
say that it was not perceived in any previous birth. These 
matters * will, however, be explained in our discourse on 
reincarnation. This much only we shall say here, that 
mind is the builder' of the heaven seen in dream, when it 
perceives not by aid of the senses, but works only with the 
aid of such materials as were perceived by it before. It is 
with such materials that the mind builds in dream heaven, 
eai’th, hell, and all such things. Mind, then, without the 
aid of eye or ear, sports with such things as it has seen or 
heard by the eye or ear, but with this difference, that by 
bringing one thing in contact with some other previously 
perceived thing, it makes both appear in a form different 
from their real one. True, we see heaven in dreams, but 
the idea that that heaven is heaven is but a reflection of 
the heaven which the ear has perceived through Vedas and 
Vedangas. Had we not heard the beauty of heaven described 
by Itihasas,” Pura^as, and the like, and impressed that 
heaven in our minds, the idea of heaven would never have 
been found within us, and without such idea we should 
never have seen heaven in dream. It is the previous 
impressions caused by our having heard of heaven which 


' Tattvas. 


’ Vi^bvakarma. 


' Histories. 
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makes us see heaven in the dream picture. In this lies the 
distinctive character of the picture. The palaces, temples, 
woods, and groves which we see in it are but reflections of 
things which we have seen on earth, with this difference, 
that through its previous impressions the mind decks 
them out in various ways. In the case of a shining city 
seen in dream the brilliance as well as the city are of pre¬ 
vious perception. Mind only puts the brilliance and the 
city together. Dense forests full of animals of prey have 
always existed, but to-day mind places me before a tiger in 
such a forest. In this alone is to be seen the handiwork of 
mind, the hidden mystery of the drama, the characteristic 
of the dream. It is for this reason that I have said that a 
thing which has not been perceived by one of the five 
senses can never be seen in dream, for mind, the showman, 
does not contain it in his store-house. Dreams relating to 
Devatas worshipped by Sadhakas are, howev’er, brought 
about by a different process, which we shall explain in the 
chapter on the eight forms of Siddhi of a Sadhaka. 

This instance of dream proves that, whether in waking 
or sleep, chitta cannot remember anything which has not 
been heard, touched, seen, tasted, or smelt. 

Even in the case of meditation upon a Mantx*a some 
one or other of these five sense-principles must be present. 
In the case of the Gayatri there is much difficulty on this 
point. 

Worship of GAyatrI 

Many people nowadays believe that it is the Brahman 
without attribute who is the Devata of the GSyatrl, so 
that with the Gayatri Mantra only his attributeless aspect 
should be contemplated. But in this there is a difficulty. 
The attributeless Brahman is beyond the range of the 
mind, speech, or senses, and how can mind think or 
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chitta remember that which is not within the range of 
the senses. If it is impossible even in dream to see any¬ 
thing which has not been previously perceived by the 
senses, how is it possible to do so when awake? The 
contemplation of the GS.yatrI Mantra is thus rendered 
impossible. Secondly, the attributeless Brahman is beyond 
all attributes. That which is such shows neither favour 
nor disfavour, neither satisfaction nor dissatisfaction, so 
that nothing should be desired or expected from it in this 
Sangsara. And what is the use of going to that from which 
nothing can be obtained, of which nothing can be expected, 
and to whom nothing is near, and nothing is distant ? 

It may be said that Gayatrl does not ask anyone to 
go or come, but only to sit down and meditate. But 
meditation is not possible without mind. The latter is 
intimately associated with the three qualities. The supreme 
Brahman is without them. It is, therefore, as impossible 
to hold the firmament between a pair of tongs as it is to 
worship the attributeless Brahman by a mind with attri¬ 
butes. Thirdly, whether we be on the paths of knowledge,* 
devotion,* or work,* worship of the Brahman without 
attribute is against all opinions, reason, and Shastra. “ The 
mental process by which the self is related to the Brahman 
with attributes is called worship.” For this reason it 
would have been preferable that anything else than worship 
should be done in relation to the attrihuteless Brahman, 
which it is supposed the Gayatrl seeks to establish. But 
how can we help it ? The Shastra has, again, said: “ The 
twice-horn—that is, Brahma^ias, Kshatriyas, and Vai^hyas 
—are all Shaktas,* and not Shaivas or Yaishnavas; for they 
all worship Gayatrl Devi, the Mother of the Vedas.” This 

' Jn&na. ' Bhakti. ' Kfirma. 

* Worshippers of the Devi, as opposed to worshippers of $hiva and 
Vishpu. 
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means that, whatever one may become afterwards, whether 
Shaiva, Vaish^ava, Saura,* or Ganapatya,* one is at base 
a Shakta. 

For Gayatri, who is the Mother of the Vedas, and from 
whom a person derives his twice-born character, is Herself 
an embodiment of mighty Shakti. 

Here also it has been said: “ All worship Gayatri Devi.” 
How can one who is attributeless be made the subject of 
a mind with attributes ? Fourthly, it is said that the Brah¬ 
man which Gayatri seeks to establish is attributeless. 
Shastra, however, says that, when meditating on Gayatri 
during japa,* She should be contemplated under three forms 
according as it is morning, noon, or evening. In the 
morning She is Gayatri, and appears as a young girl, rosy 
like the young sun. She is two-armed BrahmanI,* riding a 
swan,® holding in her hand rudraksha beads,* the thread, and 
begging-bowl,’ residing in the disc of the sun, the presiding 
Devi * of the Rigveda. At noon She is Savitrl, and appears 
as a young woman, dark as the petals of a blue lotus. She 
is Vaishnavl,* riding the bird Garurfa, holding in Her four 
arms a conch shell,” discus,” mace,” and a lotus, residing in 
the orb of the sun, the presiding Devi of the Yajurveda. 
In the evening She is Sarasvatl, and appears as an older 

' Worshipper of the son. ’ Worshipper of Ganesha. 

* That is, Dhyana, during recitation (japa) of mantra, as the 
Catholic, when saying the rosary, thinks of each scene of the joyful, 
sorrowful, or glorious mysteries. 

* Feminine aspect or ^hakti of Brahma. 

' Hangsa, which is also described as a goose or flamingo, the vehicle 
(Vahana) of Brahma. 

* The seed of a fruit, used for m&.la (rosary), etc. 

' Kamandalo, used by ascetics to carry food given to them. 

* Adhishthatrt. 

* Feminine aspect or shakti of Vishpu, whose Vahana is the Bird- 

King Garuda. ** Shangkha. 

'* Chakra. “ Gad&, all three held by Vishpu, 
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woman of spotless white beauty. She is three-eyed Rtldrani,* 
crowned with the orescent moon, riding a bull, holding a 
trident * and drum,* residing in the solar disc, the presiding 
Devi of the S§>maveda. 

In the commentary of Sangkaraoharyya on Sandhya,^ 
as prescribed in the Yajurveda, the following passages 
are quoted: “ Gayatrl at morn, Savitrl at noon, Sarasvatl 
at eventide. She bears these three names at these three 
times of the day, and She herself is Sandhya at all three 
times (Vyasa). 

“ The morning Sandhya is Gayatrl, the noon Sandhya 
is Savitrl, and the evening Sandhya is Sarasvati ” (Yajna- 
valkya). 

“ Gayatrl is red, Savitrl is white (according to some * 
Veda), and Sarasvati is dark (according to some * Veda). 
These three appearances of Gayatrl have been mentioned for 
the three Sandhyas. In meditation at other times She should 
be contemplated upon as being of a white colour ” (Vyasa). 

“ Three-footed Gayatrl who in Her three feet embodies 
the three Shaktis* of Brahma, Vishnu, and Mahcshvara; 
Her alone should the twice-born seek and worship in 
three forms.” 

Again, it has been ordained that this very G&yatrl, who 
appears as Shakti, should be contemplated as a male at 
tbe time of prEnayama ’ thus: 

“ At the time of inspiration * of breath contemplate 
(according to some' Veda) the MahatmS.* dark as the petals 

' Feminine aspect or shakti of Bodra (^hiva), whose Vahana is a 
bull. * Tri?h(lla. 

* Damaru, a small " honr-glass ’’ dram,’ held as well as tbe trident 
by Shiva. 

* Daily worship, performed at morning, noon, and eventide. 

* Sic in original. * Powers. 

' Begulation of breath, or breath exercises (see Introdnction). 

* Paraka. * Great Spirit: here Yishpa. 
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of a blue lotuB, with four arms in the circle of the navel. 
At the time of retention of breath * contemplate (accord¬ 
ing to some * Veda) Brahma, the grandfather of the world * 
red of body, with four mouths seated on a lotus in the 
region of the heart. At expiration * of breath contemplate 
Maheshvara,* the Destroyer of sin, clear, fair and white, 
like the purest crystal in the region of the forehead.” 

Oh, thou Brahmana, who hast privilege * in Veda and 
worshippest Gayatrl, teli me now, do these forms represent 
that aspect of the Brahman which is without attributes ? 

Whether the Brahman be with or without attribute, 
and possessed of form or not, will be hereafter discussed. 
Shastra says that the Brahman whom the Gayatri speaks 
of is without attribute, but it also says that at time of 
japa and pranayama His form with attributes should l)e 
contemplated. How are we to harmonize these two state¬ 
ments of vShastra? If in Gayatrl He is explained to be 
without attribute, why does Shastra again enjoin that He 
should be contemplated with attributes? How shall we 
establish a concordance between these apparently conflict¬ 
ing statements ? We shall deal with this matter afterwards. 
But here we ask why has this conflict come about ? Has 
Shastra itself the power to determine anything in Him ?’ 
Of course not. Is it not bound to say that which He really 
is? Had the Shastra been the creation of mere human 
authorship then there would certainly have been much 
ground both for affirmance and denial. But according to 
the Aryyan view Shastra is not a human production, but 
the production of Him concerning whom these questions 


' Eumbhaka. * Sic in original. 

* Loka. * Bechaka. • 9hiva. 

* Literally, ” enjoyest adhik&ra in Veda.” 

' Literally. " to build or break anything about Him.” 
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arise. How then can objection arise as to why the Shastra 
has said this or that ? Bhagavan Himself takes his own 
portraits in His own camera. These portraits reproduce 
the different appearances in which He is sitting before it. 
His will is the sole cause of these differences. For this 
reason an objection as to why Shftstra has said this or that 
is fundamentally impossible. 

Tire VAchya^ and VAchaka^ .Shakti.s ok a Mantra 

Sadhaka.9 will particularly bear in mind that not only 
in the Gayatrl but in every Mantra there arc two Shaktis 
—the Vachya Shakti and the Vachaka Shakti. The Devata 
who is the subject of a Mantra/ is the Vach 5 ’a Shakti, and 
the Devatil who is the Mantra itself* is Vachaka Shakti. 
For instance, the Devata presiding* over all Vishnu 
Mantra.s’ is Durga in the Mantra of the hymn of one thou¬ 
sand names of Durga. Durga is the Devata and Mahamaj'a 
is the Shakti. In the hymn of a thousand names of 
Vishnu, Paramatraa Shrlkrishua is the Devata, and the son 
of Devaki* is the Shakti, and so on. As the seed lies inside 
the fruit so the Vachya Shakti lies within the Vachaka 
Shakti. As one cannot see the seed without penetrating 
through the fruit, so one cannot perceive the true nature 
of the Vachya Shakti without first worshipping the Vachaka 
Shakti. It is the Vachya Shakti who is the life of a 
Mantra, and the Vachaka Shakti is that by which such life 
is sustained. Without life what is there to sustain ? And 
if it be not sustained life is not possible. For this reason, 
without both of these two Shakti.s a Mantra cannot even be 

* Theso terms are explained in the text. 

* Pratipadya Devata. * MantrnmayT Devata. 

‘ Adhistbatri residing in or presiding over. Bverj' mantra has its 
Adhisthatri Devata. ‘ Mother of Krishna. 

18 



274 


PRINCIPLES OF TANTRA 


awakened * and Siddhi cannot be obtained in it.' In parti¬ 
cular, without worship of the Ys>ohaka Shakti life cannot 
be infused into a Mantra.' To think of Sadhana and 
Siddhi in connection with an unconscious Mantra is as 
though one were to take a dead child in one’s lap, and 
thought to attain worldly prosperity with its help. By 
worship * the Sadhaka must here understand not the wor¬ 
ship of the twentieth century spreading like some conta¬ 
gious disease, but the worship ordained by Shastra for the 
Aryyan race. For the fruit of this worship, to which we 
shall refer, is stated in the Shastra. The Mantra of this 
worship is not prayer or self-dedication, ending in roaring 
thunder and storm-clouds in an autumnal sky.* The first 
fruit of its utterance is a shower of glances from Devas 
powerful enough to deluge the universe, and the last is the 
wealth of Siddhi. As the waters of earth drawn by the sun 
gather in the sky, and then fall on the earth as rain and 
are dried up, and again and again are drawn by the sun, 
and fall and are dried up, so is this dualistic world drawn 
towards the brilliant solar orb which is the subject of the 
Gayatii, and then descends as knowledge of the non-dualis- 
tic truth,® flooding the dry dualistic saugsara, making a 
current of non-dualistic Brahma-knowledge and Brahma- 
bliss to flow all over the dualistic universe, setting aside 
illusive dualism, drawing non-dualistic knowledge towards 
Her from whom dualistic existence originates. And in the 

' That is, there is no mantrachaitanya. Unless the mantra is 
awakened in and by the consciousness of the sadhaka the mantra thus 
becoming parcel of and the consciousness of the s£idhaka himself, it is 
mere dead sound and letter and without fruit. 

* Mantrasiddbi (see Introduction). 

* The conditioned consciousness necessarily works by and through 
form (which is the nature of its thinking) to the formless “ That ” 
which manifests to the sSdhaka in worship as form. 

* Upasanu. ‘ That is, in moaning, weeping etc. * Tattva. 
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meantime the wealth of the eight Siddhis* grows and 
ripens, filling the vast universe, the field of action* belong* 
ing to that worthy cultivator the Sadhaka. For this reason 
we are not to understand by the Gayatrl Mantra the begin¬ 
ning of a storm, but the Mother, who is fair as clouds laden 
with water. The attributeless Vaehya Shakti, who is the 
subject of the Gayatrl, knows that Her aspect without 
attribute is unapproachable by Jivas who have attributes. 
She has therefore blessed the world of devotees by the 
assumption of form with attributes favourable to the 
Sadbana and Siddhi of the Sadhaka, and it is this form 
dwelling in the hearts of devotees which is the Vachaka 
Shakti resident in the Gayatrl Mantra. It is the lustre of 
Her colours, white, yellow, blue, and red, which manifests 
itself in the lustre of KulakundalinI,’ voicing the fifty letters 
of the Alphabet. It is of Herself that every letter speaks. 
Shastra therefore says: “Oh, Muni, who can relate the 
unparalleled greatness of that Adya Shakti ? * Shiva Him¬ 
self, with his five mouths, has failed to describe it. When 
death approaches the dweller at Benares who longs for 
liberation, to him Shambhu “ Himself appears, and utters 
in His ear the great Mantra called Taraka-Brahma in the 
form in which it was given by his Guru, and thus grants 
him the supreme liberation of Nirvana. Oh, Jaimini Brah- 
mana and Rishi! it is that great Shakti who gives the libera¬ 
tion of Nirvana, for She alone is the vija'of all Mantras. 
Oh, high-souled man, all Vedas have described that Guru 
of liberation as the Devata who i-esides in all Mantras. 
In the city of Benares, Maheshvara, desirous of granting 
liberation to all creatures, even to such as hares, insects, 
and the like, who have received no initiation. Himself utters 

' See Introduction. * Karma. 

‘ The Devi whose seat is in the Muladhara. * Primal Shakti, 

* $hiva. “ Seed or seed mantra, 
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in their ears at the time of death the name Durga, the 
great Taraka-Brahma Mantra.” * 

Again, in the chapter on Creation in the same Shastra, 
iti has been said: “ High-souled man! in this manner Bha- 
gavau Brahma created the whole world, and Prakrit! Devi, 
appearing through part of Herself as Savitri, whom the 
twice-born worship at thi’ee sandhyas,* received Him as 
Her husband. Similarly the Devi incarnated Herself in 
part as Lakshml and Sarasvatl, and in Her play recei¬ 
ved Vishnu, the maintainer of the three worlds, as Her 
husband.” 

Over and above this there are descriptions of Hoi’ innu¬ 
merable manifestations* in the form of the Matrika varna. 9 .* 
To these aspects we shall refer in their proper place. In fact, 
there is no difference in substance between the different 
states, Vachya and Vachaka, of Sachchidanandamayl.’ As 
clouds are the compact state of water, so the aspect with 
attributes of the Vachaka 8hakti is but the compact state 
of the attributeless Vachya 8hakti. As clouds moved by 
the wind liquefy and pour rain, so, moved by the love of 
devotees, the Deva with form and attributes gratifies them 
by manifesting to their view that aspect of Hers without 
attributes which pervades the universe. Sadhana and 
Siddhi are the necessary processes to secure such gratifica¬ 
tion. For this reason we find in 8hastra that whenever 
She has out of Her extreme favour to a devotee fully mani¬ 
fested Herself, She has, despite of Her being formless, 
shown the world-form * as Her own form. Had the Vachaka 
Shakti been separate from the Vachya Shakti, how were it 


‘ Malmbhagavata Discourse between Vjasa and Jainiini. 

* Morning, noon, and evening. * Vibbuti. 

* Letters of the alphabet. 

* She whose substance is existence, consciousness, and bliss; the 

definition of the Brahman. “ Vishvarupa. 
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possible for the unlimited Shakti extending throughout the 
universe to appear in that limited form? How could the 
womb of a limited form hold this universe? And so, oh, 
devotee, I say the cloud is but a condensed mass of particles 
of water. Open your heart, cry “Oh, Mother!” fan it 
with the wind of devotion,* and then you will see that a 
copious incessant downpour will deluge the three worlds. 
And then, not only ourselves, but the whole dualistic 
world will enter and sink in the unfathomable womb of 
the one and only existence.' When the Shakti with attri¬ 
butes resident in the Mantra is, by dint of the Sadhana of 
the Sadhaka, awakened. She will open the gate of the 
monistic truth, when it will become possible to see the 
true nature and essence* of this universe. Just as in 
order to obtain a knowledge of the magic art of acting the 
actors and actresses must themselves play their parts, 
so unless the Actor and Actress in the play of this world 
themselves graciously show us their art, none can give a 
true perception of what is Brahmavidya.* But the matter 
is different for those who, appearing themselves in the 
character of actors and actresses, make a play of that play, 
who in reading dramas themselves become the dramatis 
personjo, and who the moment they close their eyes cause 
the universe with attributes to vanish, and see the attri¬ 
buteless Brahman.* For they are themselves both exhibitors 
and spectators, both actors and audience. They can change 
their character ten times in an hour, and themselves enjoy 
the sight of it. They can do what they like. We have 
nothing to say to it. Nevertheless, whatever others may 

’ Bhakti. * Tattva. 

’ Knowledge of Brahman. 

* A remark directed against the Brahmo sect, who are here des¬ 
cribed as thinking that they can do without Sadhana, and by simply 
closing their eyes can see the Nirgana Brahman. 
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say, they, they themselves know that they are not one whit 
better than what they were before, but have merely assumed 
a part. So much about the playing of parts; the seeing 
of the real play is a different matter. But the thirst of 
the heart of those who hope that He will play, and they 
will see; that He will dance, and they will be the cause of 
His dancing; that He will show His real aspect and they 
will enjoy it to their hearts’ content, cannot be satisfied by 
the sight of this worthless play. Their solemn resolve is 
that so long as new and charming clouds do not appear in 
the sky, they would rather cry with plaintive hearts and 
parched throats incessantly, like a chataka,^ in this life, 
tormented by the three kinds of sorrow,* than, being drawn 
by the false attraction of the mirage, rush towards it like 
foolish deer, and be untimely consumed with the fire of a 
burning thirst. Sooner or later a day must come in the 
year of human life when the eye will be soothed and the 
heart refreshed by the blissful world-filling beauty of the 
soothing shining cloud, and the thirst of the heart will be 
satiated for life by the shower of Her gracious glances full 
of nectar. For this reason the devotee depends on Her 
alone, is all submission to Her, never begs at the door of 
others, and says: “ Oh, Mother, I know that Thy true 
aspect is Brahmakaivalya,* that Thou art without attribute, 
and attainable by true knowledge alone. 1 know that Thou 
art also full of kindness for Thy devotee. I know that 
Thou art our Lady,* and that the universe is Thy form. I 
know that Thy substance is existence, consciousness, and 
bliss, and that Thou in various forms grantest the desires 
of Sadhakas. I know that Thou boldest the three worlds 

' A bird which is said to live only on rain. ’ Vide ante, 

* The supreme liberation. 

* Lhvari, feminine of Lbvara, the " personal ” Deity. 
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in play. I know, oh, Mother, that Thou art the ordainer 
of all ordainers. But still I know that for the man who is 
helpless, destitute, and woebegone, who seeks a shelter from 
danger, and who has no means of fulfilling his desire. Thou 
art the sole amulet. Mantra, and healing balm. It is in 
order that She may grant this prayer of the Sadhaka and 
to prove the truth of this faith that She who is the Vachya 
Shakti, whose substance is eternal consciousness, assumes 
playful forms as Vachaka Shakti. Dwelling as Daughter 
in such a form the Mother of the world said to Her Father, 
Himalaya: ‘None can comprehend Jiiy subtle* form without 
first having duly meditated* on my gross* form. The sight 
of this subtle form releases Jiva from the bonds of Sangsara, 
and gives him Nirvana Samadhi.* For this i*eason a 
Sadhaka who desires liberation must first seek refuge in 
ray gross forms, and then, having by Kriyayoga duly wor¬ 
shipped these forms slowly and step by step, think of My 
supreme, unwasting, subtle form.' ” 

The Sadhaka will from this realize that it is only 
after full worship of Her in Her aspects with form 
that he has the right to think, little by little, of Her subtle 
aspect. Now where is that subtle aspect, and where stand 
you and I ? 

As in Gayatri, so in every Mantra, the Vachya Shakti 
is without attribute, and the Vachaka Shakti is with attri¬ 
bute, for the latter is the object of worship and the former 
the object which is to be attained. The Vachaka Shakti 
must be used as a means and support in order that the 
Vachya Shakti may be attained. 

So long as I must worship with this, my mind and 
heart preserving the distinction that I am the worshipper 


* Snkshma. * Dbyana. 

‘ Ecstasy of liberation. 


* Stbiila, 
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and She is the worshipped, so long there is no other alter¬ 
native than to worship that aspect of Her which has both 
form and attributes. But on the day that my mind and 
heart sink in the womb of Prakriti *, the twenty-four tattvas* 
will disappear in Herself, all egoism will be destroyed, and 
I shall lose myself in that state beyond all speech and 
thought, in which “ neither you nor 1 exist.” On that day 
where aju I or who is mine ? Your existence depends on 
mine, so that if I cease to exist where, then, are you ? And 
even if “you” do exist there will be no “I” to discover 
“you.” Only so long as a river docs not fall and lose itself 
in the sea does the distinction between river and sea exist. 
But when the river mingles with the sea the former ceases 
to exist; and so does the sea to the rivei’, which is lost in 
it, though it exists for all the world besides. The indi¬ 
viduality of the river ceasing to exist, it can no longer say 
what it has become owing to the loss of its self. There 
is then no means of either separating the “self” of the 
river, nor can the river separate itself. For this reason 1 
say that when T cease to exist She, too, notwithstanding 
Her existence, ceases to exist so far as T am concerned, for 
with the destruction of my individuality Her individuality 
in its relationship to me has also been destroyed. Now 
tell me, O Sadhaka ! whom shall you worship when sinking 
in the attributeless aspect of the Self. This state is not 
worship, but the ultimate fruit of it called Nirvana or 
Brahmakaivalya. In this state the worshipper becomes 
one with the worshipped. There remains neither wor¬ 
shipper nor worshipped, but only She. If you consider 
this as also suitable for worship, I know not where in the 


’ See Introduction. 

* Of Sangkhya—yiz., Prakriti, Mahat, Ahangkitra, Manas, Indriyas, 
Tuutualras, Mahabhutas. 
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domain of the Lady with dishevelled hair^ you can get 
liberation. However that may be, the question is one 
which concerns only those who have attained that state. 
We say to you, Jiva, that so long as that state of a Jiva 
lasts, no other means are available to you but worship. 
So long as you must worship you must, in order to main¬ 
tain that worship as such, continue to worship a Deity 
which possesses form. Do not be afraid. Neither you nor 
I will have to clutch indiscriminately at anything or 
everything. 

She who created Jiva knew aforehand the pangs of the 
Jiva’s heart, and because She must be attained the 
Daughter of the Mountain has surrendered Herself to 
various forms. Because of this we on earth may dare to 
stretch our hands towards heaven to seize Her. Although, 
whether on earth, in heaven, or in the nether world. She 
is one without a second, She has yet assumed various forms 
as Mother of the dualistie world. Tt is the sight of this 
grand play of Brahmamayl which has led Shastra to say in 
the Kularnava Tantra: * 

“ Brahman, who is all consciousness, without body or 
part, and beyond the power of speech and mind, builds 
forms for Himself for the benefit of Sadhakas.” 

In the Mahanirvana Tantra, Sadashiva says to the 
Devi: “ Hear why Thou art worshipped, and why Thy 
Sadhana leads Jiva to Brahma-Sayujya*? Thou art the 
supreme Prakfiti of the Supreme Soul. O Shiva! * the 
whole world is born of Thee. Hence Thou art its Mother. 
O Lady! everything in this world, be it great or small, 
moving or unmoving, has been created by Thee, and exists 


' Dev! 08 Eall and other appearances (Murti) is so represented. 

* Chap. Ti. * Union with Brahman (see Introdnotion and ante). 

* The Devi. 
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under Thy control. Thou art the Mulaprakriti * of all 
Vidyas,* and the origin of even Us*; Thou knowest the 
Tattva‘ of the entire universe, yet none know Thy true 
aspect. Thou art Kali, Tara, Durga, Shodashi, Bhuva- 
neshvari, and Dhumavatl. Thou art Bagala, Bhairavl, 
and Chiunaraasta. Thou art Annapurna* and the Devi of 
speech.® Thou art Mahalakshml, who dwells in a lotus. 
Thou dost embody all Shaktis. In Thee are all Devas. 
Thou art subtle as well as gross, manifested as well as 
unmanifested. Formless, Thou dost possess also forms. 
Who can know Thy time aspect ? For the success of worship¬ 
pers, the welfare of the whole world, and the destruction 
of the Danavas/ Thou assumeth all kinds of bodies. Thou 
art four-armed, two-armed, six-armed, and eight-armed. 
For the preservation of the universe Thou holdeth all kinds 
of arms and weapons. Mantra, Yantra,* and other modes 
of Sadhana, as well as the three forms of worship, Pashu, 
Vira, and Divya," are all described in Tantra in accordance 
with these different aspects of Thine.” The same Tantra 
says: “ Thou dost embody all Shaktis; Thou art the 
supreme Adyashakti.’® Our Shaktis*’ as Creator, Preserver, 
and Destroyer of the universe, are derived from Thy 
Shakti. Thy eternal forms are of varied colour and shape, 
and adored by means of various forms of Sadhana. Who 
can describe all these ? It is by the grace of a drop of 
Thy mercy that it has been given to Me to describe in 


* The root or primal Prakriti. ’ ^baktis. 

’ That is, Brahma, Vishnu, 8hiva, and other Dovas. 

* Truth, Principle, Nature, Essence. 

' Various forms of the Devi, including the Dashamahavidya. 

* SarasvatT. 

’ Demons. * The worshipped diagram (see Introduction). 

* The three Bhavas (see Introduction). “ Primal 8bakti. 

That is, the powers of Brahma and others. 
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Kulatantra Agama and other Sha8tra6' the mode of Sadhana 
and worship of those forms of Thine.” 

From these Shastrik references it appears that the 
Daughter of the Mountain, knowing the incapacity of Jiva 
to conceive any idea of Her subtle nature,* incarnated 
Herself in various forms for Sadhana and Siddhi, the wel¬ 
fare of the three worlds, and for the relief of earth from 
the burden of its sins.* This is the firm faith of those who 
proceed along the path of Sadhana under the control and 
protection of Shastra. Different is the opinion of those 
who hurry along the path of selfishness, keeping Shastra 
under their control. None can object to another preaching 
his own individual opinions. But those who hide them¬ 
selves under the cloak of Shastra, and in an unnatural 
way kill or wound it, stabbing its heart with wrong mean¬ 
ings and perverted interpretations, pouring into it the 
poison of selfishness, proclaiming to the world that they 
arc doctoring the Shastra from the poisonous bag, full of 
sharp weapons of selfishness belonging to modern social 
reformers, founders of religion, critics, and murdering 
charlatans, must be exposed in order to show with what 
excellent remedies they trumpet their doctoring of the 
religious world. We must also see whether the very wasted, 
contracted, and slumbering state of religion which they have 
brought about in the present time by virtue of their treat¬ 
ment is merely a sleep of rest for religion, or its eternal sleep 
in death. In this section we shall disclose to ^dhakas that 
new treatment of Sadhanadharma by these doctors, which 
consists of hitting its head with the Brahma-weapon:' 

Ghinmayasyaprameyasya nishkalasyasharirinah. 

Sadhakanam hitarthaya brahmano rQpakalpana. 

' Tattva: existence or reality. * Bhubh&ra. 

’ A pun : the Brahma-weapon is a verj' dangerous one. Here it 
refers to the modern eclectic sect, called the Brahma Samaj. 
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That it? to say, Brahman who is all consciousness, 
without body or parts and beyond the roach of speech and 
mind,* builds forms for the benefit of Sadhakas. 

We have given before the interpretation of this verse, 
based on the authority of Shastra. But the above-men¬ 
tioned doctors are opposed to this interpretation. They 
say that worshippers have themselves given imaginary 
forms to Brahman for their own purposes, although, as 
a matter of fact. Brahman has no form. If this be true, 
then Sildhakas have not only given imaginary forms to 
Brahman, but their alleged purposes and benefit must be 
imaginary. If Brahman has really no form, how can we 
believe that a true purpose can be served by attributing 
false and imaginary forms to Him You may say that 
contemplation of form merely produces concentration of 
mind, and that, by His grace, gives siddhi. Here we ask. 
Does it not make one feel inclined to laugh when one 
thinks of something as existing which one knows to be non¬ 
existing ? It is neither contemplation nor concentration, 
but the play of a child with Brahman. A girl knows well 
enough that a doll can never be a living thing. She is 
not also ignorant of the fact that she is a little un-married 
maiden. Still when she plays she shows great concern for 
her doll-son, pretends that it is crying, feigns to give it 
milk, takes it on her lap, caresses it, and so satisfies her 
own mind. The attribution of false forms to Brahman is 
exactly similar. I know that the attributeless Brahman 
has no pleasure, displeasure, virtue, vice, attraction, attach¬ 
ment, pity, generosity, no love, affection, dual relation, 
or even body. Is it not then absolutely useless for me 
to meditate upon imaginary forms of that attributeless 
reposeful Brahman who has no form, and to worship Him 


Aprarneya. 
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to gain His favour ? Who will deny that they are mad-men 
who believe that during the eternal flow of worldly events 
from time immemorial Aryyan worshippers have been 
simply wasting their energies in such a useless task 

Secondly, if forms are imagined in order with their help 
to acquire concentration of mind, why abandon such forms 
as are naturally beautiful and calculated at the very first 
glance to captivate the mind; and why make the restless 
mind still more restless by the imagination of all kinds 
of unnatural and various forms for Devas and Devis ? 
There is no objection to such an argument in the case of 
those who have imagined such unnatural forms. But such 
an idea is dangerous to those whose success depends on 
the dictates of Shastra. Whilst worshipping, 1 am inde¬ 
pendent, but at the time of receiving the fruits of worship 
I am dependent on Shastra! It is very difiicult to enter into 
this monstrous mystery. 

Does Siddhi obey ray command ? Is it not the height 
of impudence or the raving of a madman to suppose that 
Siddhi will appear and move in the way I shall order it, 
and follow upon whatever form I shall contemplate? Know¬ 
ing that this vanity of free thought in Shastra must one 
day bo shattered, Bhagaviln, in the discourse between Shrl 
Bhagavan and Uddhava in the Shriraadbhagavata,’ say'^s: 

“ The Sadhaka who disobeys Shastrik ordinances and 
does sadhana according to his will, not only fails to achieve 
siddhi, but also goes to Hell,” His licence deprives him of 
siddhi, and the great sin of disobedience to Shastra leads 
him to Hell. 

Will you and I to-day give imaginary forms to TTim 
whose will has created the infinite form of the Brahmanda? 
It is, indeed, creditable to you that you, being a man. 


' Chap. xii. 



286 


PRINCIPLES OF TANTRA 


have been able to believe it. I ask, Wbat is your authority 
for this imagination of forms ? You will reply that Shastra 
has said: “ Sadhakanamhitarthaya,brahmanorQpakalpaDa.”' 
I find nothing to object to in what Shastra has said, but 
the danger lies in the manner in which it is understood. 


‘ Vide ante ; the proper translation is, “ For the good of nft/Uioifnc 
Brahman builds forms,” but, as pointed out later, the author’s op- 
ponents translate the sentence differently. ^ 
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ShXstra, which sees Brahman as He really is, has said that 
Brahman Himself builds forms for Himself for the benefit 
of Sadhakas. But you take the Shastra to mean that wor¬ 
shippers have given imaginary forms to Brahman. The 
word S§.dhakanam is formed by adding the sixth case-ending 
to the word Sadhaka. This sixth case, according to you, 
indicates the nominative, and you take the word Riipakal- 
pana with Sadhakanam. Again, the woi d Brahraanah which 
is formed by adding the sixth case-ending to the word 
Brahman is supposed by you to have its sixth case in the 
genitive sense. You thus explain the whole thing as 
“ forms have been imagined by Sadhakas in relation to 
Brahman.” But this is not its right explanation. It is the 
word Ssdhakanam, which has its sixth case in the genitive 
sense, and should be read with the word hitarthaya. Again, 
the word Brahroanah has its sixth case in the nominative 
sense, and should be read with rupakalpana. Thus the 
whole verse comes to mean “forms have been built by 
Brahman for the benefit of Sadhakas.” Although both sides 
may be equally liable to mistake, still the view which I 
have taken harmonizes with the context of the Shastrik 
saying. For the above verse appears in the Eularnava 
Tantra in connection with the worship of Devas possessing 
forms. First Devi says: 

“ I now desire to hear of the character of worship, 
so tell me the mode of worship in the purification of Eula 
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articles, etc.” In answer to this question Bhagavan Shiva, 
the Creator of all things, explains in the Chapter on Worship, 
the necessity or otherwise of invoking Devatas, and estab¬ 
lishes the fact of the possession of form to bo the very 
foundation of invocation. It is in this connection that the 
verse appears whilst making provision for the worship of 
embodied Deities. To say that it is impossible that they 
should have aspects with form is not merely irrelevant, 
but disproves the very thing which it is sought to 
prove. This instance affords no opportunity for the service 
of selfish ends by giving a fallacious interpretation of the 
Sanskrit verse. 

Secondly, there are ample grounds for the support of 
ray view—namely, (1) If Sadhakas give, according to their 
desire, imaginary forms to Brahman, why should the 
eternal Shastra accept such as evidence '> (2) If Sadhakas 
may create forms according to their own sweet will, it 
would be hard to guess the number which have been 
already created by innumerable Sadhaka.s of different 
casts of mind, and the countless forms which will also 
in the future be created. Besides, if w’orship of all these 
forms gives siddhi, why has not Shastra separately pro¬ 
vided in the case of each of them the mode of w’orship, 
consisting of Dhyaua*, Mantra, etc. ? (3) If I am inde¬ 

pendent in the matter of the imagination of forms, why 
should not also the mode of worship be guided by ray own 
free-will ? (4) If I imagine a form according to my own 
desire, what is there to oblige Tshvara to appear in that 
form ? (5) If I can build forms, why cannot I build 
Mantras as well ? (6) If Mantra Shakti * is guided by my 
Shakti, w-hy, instead of expending it on Mantra, do I not 
worship in some other way ? (7) Why should one accept 


' Meditation. 


' Potency of mantra. 
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a guru in respect of a worship which is to be performed by 
me according to my imagination ? (8) What shakti * is 
there in Jiva himself whereby he may obtain supersensual, 
superhuman siddhi without the help of Shastra ? (9) When 
have I seen, or heard, or been convinced by argument 
of such siddhi having been obtained by any person so that 
I may believe it ? (10) Who will be responsible if in trying 

to obtain such siddhi I happen to fall ? (11) Who knows 

in what time such siddhi may be attained ? (12) If siddhi 

may be attained according to one’s own desire, what is the 
necessity of worshipping Gayatri, whose substance is mantra, 
as said in Shastra ? 

These and other grounds are as favourable to my view 
as they are unfavourable to yours. How will you dare to 
say that Sadhakas imagine forms without first answering 
fully these questions I have put against you ? 

When dealing with Her dhyana, the Gayatri Tantra 
has said: “ She has adopted playful bodies acoording to 
Her own desh-e.” Again, in Bhagavadgita," Bhagavan Him¬ 
self (whose form is in question here), has said : 

“ Though unborn, the imperishable Self, and also the 
Lord of all beings, brooding over Nature, which is Mine 
own, yet I am born through My own Power. 

“ Whenever there is decay of righteousness, O Bharata 1 
and there is exaltation of unrighteousness then I Myself 
come forth. 

“ For the protection of the good, for the destruction of 
evil doers, for the sake of firmly establishing righteousness 
I am born from age to age. 

“ Any devotee who seeketh to worship with faith any such 
aspect, I verily bestow the unswerving faith of that man.” * 

* Power. * Chap, iv, verses 6, 7, 8 ; and chap, vii, verse 21. 

^ For convenience, reference is made to a published translation. 
This and the other extracts from the Bhagavadgita are from Mrs. 
Besant’s translation, with the Sanskrit text. 

19 
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The Markandeya Purana in Devimaliatmya ‘ says: 
“ Eternal is She whose appearance * is the universe which 
She pervades, yet hear from me of Her bii*th in various 
forms. Wherever She appears to do the work of Deva.s She 
is known in the three worlds to bo born (although She is 
in reality free from birth and death).” 

The same book in the hymn in praise of the Devi says: 
“ Mother, Thou hast by dividing Thyself into many forms, 
achieved the destruction of great Asuras,’ the enemies of 
Dharma. By whom else can this be done ? ” 

The following discourse between Himalaya and Parvati 
appears in Bhagavatl Gita in Mahabhagavata: 

The Devi said : “ O father. Lord of Mountains, of my 
own free-will have I divided My own form for the purpose 
of creation into the dual aspects of male and female. Of 
these, Shiva is the supreme Purusha, and Shiva the supreme 
Shakti.* Great King, Yogts- who discern the truth * speak 
of Me a» Brahraatattva, with its two aspects of Shiva and 
Shakti.® As Brahma I create this universe of moving and 
non-moving things,’ and as Maharudra I, of My own will, 
destroj’ it at the time of dissolution.* High-souled Himalaya, 
it is I, too, who, for the putting down of evil-doers, main¬ 
tain as Vishnu, the supreme Purusha, this entire created 
universe. High-souled Himalaya, it is I, too, who, by 
repeated incarnations on earth as Rama and others, destroy 
Danava.s * and save this world. Father! of all these eternal 
and occasional forms of Mine, the greatest is that consisting 
of Shakti, for it is certain that without Bhakti, the spirit in 
the form of Purusha has no power of action. Great King, 


‘ Chap. i. * Marti. * Demons. 

* That is, the supreme “ male ’’ and “ female ” principles. 

’’ Tattva. See note 2. ' That is, the organic and inorganic world. 
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know all such forms of Mine as have been above mentioned, 
as well as my forms of daughter and the like visible to you, 
to be My gross forms, I have already told you what My 
subtle form is. Groat Mountain, none can apprehend My 
subtle form, the sight of which gives nirvana kaivalya to 
Jiva without first meditating on My gross form. For this 
reason a Sadhaka who desires liberation must first seek 
refuge with My gross forms, and after having fully and 
duly by kriyayoga’ worshipped these forms, slowly and 
little by little meditate on my unwasting, subtle, and 
supremo form.” 

Himalaya then said : “ Mother Maheshvarl, many are 
Thy gross forms. Which of these should Jiva seek refuge 
with in order easily to attain to liberation ? As thou wouldst 
favour me, Mahadevi, tell me this.” 

The Devi replied : “ This universe consists of my gross 
forms. Of all these, the Devi form deserves the highest 
worship, and soon grants liberation. High-souled Hima¬ 
laya, that Devi form is also manifold. Of these, the Maha- 
vidya.s- grant liberation speedily. Great King, hear their 
names from me: Mahakali, Tara, Sho(fa8hi, Bhuvaneshvarl, 
Bhairavi, Bagala, Chhinnpmasta, Mahatripurasundari,* 
DhQmavati, Matangi.® All these insure liberation. If Jiva 
will give his devotion to these forms liberation is of a cer¬ 
tainty soon within his reach. Father, by means of Kriyayoga 
seek the protection of any of these forms. Directing your 
mind towards Me alone you will of a surety possess Me. O 
Mountain, high-souled people who have found Me are never 
reborn. For them there is no birth in this life transient 
and full of sorrows. King! to the devoted yogi who ever re¬ 
members me with undistracted devotion I grant liberation. 

' Yoga of action. * Katnala. 

' The ten forms which the Devi assumed prior to Dakshayajna (see 
Introduction), 
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If one but once remember Me with devotion at the time 
of death he is nevermore overcome with the mass of worldly 
sorrows. High-souled man ! to him who worships Me with 
devotion and singleness of heart I grant eternal liberation. 
Seek My protection in My aspect as Shakti. It is that which 
surely procures liberation, and liberation will be attained 
by you. Great King ! even those who worship other Devatfts 
with respect and devotion really worship Me alone, for I am 
in all and the givei- of reward in every sacrifice. [That is, 
since I am in everything there is, leaving aside Devata.s, 
nothing in this world which, in a spiritual sense, is separate 
from me. And as to Devata.s‘, whoever of them may be 
worshipped, they are merely manifestations of My own great¬ 
ness ; so that, whatever sacrifice may be performed, it is 
I who, in the form of the Devata worshipped therein, grant 
in return for such worship its rewai’d.] But, great King! 
liberation can never be obtained by those who are devoted 
to these Devatas alone [that is to say, who in their devotion 
to the Devatas' whom they worship are indiflerent, disres¬ 
pectful, or wanting in devotion to other Devata.s, considering 
the latter to be different from the former]. Therefore with 
thy mind under control, seek shelter witli Me for the loosen¬ 
ing of the bonds of physical existence, and without a doubt 
you shall find Me.” 

In the Niruttara Tantra it has been said : “ Devi, Shiva 
and Shakti are each divided according as they are with or 
without attribute. The supreme attributeless Brahma- 
sanatani * is full of lustre, as is also the supreme attribute- 
less Purusha,* who shines like a great blue jewel. But that 
attributeless shining Dakshinakillika * is far removed from 
all prapauchas * [that is to say, Her attributeless aspect, 

* shakti. * Shiva. ’ See note 1. 

* Objects, coDKisting of the combination of the five tattvas: 

“ earth," “ water," “ fire." “ air," and “ ether." 
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being imperoeivable by physical beings formed by Maya, 
lies at a great distance, for it is beyond the reach of Maya, 
and therefore, so far as Jiva formed of Maya is concerned, 
is situate beyond the sea of Maya]. 

“ In Her attributeless aspect that unbounded Sarasvati 
is of unmeasurable power, and the mulaprakriti of the 
fifteen phases of Shakti, such as Kali, KapalinI, Kulva, 
and others. Again, in Her state with attributes, when 
She gives birth to the three Devas—Brahma, Vishnu, 
and Maheshvara—in the great ocean of the original cause,^ 
Her womb ; it is She who gives birth to Mahakala, the 
first-born. It is She who assuming a female form, gives 
birth to the entire universe, consisting of moving and 
unmoving things. It is She who, as Vishnumaya and 
Mabalakshml, has spread Her charm over this entire uni¬ 
verse. That Adyashakti Dakshinakali is Siddhavidya, and, 
as such, She is Mulaprakriti and Purusha. Prakriti and 
Purusha are inseparably connected. One does not exist 
independent of the other. United with Shakti, Purusha 
attains Shivahood ; and united with Shiva, Prakriti attains 
Shaktihood. It is the inseparable connection consisting of 
this union which is Parabrahmatattva. It is in this union 
that they should be contemplated. It is of this union that 
Shiva Mantra consists. In dhyanayoga * alone should japa 
be made of this union. The Mantra consisting of this union 
of theirs is the Mahamantra, and gives both enjoyment * 
and liberation.'' He who desires enjoyment attains the four 
abodes, Salokya and others,® and he who desires liberation 
is absorbed in nirvapakaivalya. Kali, unbounded Sarasvati, 
is the great desire-gratifying tree * of those who long for 
the fourfold fruit of dharma, artha, kama, moksha,^ for She 

‘ K&ra^a. ’ Yoga by meditation. 

’ Bhoga. * Moksha. 

* See Introduction. < " Ealpataru. '' See Introduction. 
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iB the solo source of enjoyment and liberation even for 
Brahma, Vishnu, Maheshvara. [That is to say, imperfect 
Jivas, alone, completely under the influence of Maya, seek 
from such a tree that fruit which is according to their 
individual desire. But the pecularity of this tree is that 
even those who are the guardians and controllers of Maya, 
and who are perfect Ishvaras, have to depend upon it for 
their individual enjoyment and liberation.] A Sadhaka 
should be initiated by his guru, and by virtue of his grace 
worship Kali, that great tree gratifying the desires of Maha- 
kala, who embodies all Mantras and Tantras.” 

The following are Sadashiva’s words to Devi in the 
Mahanirvana Tantra: * “ Mahakala, the destroyer of the 
universe, is but another aspect of Thyself. At the time 
of the great dissolution Kala will swallow the entire uni- 
vei'se. Because of this gathering unto death and destruc¬ 
tion of all created things. He is called Mahakala and you 
Kali. The three worlds sing of Thee as the Primal One,* 
because at the time of giving birth Thou didst give birth 
to even Mahakala, the flrst Purusha; and as Kali, because 
at the time of destruction Thou dost gather into Thyself 
even Mahakala, the Destroyer of all. Then Thou alone, 
in Thy formless aspect, unknowable and beyond speech 
and mind dost exist. Thou art formless, though possessing 
form [that is to say. Thou art not bound to any particular 
form, as a Jiva is who possesses form], for by means of 
Maya Thou dost assume innumerable forms according to 
Thy desire. Thou Thyself art without beginning, and yet 
art the beginning of all [that is to say, there is none prior 
to Thee]. It is Thou who createth, preserveth, and des- 
royeth the world.” 

‘ Chap. iv. 

’ Adya. 
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Sadhaka, what, do you understand from these state¬ 
ments of Shastra ? Arc the forms of Brahman imagined 
by Sadhakas or built by Himself? What clearer evidence 
than this do you expect from Shasti*a ? This is why I 
said that there can be no objection to what Shastra has 
said. It is the fault of our intelligence which does all 
the mischief. Shastra has repeatedly said that He took 
forms according to His own desire. But you and I are 
ashamed of believing this, because on first entering school 
it dawned on us that “ Ishvara is formless and conscious¬ 
ness itself.” Every dawn has its setting, but in the 
“ Dawn of sense ”' there is neither dawning nor setting. 
From beginning to end, in both purpose and effect, it is 
only full of accounts of Ishvara’s own self. Many people 
are therefore troubled with the thought that Shastra is 
Ishvara’s* word, and “ the Dawn of Sense ’ is also Ishvara’s* 
word, so they know not which to disregard at the risk of 
going to Hell. The Ishvara of the nineteenth century is 
truly an extraordinary and wonderful thing: for though, 
according to Shastra. Brahman* and Ishvara are in one 
sense one and the same, yet in another sense they are not 
so. Brahman is without, whilst Ishvara is with, attributes. 
Brahman is inactive, while Ishvara creates, preserves, and 
destroys. But in the various little religions * of the nine¬ 
teenth century Brahman and Ishvara have come to mean 

* Bodhodaya, the title of a work for children by the late Pandit 

ishvara Chandra Vidytisagara. Tho following passages are a satirical 
play on the word Ishvara as denoting the Pandit and also the name 
of God. * God. * The Papdit. 

* Brahman as the unknowable Supreme without attributes is con¬ 
trasted with that aspect of It which manifests Itself in the work of 
creation, etc., and is adored as the “ personal” God (Ishvara), 

* Upadharma: as if one were to say not creeds but “ creedlets,” 
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one and the same thing. Such a golden cup of stone was 
never seen before.* This also, indeed, is part of Ishvara’s 
sport! However that may be. He whom the Shastra names 
Ishvara can never be formless, for His function is aishvarya, 
or lordship over the universe. He who has this self-con¬ 
sciousness of lordship cannot be without attribute, and it 
is impossible to be formless without being attributeless. 
Again, self-consciousness is a particular state of mind. 
He who has mind has surely body, and it is mere tautology 
to say that He whose body is eternally established possesses 
form. To call Ishvara the Lord of the universe, devoid 
of form, whether done under the authority of Shastra or 
reason, is as though one said that the ocean was devoid 
of water. An Ishvara with form is necessary for the 
creation of a universe with form. Had He been devoid of 
form. His creation also would have been devoid of it. 

Such were our dawning ideas as the result of our 
training under a schoolmaster in boyhood. What we 
have subsequently understood of ourselves, and which 
science is supposed to confirm, is that an Ishvara possess¬ 
ing body can never be omniscient; for we suppose that, 
having a body. He must necessarily be bound by Maya, 
and possessed of limited knowledge. Such being our in¬ 
ference, it would be wrong to hold that Yogis and 
who were free of the bonds of life, were unerring either; 
for they, too, had bodies. Not to mention Ishvara, the 
powers of Yogis, Ilishis, Sadhus, and .%dhakas, derived 
from Siddhi are still daily visible. Even infidels cannot 
ignore this directly perceptible* truth. Believers as we 
are, how can you and I ignore it ? Is He, then, by whose 
worship even Jivas with limited knowledge and under the 


* A Bengali saying for an impossibility. 

* Pratyaksba. 
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influence of Maya become free from the bonds of Maya, 
and acquire omniscience—is He not omniscient also ? Ib 
not this a point worthy of thought ? As when the door of 
a room is opened the air within it is united with the 
great spaces without, so by the opening of the doors of 
their minds composed of the three gunas the individual * 
and the supreme* principles unite, and are merged in the 
Self of the Parabrahman. Is He by whose grace they achieve 
this unable to keep Himself free of the influence of M5ya 
because of His having of His own free-will assumed form? 

Shastra * says: “ How can He be subjected to bondage 
because of His having taken to Himself a body of his own 
free-will—He who gratifies by the enjoyment of the pollen 
of His lotus feet Munis who, by the force of Yoga, have 
thrown off the ties of all Karma,* and are no longer bound 
whatsoever they may do ? 

Bhagavan, then, in spite of His contact with Maya due 
to the assumption of mayik forms, is free from the bondage 
of Maya. This, of course, is a thing unattainable in the 
Jivatattva.® But how can we help that ? He is Ishvara 
for the very reason that such superhuman conditions are 
possible with Him. His I^hvarahood consists of this super¬ 
human power. Shastra has therefore said : “ Anima, Laghi- 
ma, Prapti, Prakamya, Mahima, Ishitva, Vashitva, and 
Eamavasayitva—these are the eight Siddhis of Ishvara.” 

The Shrlmadbhagavata, in the discourse between Bha¬ 
gavan and Uddhava, says: “ Animg, is minuteness so fine 
as to be imperceptible by the senses,* Mahima is greatness. 

' Jivatattva. ’ Parabrahmatattva. 

* Chapter on Rasa in the i^ihrlmadbh&igavata. 

* See Introduction. * World of embodied spirits. 

* See post and following passage. 

' That is, the power to make oneself as little, as big, as light, as 
heavy, etc., as one will. 
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Lagbima is lightness. Prapti is knowledge of all which the 
Jlva.s perceives by His senses, due to the fact that Ishvara 
is the presiding Devata of the senses of all living creatures. 
Prakamya is the enjoyment of all things heard, seen, etc., 
Ishitva is the application of Shakti or the spreading of the 
Shakti of His own maya over every Jiva in the universe. 
Vashitva is freedom from the three gunas of sattva, rajas, 
and tamas. Kamavasayitva is the attainment of whatsoever 
I desire. Good man ! these are My eight natural siddhis.” 

He is Ishvara or Ishvari, Bhagavan or Bhagavati, in 
whom these eight siddhis eternally exist. Now tell me, 
O Jiva, arc these human powers? Without such powers 
He becomes a mere Jiva like you or me. If He becomes 
subject to maya like you or me, what difference is there 
between Jiva and Ishvara ? 

Though eternally connected with maya, maya is yet 
subject to Him. Though full of maya,^ He is above it. 
It has therefore been said in the Vedanta doctrine: 

“ Prakriti, in which the Brahman, who is all conscious¬ 
ness* and bliss* is rcHected, and which consists of the three 
guna&‘, sattva, rajas, and tamas, is twofold. Prakriti con¬ 
sisting of pure sattva guna is maya, and prakriti consisting 
of impure * sattva guna is avidya. The image of conscious¬ 
ness reflected in maya is called Ishvai’a. When reflected 
in avidya it is called Jiva. As maya has but one aspect, so 
Ishvara, the reflection in it, has but one aspect*. Avidya 
which consists of many gunas, has many aspects, with the 
result that Jiva, the reflection in it, has also many aspects. 
The difference between Jiva and Ishvara is that while 
Ishvara rules maya, Jiva is subject to it.” 

* Mfiyamaya. “ Chit. * Ananda. 

* That is, sattva and the other gn^as. 

' Svarupa—that is, that which it really is. 
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Both are connected with inaya, but whereas maya is 
subject to Ishvara, -Jiva is subject to maya. This is the 
difference between Jiva and Ishvara. It is only because 
man cannot conceive the superhuman force of Ishvara’s 
shakti that he wonders how Ishvara can be almighty and 
omniscient if he possesses form. Foreseeing such an error, 
Bhagavan said to Arjuna : * 

“ The foolish disregard Me, when clad in human sem¬ 
blance, ignorant of My supreme nature, the great Lord of 
being.” 

In the Bhagavati gita * the Mother of the universe * gave 
the same instruction to Himalaya: 

“ Similarly all other sattvik, rajasik, and tamasik dis¬ 
positions which exist derive from me and exist in me under 
my control. But, Great Mountain! I am not under their 
control. Great King! Jivas, charmed by my maya, fail to 
recognize this all-pervading supreme, un wasting, non- 
dualistic form of Mine. But, Father ! only those who with 
a single mind worship Me with devotion can cross this vast 
ocean of maya and enter into that supreme form of Mine.” 

As we cannot directly see the beauty of the lunar orb 
unless the moon rays come in contact with the eye, so 
unless the mind and heart become intoxicated with the 
worship of Him, His true essence* cannot be perceived. 
For this reason, although Shastra gives a thousand and 
one instructions to persons who have not yet acquired a 
fitness to receive them, they are but as music to the ears 
of a deaf man. 

The root objection nowadays is that as something with¬ 
out bounds cannot be contained in a receptacle with 
bounds, as unbounded space cannot be held in a limited 

' Bbagavadglta, chap, ix, verse II. 

* Part of the Devi Bhagavata Purana. 

* Jagadamba. * Tattva. 
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room, as a lake whicli measures a yojaua * canuot contain 
such a mass of water as can deluge the universe, so the 
limited body of Ishvara cannot possibly hold the shakti * 
of Ishvara. But here let us say that while illustrations 
and comparisons may be of value and adornment in history 
and literature, yet illustrations taken from the things of 
this world have not always equal application to matters 
touching superworldly realities. It is the height of folly 
to proceed to discuss the matter with the notion that only 
that is true which fits with our illustrations, and that that 
which will not so lit is false. For instance, in worldly 
matters whoever does a thing, does it with some object. 
There is no inclination to action which has not a selfish 
interest in it. If, however, you apply this rule to the 
matter* of the creation, will you tell me what selfish 
interests Ishvara served, or will serve, by creating this 
universe ? Ask all Shastras and Sub-Shastras on earth, 
Veda, Tantra, Purana, Koran, the Bible, etc., and see if you 
get an answer to this question. Who can say that for a 
selfish end Ishvara has created this world'? Ask of the 
greatest and bravest of warriors, “ Why has this world been 
created ? ” and he will at once be vanquished and fly from 
the field. All discussions, disputes, inferences, and theories 
of Philosophy* are concerned with such questions as to how 
the world was created, is preserved, and will be destroyed. 
But directly the question arises as to why the world was 
created the six systems of darsha^a (philosophy) become 
adarshana (sightless).* The authors of Yoga, Viibesha, 
Mimangsa, Nyaya, and Sangkhya, the Veda and Vedanta, 
are all blind to the path whereby an answer may be got to 

‘ Bight miles. ’ Power. 

* Tattva. * Dar^hai^a^hfiistra. 

* Dar^hai^a means sight. Philosophy is said to be the cause of 
sight. 
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the question, “Why does this sangsara exist?” The 
Sadhaka poet Ramaprasada has therefore sorrowfully said; 
“ Six blind men wrote books, and they were called Darsbana 
(philosophies).” When Shastra does not answer this ques¬ 
tion I must either be a sceptic, or say that Ishvara must 
have some selfish purpose. But to say that He has self- 
interest is to divnde Him. There can be no self without 
others, nor self-interest without self. As there can be no 
happiness without sorrow, nor sorrow without happiness, 
no light without darkness or darkness without light, so 
there can be no “others’ interest” without “self-interest,” 
and no “ self-interest ” without “ others’ interest.” If 
Ishvara, then, ci'eated for His own selfish interest, there 
must certainly have been other interests existing before the 
creation. Foi‘ there can be no self without another. And 
if there are others, then Ishvara is not one without a 
second, and there must be someone else to dispute His 
sovereignty (the idea of the Musalman’s Satan comes in 
imperceptibly here). Secondly, if before Him there was 
another different from Him, who created that other? If 
someone else ci’eated that other, then Ishvara is not the 
creator of all. And if it be said that Ishvara Himself created 
him, then in the first place was He such a fool as to Him¬ 
self create His own enemy ? In the second place, had 
Ishvara any interest in creating him ? If He had such inter¬ 
est, who was that other in respect of whom such interest 
arose,* and against whom did Ishvara create him ? Proceed¬ 
ing continually in this manner to think of others and others, 
the world is filled with others only. And if then Ishvara 
begins His creation He becomes a creator no better than 


‘ A play upon the words ‘‘ Svartha ” (own interest) and “ parArtba " 
(another’s interest), in the sense that the first suggests the second. 
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Vishvamitra.* Secondly, if Ishvara created him without 
self-interest, what was the reason of being self-interested 
when creating us ? 

But be His interest served or not, what right has He 
to throw me on the rack of this sangsara and crush me ? 
You say He is almighty. That He may or may not be; 
but I am weak, and He is sufficiently mighty to crush me 
at every step. Is not, according to you, Ishvara just ? Now, 
what sort of justice is it that He should crush me day 
and night at every step because He is mighty ? You will 
say that I suffer the fruits of my own karma, and that 
for this He cannot be blamed. Then I reply: “ Who 
created me and gave me this propensity for doing karma ? ”* 
It was the work of your Ishvara, and I am unable to under¬ 
stand what sort of mercy this is of your merciful Ishvara 
to put a thorn into one’s eyes, and then to chastise one 
for crying on that account. Advocates of illustrations tell 
me now; shall I become a sceptic, or say that Ishvara is 
extremely partial or selfish ? It is to such a conclusion that 
your illustration leads. Ask this illustration for once 
whether the selfish propensity of ourselves has any corres¬ 
pondence in Ishvara, and you will see that it will follow the 
same path as Veda and Vedanta have followed. Press it 
hard, and the illustration will say: “ In the name of Dharma 
my name is drishtanta (illustration). I am the end (anta) 
of what is visible (drishta). I am not even the beginning, 
not to speak of being the end, of that which I have neither 
seen nor heard. Illustration is the conclusion of only such 
things as we perceive by natural processes. But we must 
understand whose is this natural process ? The nature of 
Jiva is to exist only, whilst that of the Mother of the 

' That is, he would begin creation when the world was already 
created. 

* Pravritti. 
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univOTBe is to create, exist, and deBtroy. How can we, 
with ouv nature made to exist, only, judge of tie natuifi 
of her of whom we know neither the beginning nor the 
end ? Illustration has not the power to move a step in a 
matter unheard and unseen beyond the scope of intellect.” 

Puz/led by this problem of the solution of questions by 
illustrations, Gitanjali * sings, with a sorrowful mind, as 
follows: 

Whose sport is this ? this Sangsara bound by Maya 
from which there is no escape. 

Who arranges this dance and clown show ? Whom 
should I blame ? 

Who is the author of Yoga, Vishesha, Nyaya, Sankhya, 
Veda, and Vedanta i* * Why this Sangsara V 

All are blind to the answer of this question. 

The blind put forth their shoulders to lift the blind 
thereon that they may trample on opponents and 
wave the banner of triumph. 

These six systems of philosophy are a fearful sight. 

They are mere disputations, like the rumblings of 
clouds, 

Hence difference of opinion is likely to bring death by 
thixnderstroke. 

True it is Thy sport is eternal, and Thou playest the 
instrument of Maya. 

So decked like a clown we all dance. The whole is like 
a juggler’s display. 

Bands of ghosts play with dust, blind to the time Thou 
keepest. 

Prom five ghosts innumerable ghosts are created. 

The Sangsftra is but the playground of ghosts. 


* A volume of verse by the author. 
' Veda and systems of philosophy. 
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But, O Mother! I ask again, It is Thou who makest the 
Sangsdra dance, 

And it dances; but what fruit dost thou reap from its 
dance, 

That Thou should make it dance incessantly ? 

If Thou sayest Thou desirest no fruit, then the dance 
closes. 

Who is it that Thou makest to dance ? 

It is Thyself who dances under the enchantment of 
Thy own Mantra, 

Discrimination says all are one; or maybe I am differ¬ 
ent from Thee. 

Thyself am I; or I am Thine, according as it is unity 
or separation. 

All are transient. Such is the supreme truth. Why, 
then, is Jiva in bonds ? 

The fire of the Sangsara burns the heart. Why does 
Jiva suffer so miserably ? 

When a madman dances, what interest has he to dance 

Similarly it is Thy nature to dance. There is neither 
beginning nor end of the dance Thou dancest. 

Unceasing is Thy dance on the lotus of Mahakala’s 
heart. 

That dance makes dance the Sangsara, and all its Jivas 
in the womb of Kala (time). 

Whoever Thou mayest be, O Brahmamayi! thou art the 
place of birth of the Brahmanda. 

“I,” “You,” and “All” exist in Thee without whom 
all are blind. 

The joyous dance of the Dancing Lady is in the hearts 
of all. 

When it ceases, then Jiva ceases also. 

All this, O Mother! is surely fruit of Karma, All are 
subject to Thy will. 
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Thou art full of desires to create, preserve, and destroy. 

It was Thyself who existed before and exists now. 

There is nothing of “ I ” in me. 

In Thee all is born and destroyed. 

That only which remains is the relation of Mother. 

If in Thy aspect of Jlva Thou constantly makest Jiva 
dance. 

Or laugh, or weep, wherein is the harm ? What matters 
it? 

Thine is the rule. Thyself art the ultimate cause. 

This knowledge, too, I possess, but the mind is blind. 

So, 0 Shyama! O Mother! I say mayest thou destroy 
Shiva Chandra’s sorrows. 

For this it was that I said that all things do not equally 
come within the province of illustrations. If in spite of 
his having (as you say) no attributes, you impute attributes 
to the attributeless Ishvara, and call Him Creator, why, 
because of the absence of attributes are you so unwilling 
to admit that Ishvara with form has omnipotence ? 

Secondly, you are unwilling to admit that a small 
receptacle can contain a vast number of powers. But how 
is it that you will admit the existence of these powers where 
there is no receptacle at all? Shastra says: “He takes 
swiftly even without hands, moves swiftly even without 
feet, sees even without eyes, and hears even without ears. 
He knows the universe, but none know Him. It is Him 
whom Shastra has called Pradhana and Adipurusha.* The 
Brahman without body and without hands, feet, eyes, and 
ears, can yet take, move, see, and hear. Why, then, are you 
astonished when told that the embodied Brahman, who has 
hands, feet, eyes, and ears, can take, move, see, and hear. 
The possibility, then, of applying the illustration that a 

• That is, material and efficient cause. 
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small receptacle cannot hold a vast number of sbaktis is 

removed to the distance of a hundred yojanas.* You will next 
say that if He can see and hear without eyes or ears, why 
should He take eyes and ears to Himself ? Do you really 
take the Shloka to mean that He has no eyes and ears, 
and still sees and hears ? If this be so you understand it 
wrongly. Just consider that seeing and hearing are func¬ 
tions of ej'es and ears. Where did He who had never eyes 
and ears learn to see and hear ? Who will believe that there 
is action without acting? As a matter of fact, He has 
neither action nor acting. He who is the sole eause of all 
causes of “acting” has not to wait for “acting” Himself. 

He has no ej es, ears, nor sees, nor hears. He is the 
embodiment of eternal knowledge, and is all consciousness. 
Ignorance cannot avail against Him so as to make Him 
lack the knowledge of anything in the universe. Even 
without the organs of sense. He is full of that knowledge 
which you and I acquire only through direct perception by 
means of the organs of sight, hearing, and so foi’th. He 
does not lack knowledge because of the absence of sense- 
organs. He knows all without seeing or hearing. Shastra 
has therefoi’e said: “ He knows the universe, but none know 
Him.” In fact, it is not the purpose of Shastra to say that 
He sees even without eyes. Shastra means that He has 
knowledge of all things even without seeing. For what we 
understand by sight is not possible without eyes. For this 
reason Shastra only says at the end, “ None know Him,” 
instead of saying at each of the different parts of the shloka: 
“None hold Him,” “None go to Him,” “None see Him,” 
“ None hear Him.” The sutra consists only of that part 
of the shloka which says “ None know Him.” All other 
portions are merely explanatory and are required that we 


' About 8 or 9 miles. 
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may understand it. Shastra first of all taking a comprehen¬ 
sive view of the various forms of knowledge acquired by 
direct perception mentions the sense organs through which 
such perception is had, and then says that the knowledge 
which we acquire by direct perception through the organs 
of sense exists eternally in Him despite the absence of such 
organs. Therefore at the end only it is said: “ None know 
Him.” ' The conclusion is that although He knows every¬ 
body, none know Him; or, in other words. He is the vessel 
of all knowledge, but none are the vessel of His knowledge. 
All knowledge rests in Him, and has Him as its end. 
This is what Shastra means, and not that He sees even 
without eyes. 

Thirdly, you say that eternal Shakti cannot exist in 
limited forms, by which you wish to say that His Shakti 
of seeing all things is infinite, but that the eyes of a limited 
body are small. It does not, however, follow from this 
that you have no faith in His possessing a body or eyes. 
On the contrary, your dissatisfaction appears to rest on the 
ground that the eyes I speak of are very small. You wish 
to see a body much bigger than that to which I refer; so 
big that we cannot see the whole of it from head to foot 
all at once. You are then a more profound believer in 
Ishvara’s body than I am. In fact, whenever Bhagavftn 
(or Bhagavatl) has shown His (or Her) true appearance to 
a devotee in order to gratify the desire of the believer in 
His or Her body, whenever a devotee, weeping, has eagerly 
prayed to see Its true appearance, then Bhagavan, who is 
ever merciful to devotees, has shown His universal appear¬ 
ance ; and knowing that that appearance, boundless and 
of shining brilliance, is invisible to ordinary eyes, He 
has first granted Divine vision to the devotee, and then 


' Aphorism, verse. 
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manifested that appearance to Him. The following occurs 
in the Bhagavadgita: 

“ O Supreme Lord, even as Thou describest Thyself, 0 
best of beings, I desire to see Thy form omnipotent. 

“ If Thou thinkest that by me It can be seen, O Lord, 
Lord of Yoga, then show me Thine imperishable Self.” 

The Blessed Lord said: “ Behold, 0 Partha! a Form 
of Me, a hundredfold, a thousandfold, various in kind, 
divine, various in colours and shapes. 

“ Behold the Adityas, the Vasus, the Rudras, the two 
Ashvins, and also the Maruts;* behold many marvels never 
seen ere this, O Bharata.” 

“ Here, to-day, behold the whole universe, movable and 
immovable, existing in My body, O Gudakesha. What else 
desirest thou to see ? 

“ But verily thou art not able to behold Me with these 
thine eyes. The Divine ej'e I give unto Thee. Behold My 
Sovereign Yoga.” 

Sanjaya said: “ Having thus spoken, O King, the great 
Lord of Yoga, Hari, showed to Partha His supreme form 
as Lord. 

“ With many mouths and eyes, with many visions of 
marvel, with many Divine ornaments, with many upraised 
Divine weapons. 

“ Wearing Divine necklaces and vestures, anointed with 
Divine unguents, the God all-marvellous, boundless, with 
face turned everywhere. 

“ If the splendour of a thousand suns were to blaze out 
together in the sky, that might resemble the glory of that 
Mahatman.* 

There Pandava beheld the whole universe, divided 
into manifold parts, standing in one in the body of the 
Deity of Deities. 


‘ Vaidik Devat&. 


* Great Spirit. 
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“ Then he, Dhananjaya, overwhelmed with astonish¬ 
ment, his hair upstanding, bowed down his head to the 
Shining One, and with joined palms spake.” 

Arjuna said: 

“ Within Thy Form, O God, the Gods, I see 
All grades of beings with distinctive marks ; 

Brahma, the Lord, upon His lotus-throne. 

The Rishis all, and Serpents, the Divine 
With mouths, eyes, arms, breasts multitudinous, 

I see Thee everywhere, unbounded Form. 

Beginning, middle, end, nor source of Thee, 

Infinite Lord, infinite Form, I find.” * 

The following passage occurs in the discourse between 
Devi and Himalaya in the Bhagavatigita in Mahabhagavata. 
Himalaya said: 

“ Mother, although Thou art eternal ^devoid of birth 
and death), Thou hast graciously taken birth in my house. 
The cause of this grace must sui’ely be a store of religious 
merits accumulated in many births in consequence of 
which I am favoured to see Thee in this appearance of a 
Brahmamayl daughter. (But for the fruit of austerities 
and devotions earned in scores of births this could not 
have been even with a thousand years of prayer. By the 
sight of this appearance of Thine all the fruit of religious 
merit has been exhausted. I am thus, O Mother! destitute 
and without claim. Formerly you were bound to show 
mercy to me; but now, O Mother I I am a mendicant for 
your mercy.) Of Thy grace show unto me now Thy appear¬ 
ance as Mahe^hvarl. (Yi^hve^hvarl, Thou art the I^hvari 
of the universe—Vi^hva. Poor as I am, what can I do 
for Thee ? What is there, 0 Mother! in my power to do ? 

' Bhagavadgltft, chap, xi, verses 8-16. I have slightly altered 
Mrs. Besant’s translation in the first three lines of this passage. 
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AH that I am capable of is to offer my lasting obeisance to 
those beauteous lotus-feet of Thine.) I bow to Thee.” 

Visheshvarl Devi said: “Father, I grant you divine 
vision. (With that vision) look at my appearance as Tshvara 
of all. Destroy all the doubts of your heart, and know Me 
as holding all Devas in Myself.” 

Shri Mahadeva said to Narada: “ Thus granting the 
most excellent (knowledge of Brahman) to the King of 
mountains who made obeisance, Devi then showed him 
Her divine Maheshvara aspect effulgent with the brilliance 
of ten million moons; bearing on His head, with its clusters 
of matted hair, the beautiful crescent moon; holding in 
His left hand a trident, and with the right bestowing 
blessings, yet awesome and terrible to see.” Himalaya 
was struck with wonder, and (with a heart fearful and 
unsatisfied) said again: 

“Mother, show me another aspect of Thine. There¬ 
upon, 0 great Muni! the Devi, eternal and of universal form, 
withdrew that appearance of Hers and showed another.” 

“ This next was beautiful as the moon in autumn. The 
head bore a beautiful crown, and the four hands were adorn¬ 
ed with a conch-shell, discus, mace, and lotus.^ The form 
was brilliant, with three lustrous eyes, clad with celestial gar¬ 
ments, hung with celestial garlands, anointed with celestial 
perfumes, and its fair lotus feet were adored by great yogis. 
The King of mountains saw that from all sides of this vast * 
body innumerable arms were extended, and innumerable 
feet were displayed, and that faces with opened eyes were 
all over its body. The sight of this supreme excellent ap¬ 
pearance, replete with the qualities of Ishvara, filled the 
Great Mountain with wonder. Prostrating himself at the 
lotus feet of his daughter Brahmamayl, Himalaya, said: 

' ^bangklia, chakra, gada and padma of Vishpu 


’ Virfit. 
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“ Mother, the sight of this supreme and excellent 
appearance of Thine, replete with the qualities of Ishvara, 
has filled me with wonder. Again I pray Thee show me 
another aspect of Thine. 0 Highest Ishvara, for Him who 
possesses Thee none in this world can grieve. He is truly 
blessed. (There is no one in this world who has not a want 
of some sort, but, 0 Mother! what want can he have who 
possesses Thee; whose self is mei'ged in Thy vast Self; whose 
littleness has by its force compelled Thee to abandon Thy 
greatness, and to attach Thyself to the heart of Thy devotee ; 
whose force has compelled the Ishvara of all to supplicate the 
supplicant, the E^lika maintainer of the universe entreating 
the devotee that he may be satisfied ; and has even compelled, 
0 Mother ! the mother of the three worlds, to incarnate as 
daughter. A want must exist in relation to something, 
but, 0 Mother! where Thou existeth such a want can never 
exist. Thou art the Shakti in all things good or bad, life¬ 
less or living, in the world. So I say, O Mother ! he who 
possesses Thee of universal form can, because of Thee, 
have no want, not merely in this universe alone, but even 
in untold millions of universes. People grieve for him alone 
who is destitute. But who will grieve for him who holds 
Thee ? who boldest all things in Thyself ? Sinking in Thy 
existence Jiva is beyond all want and its satisfaction. 
Though he be the meanest and poorest of men in the 
sangsara, he is by Thy grace a King of Kings. None there¬ 
fore grieve for him. All rather envy him, and being unable 
to emulate him speak of him as a man thrice blessed. O 
Mother! by Thy grace favour me; even after receiving 
such grace I again seek grace, for how else shall I dare 
to look at the true appearance of Her whose appear¬ 
ances are numberless ?) Knowing that I shall receive this 
grace, 1 say, 0 merciful Mother! obeisance to Thy feet 
for evermore.” 
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After seeing many other forms of bis daughter, Himalaya, 
at the end of the hymn, says: “ Mother, who is there, 
Deva or human being, in the three worlds capable of fully 
describing this universe, which is Thy appearance, or Thy 
qualities, even by the effoii; of many ages ? (Devi, Thy true 
aspect is unapproachable by even Brahma and the other 
Devas.) What can one of small intelligence like myself 
say of it ? What I have to say, O Mother ! is this : If Thou 
hast mercy for me, by Thy grace charm me not by Thy 
great maya. I have nothing else to say to Thee. 0 Mother! 
I^hvari of the universe, I bow to Thee.” 

Oh, thou advocate of formlessness, after witnessing all 
this vast play full of forms and attributes as described in 
the Shastra, do you still grieve at the smallness of His 
appearance? Wheresoever j'ou will look you will see in¬ 
numerable eyes, innumerable feet, innumerable hands, in¬ 
numerable heads, which even infinite space is unable to 
contain. What more eternal sports of eternity do you 
wish to see ? Even Arjuna, conqueror of the three worlds, 
was tormented with fear at the sight of the terrible Eala- 
aspect of Bhagavan, and, weeping, said : 

“ Radiant, Thou touchest heaven, rainbow-hued. 

With opened mouths and shining vast-orbed eyes. 

My inmost self is quaking, having seen. 

My strength is withered, Vishnu, and my peace. 

Like Time’s destroying fiames: I see Thy teeth, 
Upstanding, spread within expanded jaws; 

Nought know I anywhere, no shelter find. 

Mercy, O God 1 refuge of all the worlds.” * 

(Formerly I thought that you were a Deva, now I know 
that you are Devesha (Lord of Devas). Formerly I thought 
that Thy abode was in the universe. Now I know that 
the univers e is in Thee. So I say, 0 Lord ! the conclusions 
' BhagavadgitA, chap, xi, verses 24 and 26. 
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at which I, a Jiva, have arrived are false. Be now pleased 
with Thy natural graciousness to grant rae power to see 
Thy true aspect.) 

Sadhaka, do you still believe that you and I have the 
courage to look upon that appearance ? Does this enormous 
power which shatters the Brahmanda and destroys all the 
regions bespeak, in your opinion, but a small shakti ? The 
quantity of water which the sea holds is not small, but 
the jars which you and I possess are small. The Shaktis 
and Vibhtltis * in the body of Bhagavan are unlimited and 
eternal, but neither your nor my brain can contain them. 
The smallness of the quantity of water in our jar makes us, 
when sitting in our houses, think that the endless sea is 
small when in truth it is not. In case you should say that 
a perfect display of Ishvara’s ?hakti was not proved by the 
fact that it overpowered the weak human heart of Arjuna, 
frightened at the prospect of kith and kin, I will cite 
another example. It is true that Arjuna, in his play as a 
human being,* was already afraid of committing an un* 
righteous act. That fear was the fear of a Jiva, but He 
who is above both righteousness and unrighteousness, and 
is ever feared by Indra, Yama, Chandra, and Surya, is afraid 
of nothing. The heart of the almighty Supreme Purusha, 
higher than the highest, who alone among the Devas is the 
vanquisher of death, whose name, Parame^hvara, is the 
true epithet of His real self, who after he has destroyed the 
BrahmdiQ^ft ^ a>t the time of the great dissolution, * Himself 
exists for ever as PUr^a Brahman: * Mah&kala, unwasting, 
untouched by time, immortal, is neither weak nor afraid of 
anything. Yet, notice how He, too, once trembled with 

' Manifestations. 

* Arjuna was an incarnation of the Bishi Kara. 

* The egg of Brahman, or nniverse. * MahApralaya. 

’ Perfect or complete Brahman. 
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fear and was beyond Himself when He could not find a 
path of escape. 

When Mahadeva refused Jagadamba permission to 
attend Daksha’s sacrifice,* even though She repeatedly be¬ 
sought it, the daughter of Daksha,* who is eternal perfect 
Brahman, seeing that Bhagavan was infiuenced by a hus¬ 
band’s vanity,® assumed a terrible aspect, with the object 
of shattering that vanity. Shastra gives the following 
account of this in Mahabhagavata. 8hr! Mahadeva said : 

“ When thus spoken to by Maheshvara, Satl, the daugh¬ 
ter of Daksha, with eyes reddened with anger, pondered 
for a moment. Shangkara * has obtained me as His wife 
(by virtue of My own gift) after long prayer and severe 
austerities; * yet to-day He slights and speaks harshly 
to me (though in the play of incarnation He is my 
husband, I shall forsake this proud Mahadeva, as also 
My father, the arrogant Prajapati, and in my own play 
live for some time in My own abode, the region of Eaivalya. 
Later on, being begged (and entreated in severe sa- 
dhana) by this Maheshvara, I shall reappear as Himalaya's 
daughter, and become Shambhu’s wife. Pondering thus 
in her mind for a moment, the Daughter of Daksha open¬ 
ed Her three fearful eyes, and overpowered Shangkara 
with illusion.' Shambhu stood still at the sight of the 
Devi, with Her lips parted in anger and eyes shining like 
destructive fire. On being thus looked at by the fright¬ 
ened Maheshvara, the Devi suddenly displayed the terrible 
teeth in Her terrible mouth and laughed aloud. On hearing 
that frightful sound of laughter, Mahadeva was paralyzed 

* Yajna. 

* That is, the Dev! (Jagadamba) in Her incarnation as Satl, wife of 
Shiva. 

* Thinking himself superior to his wife: as appears from the text a 
very ancient piece of presumption. 

* Shiva. ' Tapasya. * Moha. 



COMMANDS OF SHASTRA 316 

with fright. Opening His three eyes with great effort He 
saw (but once) the world-terrifying aspect of Jagadambft. 
When He looked upon Her, Her body immediately lost its 
golden colour, and took on that of a dark mass of crushed 
eye-paint.* She appeared naked as space, with dishevelled 
hair, with a lolling tongue, and four arms. She was 
languorous with desire,* terribly furious, bathed in sweat 
(caused by her anger), and of frightful countenance; garland¬ 
ed with skulls, bearing on her head a brilliant crown and 
a crescent moon, shining like ten million suns. Her voice 
thundered loudly. 

In such a fearful aspect Sati, dazzling by the mass of 
her own brilliant energy,* stood before Mahadeva, and 
uttered loud peals of laughter. Seeing the wonderful appear¬ 
ance of the Devi, Mahadeva lost all self-control, and, 
bewildered with fright, sought to flee in all directions. 
Seeing the Lord of Eailasha thus overcome by fear, the 
daughter of Daksha again uttered peal after peal of dreadful 
laughter, and, with the object of reassuring Him, shouted: 
“ Fear not! fear not! ” Hearing this cry and the fierce peals 
of laughter, Mahadeva was so bewildered with terror that 
He frantically rushed again in fiight in every direction. 
Seeing Her husband so overcome with fear Parameshvarf 
was moved to pity, and with a view to restrain Him stood 
for a moment before Him at each of the ten quarters of the 
Heaven in the form of the ten Mah6>vidy3.s. In whatever 
direction He ran with haste He thus saw a fearful form 
standing before Him. In fright He fled in another direction, 
only to be again confronted by another such form. After 
having thus run towards each of the ten quarters of the 
Heaven He saw that there was none without danger for 
Him. Then, feeling altogether helpless. He sat down on 


' Anjana. 


' E^ftmftlasakalevara. 


' Tejas. 
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earth and shut His three eyes, and (a moment later as 
through an inner fear) he opened them. He saw before 
Him Shyama. Her smiling face was like a full-blown lotus. 
Her breasts were large. Her eyes wide and terrible, and 
Her hair dishevelled. She was four-armed, naked as space, 
shining with the light of ten million suns (although black 
in colour like a fresh cloud), and stood facing the south, 
the heavenly form of Dakshina. Seeing Her thus (of a 
strange form full of an uncommon beauty), Sharabhu, as 
if in great fear, asked: “ Who art Thou, Shyama ?' Where 
has Sati, my beloved, gone ? ” 

Devi said: “ Mahadeva, I am Thy Sati here standing 
before Thee, and yet Thou dost not recognize Me ? Why 
is Thy mind so confused to-day ? Do I appear to Thee 
different from Thy Sati ? ” 

Shiva said: “ If Thou really art my beloved Sati, 
daughter of Daksha, why hast Thou become black and 
fearful ? Who are these forms of terrible aspect standing 
in all directions around me? Amongst these which art 
Thou ? Tell me everything, for these wonderful foi*ms have 
made Me greatly afraid.’’ 

Sati said: “ I am the subtle (beyond the reach of speech 
and mind) Mahaprakriti who creates and destroys. Owing 
to the promise I had aforetime given Thee (to bless Thee 
for Thy tapasya) I (put my true form under restraint, and) 
incarnated as a fair girl in Daksha’s house merely to get 
Thee as My husband (to charm Thee by becoming Thy 
wife). I have to-day assumed this fearful aspect for the 
destruction of father Daksha’s great yajna. But, O 
Maheshvai’a! Thou hast no reason to be afraid of Me 
(for this fearful aspect is assumed to terrify Daksha 
alone). The ten terrible forms which Thou seest in each 
of the ten directions are each of them My aspect. Oh, 

' Black Lady. 
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Sbambhu! Tbou possessest immense wisdom. Be not 
afraid (but see with Tby eye of wisdom). Thou art My 
most beloved husband, and I am Thy wife. Seeing Thee 
so greatly afraid and turning in all directions, I stood before 
Thee blocking them by these ten forms of Mine.” 

Shiva said : “ Thou art the subtle (beyond the reach of 
speech and mind) Mulaprakriti who creates, preserves, and 
destroys. It is not possible that one should know Thee 
who art beyond the reach of speech and mind, so, not know¬ 
ing Thee through great illusion, I have said unpleasant 
words to Thee. Pardon me, O Parameshvari, the offence 
which I have thus committed. Tell me, O Consort of Shiva 
with fearful eyes, the names of each of these ten most dread¬ 
ful forms of Thine standing in each of the ten quarters.” 

Devi said: “ 0 Mahadeva, these Mahavidyas are but 
different aspects of My own Self. Listen! Their names are 
Kali, Tara, ShodashI, Bhubaneshvari, Bhairavi, Chhinna- 
masta, Sundari,* Bagalamukhi, Dhamavati, and Matangl.” 

Shiva said: “ 0 Devi! who suppoi’teth the universe, if 
Thou art pleased with me, tell me which of these forms 
bear these respective names.” 

Devi said: “ The dark-coloured form, with terrible eyes, 
which Thou dost see before Thee is Kali. She who is above 
Thee of Shyama* colour is Mahavidya Tara, the very image 
of Mahakala. The lean, destitute, and very frightful Devi 
whom Thou dost see on Thy right side is, 0 high-souled 
Mahadeva, Mahavidya Chhinnamasta. O Shambhu, the 
Devi on Thy left side is Bhubaneshvari. She who is behind 
you is Devi Bagalamukhi, Destructress of foes. She who 
appears as a widow on the south-east is Devi Mahavidya 
Dhumavatl, a great Ishvarl. The Devi on the south-west 
is Tripurasundarl.* In the northwest is Matangl, and in 

' Kamala or Mahalakehml. 

* Grass green, dark blue, blackish. ’ EamalA. 
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the north-east MahS.vidya Shodashi, a great Ii^hvarl. She 
who is below Thee is Bhairavl.* 0 Shambhu! be not afraid 
(at the sight of these ten forms, which are My manifesta¬ 
tions, and destroy the fear of existence). Of My many forms 
(ninety millions of manifestations)' these ten are the best 
(the most perfect vibhtitis).* To such Sadhakas as worship 
them with devotion they grant the four-fold fruit ^ and 
all that is desired. O Maheshvara *. all such things as 
Sadhakas desire, such as Maraua, Uchchatana, Kshobhana, 

' See Dasba-Mahavidja-npasanA-Bahasya, by Prasanna KutnAra 
Sbastrl, which illustrates both the figures and yantrns. The text also 
illustrates the positions as follows : 

TARA 

Above 

kAlT 

N 



S 

BAGALA 

Below 

bhairavT 

* Vibhatis. * See po»t. 

* Pharma, artba, kAma, moksha (see Introduction). 
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Mohana, DrS,vana, Stambhana, Vidveshana,* are granted by 
them. Each of these ten Mahavidyas, is to be kept secret 
and never revealed. Thou shalt be the ordinance!* and inter¬ 
preter of yantras, mantras, pilja, homa, purashcharana,* stotra,* 
kavacha^ practices, rules, and all else concerning them 
which may be required by sadhakas. There is none else 
in the world who can reveal them. The Agama Shastra 
which Thou shalt reveal from Thy mouth will be renowned 
in the three worlds. O Shangkara! Agama and Veda are 
my two arms. With them I support the entire universe of 
moving and unmoving things. The world is maintained by 
Dharma, as ordained in Tantra and in Veda. The fool who 
disregards them through delusion falls assuredly from the 
arms which save the three worlds. I am unable to save 
him who, in disregard of Agama or Veda, worships Me in a 
manner different from that ordained in it. This is nothing 
but the strictest truth. Agama and Veda are both causes of 
liberation. But both are difficult to understand and carry out. 
Knowledge of them is hard to attain even by intelligent men. 
They are eternal and without end. The intelligent will know 
that the purpose of both the Shastras is the same, and will 
practise dharma accordingly. The wise will never, through 
delusion, consider them to be different. Those who worship 
these ten Mahavidyas will act like Vaisbnavas, but in rapt 
concentration will rest their hearts on Me. The Sadhaka 
will with great care keep secret, and never speak to others 
of mantra, yantra, kavacha, and other matters which he 
receives from his guru. If these things are given out siddhi 
will be unattained and evil will result. A good Sadhaka will 
therefore conceal them with every care. High-souled MahS.- 
deva, I have now spoken to you of the subject of worship. 

' “ Magical ” powers of destruction, driving away, perturbing, en¬ 
chanting, putting to flight, stopping or paralyzing, causing dissension. 

* See Introduction. ' Hymn, * Amulet. 
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(Let not the sight of these aspects of Mine strike terror 
into Thy heart, and make Thee doubt My single-minded 
love for Thee. I am Thy beloved wife, and Thou, too, art 
My very beloved husband. To-day I wish only to humble 
the pride of my father, Prajapati. So I pray to Thee, O 
Deva of Devas, that if Thou will not go to the place of 
sacrifice permit Me so to go. 0 Deva ! it is my intention, 
with Thy permission, to go and destroy the sacrifice ^ of my 
father, Prajapati Daksha (and not to frighten Thee). 

Mahadeva said to Narada: “ Hearing these words of 
the Dev! Shambhu stood as one struck with intense fear, 
and then spoke as follows to the fierce-eyed Kali.” 

Shiva said: “ Devi, I know that Thou art Paramesh- 
varl, the best, perfect, and supreme Prakriti. Pardon me 
the unbecoming words which, overpowered by delusion, I 
have in forgetfulness used towards Thee. Thou art the 
primal * supreme Vidya * who existeth in all created things. 
Thou art independent and supreme. Thou art Shakti. 
Who is there to order Thee to do or to desist from doing 
anything ? O Shiva *! if thou goest to destroy Daksha’s 
sacrifice, what power have I to restrain that ? And why 
should I dare to do so ? 0 Maheshvarl! pardon me for what 
(presuming on my position as Thy husband) I have, under 
the influence of intense delusion, said to Thee. Do Thou 
as it pleases Thee.” ‘ 

* Because Daksha had, to offer him a slight, purposely neglected 
to invite ^ihiva, Her husband. 

’ Idya. 

' As opposed to Avidyft (see Introduction), though She is both. 

* The Devi as wife of .Shiva. 

‘ Sati then went to the sacrifice (yajna). There, Daksha poured 
invectives on the head of Shiva. Sati’s great devotion to her husband 
(the Hindu girl prays that she may become like Satl and get a husband 
like Shiva) could not bear to hear Daksba’s abuse of Him, and She 
gave up Her life. Nandi hastened to Kail&^ha and told Shiva, who 
rose in terrible wrath. Fire flashed from his eye and took the fearfn) 
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Interpreter of Shastras, do you consider that that 
display of power is of no account, at the sight of which 
even Maharfidra, who causes the great dissolution, was 
astounded, trembled with fear, and sought to flee ? 

When Nishurabha was killed in the battle with the 
Devi,* Shumbha, seeing Brahmani, Vaishnavl, Mahesvarl, 
IndranI, Kaumarl, Varahl, Narasinghi, Chamunda, Kaushiki, 
and ShivadQtl,* fighting with fury, sarcastically addressed 
Her who rejoices in war, saying: 

“ O Durga, proud of the strength of Thy arms, be no 
longer proud. She who fights with the help of the powers 
of other Devas has no reason to pride Herself so much as 
the single-handed conqueror of the three worlds.” * 

She who dwells in all hearts and who ever leans to 
mercy showed it then without stint. In that field of battle 
she made Shumbha a reply unheard of even by great yogis 
who had attained siddhi and became pure and free of the 
bonds of life. Jagadamba knew that the King of the Daityas 
was moved in his actions by an ill-directed intelligence and 
a naturally wicked nature. Thus, just as a mother cannot 
forsake her son even if he commits hundreds and thousands 


form of Bhairava, who went with a host of ghosts and goblins to 
destroy the yajna. ^hiva followed. The yajna was destroyed. Nandi 
yiiiva’s follower cut off Daksha’s head and threw it into the fire. §hiya 
then took up the dead body of SatT and went away bearing it on His 
shoulder. The story continues with the history of the Mahftpithas 
(see Introduction). Sati reappeared in Her incarnation as daughter of 
the Mountain-king. The story of the Daksha-yajna is one of the most 
ancient, as it is one of the best known, of all !?hiva and §hakti legends. 

‘ The brothers Nishumbha and Shumbha were Lords of the Demo¬ 
niac Dftnavas, who had defeated the Devas. The Devi, however, in 
whose body was the united ^hakti of all the Devas, slew first Dhum’ra- 
lochana, Chanda, and Munda, who had been sent against Her, and then 
the great Dtlnava Baktablja, and finally both $humbha and Nishumbha 
(see Chandl of Markandeya Puritna). 

’ The yhaktis of Brahma, Vishnu, ^hiva, and other Shaktis. 

' That is, Shumbha himself. 

21 
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of offences against her, but rather with smile and joy takes 
him on her lap, and then with feigned anger calls him 
wicked, so the Mother of the universe, looking upon Shumbha 
with merciful eyes but with such a feigned anger, said: 
“Wicked one, I alone exist. Who other is there in the 
world ? Look! All these manifestations ^ will enter into Me. 
I will then dispel the doubt which has arisen in your mind 
at the sight of a number of Devashaktis.” (The mother, as 
if caressingly, said: “ Wicked one, you see those Devashaktis, 
and now by a trick wish to know' the truth concerning 
them.”) Then in an instant, at the w’ill of Her who is all 
will Herself, Brahman! and all other DevTs entered into 
Brahraamayl’s body, and (Shumbha saw that in the battle¬ 
field) there was none but Aiubika alone. 

Then Dev! again said : “ I withdraw the many forma in 
which I (displaying my wealth of manifestation) * appeared. 
I now alone stand in the battle-field. So, Shumbha, now 
desist.” 

It was as if a boy on seeing many mothers was disconso¬ 
late on being unable to recognize his own. The Mother 
therefore showed him Her real self, and consoled him, saying: 
“ Look, I am thy Mother, so be quiet.” But Shumbha was 
not one to be satisfied with knowing what She w'as without 
letting Her know what he was, so putting on the arms and 
accoutrements of the hero, the hero son of the heroine 
Mother advanced to heroic struggle. 0 Mother! he who 
runs to your arms with his own strength is not a mendicant 
for your mercy. So the music of war rang out, fiercely 
shaking heaven, earth, and the nether world, and the ever- 
triuraphant Lord of Daitya.s stood in hand-to-hand conflict, 
to the sound of victory-giving shouts from this and other 
worlds. 


* Vibhuti, Hftp post. 
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Shastra says that when, wounded in the heart by the 
Devi’s spear he fell dead and dropped from the sky to earth, 
the latter, with its seven principal mountain ranges,* seven 
seas, and seven islands, shook with the unbearable weight 
of his body. At his death all the regions rejoiced. The 
whole world regained health. The sky, hitherto overcast 
with a deep mist, cleared. Inauspicious clouds which had 
been shooting meteors all around, disappeared. Rivers, the 
flow of which had long been stayed by the din of the twang 
of his bow and his thundering shouts, became on his 
destruction again free, and moved along their channels. 
The hearts of Devas were filled with immeasurable joy. 
Gandharvas* commenced to sing in sweet tones. Kinnaras, 
Siddhas, and Sadhya6* began to play on musical instru¬ 
ments. Apsaras* commenced to dance. Pure air again 
flowed; the sun at length assumed his natural radiance. 
Fires could at last burn quietly, and without making the 
heavens resound with the sound of their burning. 

Siidhaka, whose power can cornpai'e with the power of 
him for whose sake the ordained course of nature was 
arrested? Is it not a sign of the shortness of our life, 
intelligence, good fortune, and sadhana that we presume 
to deem small the power of manifestation “ of Her whose 
great maya charmed even the great charmer Shumbha, 
ruler over the three worlds ? Can you say that the Shakti 
is small of her who can make the impossible possible, 


* Knliichala. 

* Celestial beings (Devayonis) who, according to the Vishnu Purana, 
were sons of Brahma, “ born imbibing melody ”; celestial musicians 
and choristers who play and sing at the banquets of the Devas; belong¬ 
ing, together with the Apsara-s—their wives—to Indra’s heaven. 

’ Other classes of Devayonis. 

’ Beautiful and voluptuous Devayonis of Indra’s Heaven ; wives of 
the Gandharvas; produced at the churning of the ocean. 

* Vibhuti. 
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whose n)S.yS< made even Bhagavan Ramachandra forgetful 
of himself upon the occasion of the destruction of the 
hundred-headed Havana.* Does not Her play in Her incar¬ 
nations as a fish, tortoise, and boar, whereby She saved 
the Vedas, supported the universe, and held the earth on 
the end of the boar’s tusk, bear evidence of a full display 
of divine Shakti ?* The sudden appearance, bursting through 
a ciystal pillar, of the strange half-man, half-lion, in order 
to save Prahlada, chief among devotees ;* the display of the 
Brahraanda within Her mouth to mother Yashoda;* the 
destruction of Putana by sucking milk from her breasts; * 
the upholding of Mount Govardhana by a boy of seven *; 
the charming, unknown to the three worlds of Brahma 
through one whole year, by the raising of calves, cows, and 
cowherds by maya’; the humbling of the pride of Kan- 
darpa* by the assumption, in pla 5 ’ful favour to devotees, of 
thousands of forms in early youth for the gratification of 
herdswomen who were maddened with love, and had attained 
siddhi by the practice of tapas for many ages*; the showing 
of the virat“; aspect to Akrura“ in the waters of the 

* When Ramn was returning from Langka, he met the hundred- 

headed Ravana. On seeing him, forgetful that ho was Bhagavan, 
Rama did not dare to fight. * Various incarnations of Vishnu. 

* The Nrisingha Avatara of Vishnu. 

* Yashoda was wife of Nanda, in whose lionie Krishna was brought 
up. The infant Krishna showed to Yashoda the universe in His mouth. 

‘ Putana was a female demon (IMkshasT) with poisoned breast, sent 
by Kangsa to destroy the infant Krishna, who, however, destroyed her 
by sucking her breasts. • By Krishna 

’ Brahma stole the calves and cowherds of Gokula in order to test 
Krishna’s power. The latter assumed the forms of the stolen cows 
and cowherds, so their absence was not noticed. This lasted for one 
year, when the calves and cowherds were restored by Brahma, and 
Krishna withdrew his maya. 

* Devil of love. The reference here is to the Rasallla. 

* That is, the GopTs. Universal. 

" Uncle of Krishna, who induced Rama and Krishna to go to 
Mathura and kill Kangsa. 
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Yamuna *—all these are doubtless not perfect manifestations 
so far as the perfect Brahman is concerned, yet, O man, I ask 
you, can you imagine even in dream anything greater than 
these? The world of Jiva» could (were it to desire it) obtain 
even greater things of Him. But there are none who have 
the capacity to entertain such a desire. 

“Manifest Thy divine shakti to such an extent.” It 
is beyond the power of Jiva to measure His greatness 
by saying “to such an extent.” For this reason the 
extent to which He has manifested His shakti for the 
removal of the burdens of the earth in consequence of 
the tapasya performed by the devotees is sufficient for 
Jivas. So 1 say. Do not trouble yourself with the thought 
that the receptacle is small. It is not really so; it assumes 
a small form to serve the extremely small purposes of the 
small world. You and 1, the small Jivas of this small 
world, do not count even as much as the smallest atom 
in His view. What right have we to see His universal 
aspect, which is rarely seen by Brahma and other Devas. 
Secondly, the Lord of the universe has no need to show 
that sort of lordliness which you and I show to others with 
greatness, largeness and the like. What avails our ignor¬ 
ing of His lordliness when even Shumbha, Ni^humbha, 
Havana, and Kumbhakarna,* could avail nothing by their 
ignoring it ? So I say that when the greatly powerful King, 
Vali, could not save himself by looking on Vamanadeva" as 
really a dwarf, why do we, who are really dwarfs, stretch 
out our arms to catch the moon shining in the firmament 
of the devotee’s heart ? As you use the illustration of water 
to show that a small receptacle cannot contain a vast i^hakti 
so I will take that of fire to show that an immeasurable 

' Biver Yamuna. 

* Daityas and Rakshasas. The last was brother of Havana. 

* Incarnation of Vishnu in the form of a dwarf. 
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^hakti can be eternally hidden even in a small receptacle. 
Put a spark of hre on a mountain heap of grass, and you 
will see that spark will extend throughout it and w'ill 
illumine every side with enormous tongues of flame, kiss¬ 
ing the cheeks of the firmament. The spark is no longer 
a spai’k, but has become a destructive fire flaming terri¬ 
fically and fit to consume the whole heap. Similarly, how¬ 
ever small Bhagavan’s appearance in His incarnation may 
seem to you to be, bring to it a substance fit for the dis¬ 
play of divine manifestation' and you will see that the 
Brahmanda is filled with the eternal Brahma-play of 
Shakti and has become the field for the display of Shakti 
such as the Nrisingha of Prahlada,* Hhrikrishua of Arjuna, 
Gopala* of Yashoda, Shyamasundara ^ of the herdswomen;* 
Nandanandana of Akrura,* Shyama of Shumbha,' Uma of 
Himalaya,* Sita of Riima,* and Sati of Shiva.’® You will then 
realize that His greatness is not small, but that the Jiva’s 
capacity is small: His appearance is not small, but the eyes 
of Jiva are so. He is not small, but you and I are so. So 
I say, O Sadhaka, do not suppose that a small receptacle 
cannot hold the eternal shakti, or proceed to measure the 

' Vibhuti. 

I The man-lion incarnation of Vishnu for the protection of the son 
of Hiranyakasipii. 

‘One of Krishna’s 108 names. That by which he was called by 
Tashoda. 

* The name by which Krishna was called by the Gopis. 

’ GopTs of Vraja who loved Krishna. 

* Name of Krishna; as to Akrura, see post, 

^ The Devi Victrix of the demon S^humbha (see post), 

* The Devi as daughter of Himalaya and wife of Jfihiva. As to the 
derivation of the name see the first canto of KalidAsa’s Kumara- 
sambhavam. Uma unmarried, is the shakti of will, as the Sutra says, 

Ichchhashakti uma kumari. 

* Wife of Rama. 

** Devi, wife of yhiva and daughter of Daksha. 
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greatness of MahamS>ya. Whose power can make that 
possible which seems impossible. 

But while there is yet time, seek the protection of Her 
feet, and opening the door of your heart say: “Mother, 
all my intelligence, learning, and reasonings are at an end. 
Now be gracious to me. In my struggle with doubt stand 
before iue as Thou didst stand before Arjuna and before 
Shumbha. Fill the world for once with Thy true appear¬ 
ance so that my birth may be blessed, my life may be 
blessed, my eyes may be blessed, and I, 0 Mother, may 
sink in Thee, becoming wholly Thine. ’ 
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WORSHIP OP DEVATAS 

SlDHAKA, against our wish we are obliged to say again that 
the healers of w’hom we have spoken are wont to quote 
four sayings from the Mahanirvana Tantra as evidence in 
favour of their views. Though these statements are sup¬ 
posed to be evidence on their behalf, we shall, in order to 
show what this evidence is, quote the entire text consisting 
of the Devi’s questions and the answer of Sadashiva. From 
these texts the right thinking will readily understand how 
difficult it is to become a healer without killing thousands.' 

In the fourteenth Ullasa of this Tantra,* after Maha- 
deva had spoken of the rules and ritual relating to the con¬ 
secration of the images of Dovas, Devi said : 

“ Lord, tell me truly what devotees should do if, for 
some unforeseen reason, the consecrated image of a Devata 
is left without worship. Tell me also through what faults 
images of Devas become unfit for worship, for what faults 
they should be rejected, and what means exist for remedying 
those faults.” 

Sadashiva said : 

“ If there be an omission to worship for a day, then the 
worship should be twice performed ; if for two days, then 
the worship should be four times performed; if for three 


* That is to say, without having had experience at the cost of others, 
’ Verse 96 et scq. 



WORSIItP OF DEVATAS 


S29 


days it should be celebrated eight times. If the omission 
does not exceed six months then the Deva should be bathed 
with eight jars full of water, sanctified by His mantra, and 
then worshipped. If the omission to perform worship exceeds 
six months, then the image should again be consecrated 
and then worshipped. If the image of a Deva is defective, 
cracks, or breaks, it should be consigned to water. If it has 
fallen on unholy ground it should not be woi'shipped. A 
defective, cracked, or broken image should be consigned to 
water, but an imago polluted by touch should be purified 
and then again worshipped. Mahaplthas ^ and Anadilingas * 
are free from all faults—that is to say, the above-mentioned 
causes do not operate on them to detract from their virtue. 
For this reason the people should worship their own Ishta- 
devas * in them for the attainment of their desired blessings. 
Mabamaya, I have thus related to you in detail all that you 
wished to know for the good of men who act with a view 
to the fruits of action.” * 

As He thus spoke the eye in the forehead of Bhagavan 
Mahakala opened as if to peer into futurity. 

Nowadays one meets with many an adept in Tattva,* 
who professes to have renounced action, and says at every 


* Holy shrines where the body of Devi as Satl fell to earth (see 
Introdnction). 

* AnAdi, without beginning. That is, those lingams which spring 
from earth supernatnrally (called Svayambhu, or self-existent), as 
distinguished from those fashioned and installed hymen. Of the former 
class are the lingams at Vaidyan&tha, TArake^bvara, the Chandra- 
shekhara at Chittagong and other places. 

* The worshipper’s own chosen Deity. 

* Dharma, Artba, Etlma Moksha (see Introduction). 

* That is, those on the path of pravriti (see Introduction), who act 

interestedly (sakama karma), as opposed to those who renounce, and 
who act rightly and unselfishly without thought of gaining fruit of their 
action (nishkama karma). ' Sacred science. 
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opportunity: “ The karniakanda * is intended only for those 
who are devoid of knowledge; why then should he who has 
attained to it do action ’? ” 

Unfortunately, most of those who say this are 
themselves doers of karma.* What they therefore say must 
mean that such karma alone as consists in the worship of 
Devas is for those who are devoid of true knowledge; while 
such karma as is required for the service of wife, children, 
and the like may be done even by those possessed of true 
knowledge. For their Shastra says; “It is also by doing 
what pleases Him that He is worshipped.” However that 
may be, it was as if He thought of w’hat would happen in 
the future that Bhagavan, who dwells in the hearts of all 
wise men, said again *: No Jiva possessing body can be 
without karma for even half a minute. Helpless he is 
drawn by the current of karma even against his will. That 
is to say, just as everything follows the wind, which it is 
unable to check, so everyone follows the irresistible flow of 
karma. By karma ^ alone Jiva enjoys happiness, by karma 
alone he suffers misery. Under the influence of karma alone 
he is born, lives, and dies. For this reason I have made 
mention of various kinds of karma in sadhanayoga, in order 
to attract the minds of those of little knowledge to nirvana- 
dharma ®—that is to say, in order to induce them to work 
until they reach the stage which follows nirvikalpa samadhi,* 
and to keep them away from wrong action (that is to say, 
if the mind remains ever engaged in the thought of good 
things, no bad thoughts can germinate in it).” 

' The portion of the scripture which relates to worship, ritual prac¬ 
tice (karma), which last word means that which is done, action. 

* See post. 

’ Verse 104 et seq. of chap, xiv of the Mah9,nirv3,pa Tantra. 

* See post. ' That is, to the path which leads to liberation. 

* See Introduction. 
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Sadashiva next proceeded to explain the subject of 
karma with more explicitness *: “ Karma is of two kinds, 
auspicious and inauspicious. Through the latter Jiva suf¬ 
fers acute pain, and, O Devi! through the former Jiva 
becomes attached to the fruits of action, and controlled by 
the bonds of karma, sojourns again and again in this world 
and the next. ” That is to say, you must correct your 
notion of a twofold bond of karma to the effect that karma 
consisting of worship of Devas and Devis is the cause of 
bondage, w’hilst that done in the service of the world 
removes bondage ; and you must understand that whatever 
you do is karma, that what is good karma is auspicious, 
and what is bad karma is inauspicious, and that both aus¬ 
picious and inauspicious karma are instrumental in causing 
the bondage of Jiva to sangsara. 

“ Not even in a hundred kalpas * can Jiva attain libera¬ 
tion unless both his auspicious as well as inauspicious 
karma come to an end ”—that is to say, as good karma 
will come to an end so will bad karma come to an end 
with it; otherwise, if all your good karma pass away, 
leaving the flow of your bad karma the same or gradually 
increasing, such a destruction of karma will not remove 
bondage to sangsaia. Bather the want of good karma 
will break the tie with Heaven and make that with Hell 
yet firmer still through the influence of bad karma. “ As 
it makes no difference to the binding power of a chain 
whether it be of iron or gold, so karma, whether aus¬ 
picious or inauspicious, is equally powerful to bind Jiva.” ® 
Aooumulated karma, whether good or bad, inevitably acts 
so as to bring the Jiva back to sangsara. “ Jiva, even 
though he be in constant action and endure hundreds of 

* Mabftnirv&na Tantra, ebap. xiv, verse 107. 

* See post. 

* Mab an irvAna Tantra, chapter xiv, verses 108,110. 
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austerities, cannot attain liberation so long as he does not 
acquire true knowledge * ”—^that is to say, if knowledge 
is not sought as the accompaniment of action the latter 
alone can never be directly instrumental to secure libera¬ 
tion. “ It is only after the destruction of sin and the puri¬ 
fication of the heart by thought upon Tattva (the thought 
that Brahman alone in an essential sense exists, while 
the world does not—that is to say, that the world is noth¬ 
ing but a display * of the Brahman) and by performance of 
disinterested action ® that knowledge dawns * ”—that is to 
say, that knowledge only appears when the mind has been 
so purified by the practice of Brahma-Tattva and constant 
worship of Bhagavan with karma performed without desire 
for fruit, that no sinful propensity arises in it, but only the 
presence of the pure sattva guna is felt without the least 
appearance of the rajas and tamas guna<S‘. 

“ From Brahma to a blade of grass everything in the 
world is the creation of maya. Parabrahman alone is the 
sole truly existent one. When knowledge of this tattva is 
gained then the Jiva attains true happiness ® ”—that is to 
say, whatever variety we see in the dualistic world, is like a 
dream or a magic show, the creation of maya. Just as the 
magician alone truly exists and all which he does is illusion, 
so the nondual Parabrahman alone is true and all the things 
raised by Him to form the sangsara are illusive. Just as 
when sleep is dispelled all dreams disappear, so when, by 
the grace of Bhagavan, the sleep of maya is dispelled, this 


' Ibid., verse 111. * VibhQti, see post. 

’ That is, nishkama karma (opposed to sakAma karma), or right 
action done unselfishly without hope of reward and simply hecaose such 
action is right. 

’ Mahanirvana Tantra, chap, xiv, verse 112. 

* Ibid., verse 118. BrahmSi is the first Deva of the Trinity, a 
transitory manifestation of the supreme Brahman. 
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sangsara, full of raaya, disappears at the same time. As 
when Jiva awakes he sees that he alone and neither sleep 
nor dream remains, so when Jiva becomes self-conscious 
he sees that neither raaya nor the sangsara I’emains, but 
only he himself as the Supreme Spirit.* It is only when 
Jiva thus sinks into the sea of Tattva* that he gains such 
happiness as never gives place to sorrow. 

“ He alone is free from the bonds of karma who, re¬ 
nouncing name and form, has attained to the knowledge 
that on the immutable Brahman all things * rest.” ^ One 
must rise above name and form and make all things * rest in 
the true immutable Brahman. From this it must be under¬ 
stood that if Brahman is true and immutable, names and 
forms are false and mutable. What is true is stable and 
what is false is unstable, so that to reach the true the false 
must be abandoned. To sink in Brahmatattva, which is 
above maya, names and forms which are made of maya must 
be abandoned. By name and form we must understand not 
true name and form, but the name and form which arises 
from change of nature.” For instance, the true name of 
earth is earth. Its form is the ordinary ground. When, 
however, cups, jugs, pots, dishes, and other like things, are 
made of it, the names and forms of those articles are due to 
nothing but change—that is to say, had not the true form 
of earth been transformed into the changed forms of cups, 
and the like, the substance earth would never have received 
the names of cups, jars, and the like. When these break 
and return to the form of common earth those names also 
disappear along with those forms. Cups, jars, and the like, 

* Paramfltma. ’ Here the inl’mite waters of the ocean of Brahman* 

* TAt. “ all Tattva rest.” * Mahanii’vana Tantra, ibid., verse 114. 

‘ Vikilra; change of form or nature; transformation; deviation 

from natural state. In Sangkhya, Vikriti is that which is evolved froni 
a previous source or Prakriti. 
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are all false; earth alone is true. Just as in understanding 
the nature * of earth I cannot leave out of consideration 
cups, and the like, so in directing the mind to the nature ^ 
of Brahma I must not omit to consider the Brahmanda 
consisting of names and forms. It was earth before the 
formation of cups, and subsequently it again became earth. 
Only for a short time between these two states the cry of 
“ Cup, cup ! ” arose, which alone is to be considered false. 
Shastra has therefore said : “ If a thing which did not exist 
eithei’ before or afterwards appear to exist during a middle 
period, know it also to be false.” This falsehood, again, is 
not fundamentally false. A thiyg seen in a dream may 
be false, but neither dream nor sleep is false. Similarly, 
this world may be false, but the iiijiya at its root never false. 
If sleep be false, who shows the dream ? If raaya be false, 
who creates the sangsilra ? If mayfi be false, then the 
sangsara becomes true. Maya therefore, exists and will 
exist, and it is through this maya that mother Mahamaya 
must be seen. 

Gitanjali * therefore sings: 

“ Veda says: vain is our effort, for everything, 

O Brother! is Maya. 

Tantra says through Maya is heard the laugh of 

Mahama3'a; 

For it is the Mother’s Maya. 

Veda says: “ Whatever is designated by speech and 
called by name is Vikara.’ Only earth is true.” * Vikftra 
is not false; it is only the state of change of that which 
is real. A changed thing is only the real thing in another 
state; it is only the changed name and form which appear 
and disappear. The true form as neither appearance nor 

* Tattva. ’ A volumo of verses by the Author. ’ See post. 

* Referring to the simile of a ghata (jarj. What is called jar is 
untrue; but the earth of which it is composed is true. 
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disappearance. Just as cups, jars, dishes, or whatever else 
you may make with earth will undoubtedly remain earth 
in substance; as wrist-chains, bracelets, earrings, or what¬ 
ever else you may make with gold will be gold in substance 
and nothing else, so in this dualistic world, with all its 
variety of names and forms, father, mother, brother, sister, 
wife, son, daughter, you and I, non-moving and moving 
things, insects, flies, and the other names and forms which 
we see, are all only the Parabrahman manifesting Itself in 
different forms, such forms being due to change by Maya, 
and in reality nothing but a manifestation of Brahman.* 
The only distinction is that in the body of Ishvara this 
power of manifestationis fully manifested, whilst in the 
body of Jiva it is not so. 1 therefore said that because 
changed names and forms are false, the true names and 
forms are not so. 

In the domain of Sadhana this is Brahma-vision. 
Gitanjali ’ has therefore put into the mouth of Menaka; 

“ Uma is the adoi’ed of the world ; 

No mere daughter is She. 

With Brahman as Hara, on a bejewelled throne. 

She sits as Parabrahmasanatani.' 

Thy Tripurasundara Digambara * exists. 

Far excelling in lustre ten million suns. 

On the left of Hara sits my Uma, 

Whose golden beauty shines as a thousand millions 
moons. 

There laughs Shadanana,* in Sadananda’s ‘ arms ; 

' Brahmavibhuti. 

’ Referring to the simile of a gbata (jar). Wbat is called jar is 
untrue; but tbe eartb of wbicb it is composed is true. 

* A volume of verses by tbe Author. 

* DevT as tbe eternal Parabrabman. ’ i^biva. 

* Tbe six-beaded Eartikeya, son of l;lbiva. 
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Gajanana * dances in Jagadamba's' arras, 

The Music of Shainbhu’s daravura ^ 

Draws peals of laughter from Eumara * 

And from Ganesha, at the clap of Uma’s hands. 

In the arms of two Brahmas * rest the two Brahma- 
children," 

And you and 1 again are Brahmas father and mother. 
This sangsara instinct, with Brahma-bliss, is but a 
Vikara * of Brahman, 

And thus my perfect Brahman is His charming spouse. 
O Mountain! I hear another strange thing— 

Brahma, Vishnu, and Hara are Uma’s sons; 

Uma is not thine and mine alone. 

She exists as everything moving or immovable in the 
Universe. 

Grandfather says She is grandmother 

Who gave birth to Pltaravara* and Digambara.* 

Upon hearing you and me call her ‘ daughter ’ 

How She must laugh in her mind ! 

Being thus ashamed and afraid to call Her daughter. 
The Queen (Meuaka) may well call herself the daughter’s 
daughter. 

But that daughter is not daughter to the Queen alone. 
If entreated She becomes even the daughter of a beggar- 
woman ; Shiva Chandra says, 0 Lady of the Moun¬ 
tain ! (Menaka) 

Why, now that you know all, do you still call Her 
daughter ? 

Be yourself daughter for once. 


' Elephant-headed Ganeshn. * The DevT. * i^hiva’s drum. 

* Kartikeya, vide ante. * Devi and Khiva. * Rartikeya and Gane^ha. 

' See post. ' Vishnu, who, as Krishna, wears yellow cloth, 

* 3hiva, who is naked. 
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And offering Jaba flowers to the daughter’s lotus feet, 

Cry: ‘ Victory to Mother! ’ ” * 

One must rise above names and forms and make all 
thingsrest on the immutable Brahma. In order to rise 
above written names and forms discrimination * is necessary. 
Discrimination' is nothing but the understanding of the 
true nature of things. In discussing the fundamental nature 
of name and form the whole attention must be directed to 
the Parabrahman, just as in discussing the question of the 
substance of a cup the attention is directed to the earth (of 
which it is made). But because you must use names and 
forms this does not mean that you must leave this Brah- 
manda, with its names and forms, and go to live in another 
Brahmanda. Judge as you are, your name and form will 
accompany you to whatever Brahmanda you may go. One 
cannot, therefore, discuss name and form by throwing off 
name and form altogether. Just as the true nature of light 
would not be known were it not for the existence of dark¬ 
ness, so the non-dualistic existence* cannot be known 
without the existence of this dualistic Brahmanda composed 
of names and forms. Without it there could have been no 
judge of dualism and non-dualism, nor indeed any necessity 
for such a judge. To understand the true nature of earth 
it is not necessary to go to a country where there are no 
pots and potters. A person of intelligence will place a pot 
before himself, and see that under its form there is really 
nothing but earth. He who has recognized this is not 
astonished at the sight of a pot, but is, on the contrary, 
pleased to see the wmnderful capacity which earth possesses 
of taking on forms. Similarly, he who has mastered the 

' The gist of these verses is that Parvatl and Shiva are not merely 
the daughter and son-in-law of the Lord of Mountains and Menakil, hut 
are the one Supreme Spirit, manifesting as, and dwelling in, all forms. 

* Tattva. * Viveka. 

22 
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Brahmatattva * is not astonished at the sight of this created 
universe, but is, on the contrary, overjoyed to see the eternal 
shakti of Brahmamayl. He forgets all names and forms and 
sees in every form the Brahma-form underlying the worldly 
form. As everyone sees that there are pots, but the wise 
alone know that there is nothing but earth, so, although all 
see the saugsara full of wives, sons, and relations, the 
Tantrik sadhaka alone knows that it is nothing but Brahma- 
mayl’s self. He who has understood that in order to rise 
above name and form it is necessary to forget that things 
have distinctive properties giving rise to such names and 
forms, and to know that the true shakti of Brahma alone 
exists, he alone has risen above name and form and has 
perceived that all is but the immutable Brahman. 

“ No amount of japa, homa, and fasting will give libera¬ 
tion. It is by the realization alone that ‘ I am indeed 
Brahman,’ that Jiva will gain liberation.” 

As the mind of a drunken or deeply slumbering man is 
not affected even if he is embraced by a young woman, so 
self-realization or perception of the real does not come to one 
who is intoxicated with an intense delusion* and is under 
the influence of the sleep of mS,y§,, even should he be animat¬ 
ed by Sadhana. If Japa, Homa, Vrata,' and fasts are not 
accompanied by self-knowledge they avail nothing, even 
though they be practised for a hundred years. It is not, 
however, meant that all japa, homa, etc., is ineffectual to gain 
liberation. For why, then, should it be necessary to state that 
(under ceiiiain conditions) they are so ineffectual ? As a 
matter of fact, japa, homa, fasting are so many means of at¬ 
taining self-knowledge. Shastra has consequently said that 
liberation will not be gained even after a hundred years by 

' i.e., who knows that all, whatever may be its varied appearance, 
is bnt the one Brahman. 

* Moba. 


* See Introduction, 
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the mere performance of the ordinary karma,* if there be 
complete disregard for what is fundamental—namely, self- 
knowledge. Shastra does not mean that one who has known 
the self* has no karma to perform ; it rather means that none 
but those who know the self have a right to perform karma. 

Atma' is witness* (that is, It only looks upon the 
working of the universe caused by maya without interest 
therein) and is omnipresent, perfect, true, without a second 
and higher than the highest. (Like the space in a room.)* 
Atm a possesses, yet does not possess, body (that is, although 
Atina inhabits the body, it remains ever detached from its 
qualities). Jiva attains liberation when he realizes this 
truth. He is without a doubt liberated who has cast off 
all idea of name and form as mere child’s play and has 
become solely devoted to the Brahman. 

During play children think of their dolls as sons and 
daughters; but their names and forms disappear when play 
is over. In the same way, however much you may build 
in your own mind names and forms by the establishment of 
relationships, whether by way of wife, son, father, and 
mother, with jivas who are the maya-dolls in the play¬ 
ground of this sangsara, know it for certain that with the 
end of your earthly life all such names and forms will dis¬ 
appear. Therefore, he who has ceased from play and cast 
aside all mayik * names and forms while there is yet time, 

' Ritual acts. 

* Presumably the author here and in next line refers to the stages 

prior to complete self-recognition— vi.z.. regard for and endeavour to 
obtain self-knowledge. ‘ The Spirit. 

* And BO it is said : “ Atma sftkshT chetah kevalo nirguriashcha ” 
(Atma is the sole intelligent witness without attributes). To its endur¬ 
ance as permanent witness of all changing states is due the Kantian 
“ synthetic unity of apperception.” 

* That is, space has no form itself but takes form from the room in 
which it is. 

‘ Made of and by May&. 
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and who, setting his mind and Atma on the Parabrabman 
who is above maya, has united himself with the Para- 
matma, such an one, even though inhabiting the mayik ' 
body, is undoubtedly eternally free, like the Brahman Itself. 

“ If images imagined in the mind could give liberation 
to Jiva, then one could also become a King by receiving a 
kingdom in dream.” 

As, despite his Ma5’ik body, Jiva may obtain freedom 
from birth by knowledge of the essential truth,* the per¬ 
ception of the truth of the Self being the sole cause of such 
freedom, so a Sadhaka may attain nirvana kaivalya by the 
worship (with knowledge of the Self) of an image of Jaga- 
damba in the form in which She appeared in inaya for the 
benefit of Her dev’Otees, and by perception of the greatness 
of that image—that is, of the presence in it, in eternal 
forms, of the eternal shakti of Her who is eternity itself. 
This is the sole cause of such nirvana kaivalya.* 

He,* who with loins girt with yellow cloth, eat as 
Pai'tha’s * charioteer, glorious with the glory of his devotee, 
on the seat of Arjuna’s chariot as the Pandavas’ friend, 
holding the reins of the white horses in his left, and a 
whip in the right hand; He, who but a moment before, 
finding his friend Arjuna overcome by impatience and 
delusion,® and unwilling to do his own dharraa,* had coun¬ 
selled him in words of wisdom ; He, in the twinkling of 
an eye, changed that form of His—that sweet form of a 
delicate, dark hue, like that of a freshly formed cloud, 
charming the minds and hearts of the whole world, and 
disappeared, and in the twinkling of an eye thousands of 
hands and feet of the universe-embracing great body extend¬ 
ed to each of the ten quarters of the heavens, and a terrible 

M&idc of and by Mayil. 

’ Tattva. * Supreme liberation (sec Introduction). 

* f^ihrl Krishna. ' Arjuna. ‘ M&ya and Moh&. ' Duty. 
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mass of light, issuing from thousands of widely-expanded 
eyes, dimmed the rays of the sun. Notwithstanding his 
endowment of divine vision, that Prince of Heroes, Arjuna, 
shook with fear, and with trembling voice and folded 
hands said : “ I cannot see the quarters of space nor am I 
at ease. Have mercy, O Lord of Devas ! in whom the world 
resides.” 

In Vali’s’ Yajna* heaven, earth, and the nether world 
were covered by the two feet of the Vamana Brahma^a.' 
By Vali’s good fortune a third foot, hitherto unseen by 
even Brahma and other Devas, shot out from Bhagavan’s 
navel, through the wonderful shakti of the Almighty. Advised 
by his Queen, who was learned in spiritual lore, King Vali 
bowed down, and then the foot, the dispeller of fear and 
the wealth of devotees, was placed on his head. The for¬ 
tunate King Vali went to the nether world, and Bhagavan, 
the reliever of the burdens of the world, abandoned even 
Vaiku^tha, and Himself became Vali’s door-keeper in the 
nether world. To-day, only if he permits and kindly opens 
the door, can one see King Vali. The Lord of Vaiku^tha, * 
the monarch of monarchs. Himself stands at Vali’s door, 
though at His own door ol Vaikuntha Brahma and other 
Devas ever remain standing, praying for admittance to His 
presence, the all in all of a devotee’s life. Bhagavan, the 
creator of all things. Thou alone, O Lord! knowest the 
greatness of a devotee. And you. King Vali, a Prince of 
Daityas,* are a Prince of Devotees. What kingdom is it 


' Vali was a Daitya grandson of Prahloda, who conquered the three 
worlds and then performed a great yajna, in which he intended to give 
away all that belonged to him, when Vishnu as Vamana appeared before 
him and asked for land sufficient to put three feet on. This was promised, 
when the Vamana with two feet covered the world. * Sacrifice. 

’ The Vishpu avatara of that name—as dwarf. * Vishpu's heaven. 

‘ Demonic beings. 
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which you have acquired, to guard which the Supreme 
Monarch of the universe has Himself become your door¬ 
keeper ? 

Again, on the banks of the Yamuna, at the root of the 
kadamba-tree, the sweet flute ^ sounded. By what mantra 
of what secret sadhana we know not, the fair women of the 
city of Vraja stood in their thousands in the ecstasy of their 
great love,* surrounding Bhagavan, the son of Nanda, as 
immovable stars surround the full moon. Instantly, by 
virtue of his wonderful vaishnavl maya, Bhagavan appeared 
to each of them in a separate body, and threw his arms round 
the neck of each of the fair women, unseen by the others. 
The Devas assembled in the sky above Vrindavana in order 
to see the incomparable beauty of the body of Krish^a in 
the waters of the Yamuna, on land and in space. Amidst 
showers of flowers offered by them with reverence, to the 
joyous sounds of music and dancing by Vidyadharas, Siddha«, 
Gandharvas, Kinnaras, Apsaras, Yakshas, and Chara9a6, * 
to the song of triumph by the herdswomen, and amidst the 
manifestation of the perfect greatness of Purria Brahmas- 
anatana,* the huge waves of the heroic valour of the charmer 
of Madana * rolled in the sea of the play of love.* 

The sight of the misei^ of Devas, caused by the oppres¬ 
sions of Mahisha the Asura, pained the loving heart of Her 
who is full of mercy for all sufferers. She, who embodies 
all shaktis, manifested Her shakti and appeared in the form 
of a mass of fury born of the anger of the Devas. The earth 
sank under the weight of the beauteous lotus feet of that 
form, all full of consciousness of Her who is consciousness 

‘ Of §hri Krishna. ’ B&sa. 

* Various forms of celestial male aud female spirits (Devayoni). 

* The full eternal Brahman. * The Deva of love. 

' The passage refers to the r&salTla play of love of ^hrl Krisbpaand 
the Gopis. 
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itself. Her ci’own pierced the firmament, and, delighting 
in war. She stood extending Her thousand arms over the field 
of battle. Seeing the Brahman aspect of the Brahmamayl 
the immoi'tals shouted: “Victory! victory! victory!” and 
in joy began to worship the lotus feet of the blissful Devi. 

Again, when previous to the destruction of Shumbha 
and Nishumbha,* Eaushiki * emerged from the body of 
Parvati, beautiful as a golden champak flower, the fair 
appearance of Parvati became instantly changed into 
the shining blue lustre, more beautiful than that of a 
blue lotus, of Uma, who appeared as Shyama. Into the 
glowing fire of Her presence the King of the Daityas 
jumped and was thereupon consumed as if he were a 
mere insect. Again, in the battle with Chanda and 
Munda,* the shakti of Chamun^* burst forth from the 
forehead of Shyama, wrinkled with wrath. In the battle 
with Raktabija,^ ShivadutI® issued from Shyama, who 
is Mulaprakriti. In the fight with Shumbha it was into 
Her body that BrahmanI and other Shaktis suddenly disap* 
peared. Prior to Daksha’s yajna * ten Mahavidyas appeared 
from out of the single body of Satl and again disappeared 
into it. Again, at the time of the destruction of that yajna, 
a shadow-Sati * appeared from out of the original body of 
Satl, and the mayik body was abandoned into the fire of 
yajna. Later, in the home of Himalaya, he was shown 
the world-form manifestation of Brahman in the newly-born 
body of a daughter,* and into that body again those mani¬ 
festations were withdrawn. 


' Demons (see the Devl-Mahatmya). 

* A terrific form of the Devi. * A ^hakti issuing from Shyama. 

* See Introduction and ante. 

* Chh&y&satl. 

* Dev! incarnating as POrvaiji, 
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The appearance and disappearance in the manner of 
innumerable playful bodies from and into Her single body 
clearly proves that the body of Sachohidanandamayi * is 
nothing but Sachchidananda; that the variety in forms is 
due to variety in maya made by Her own desire, and that 
there is no means of specifying any of Her particular forms 
as being Her real form truly defined by unquestionable 
signs. From the One comes the infinite, which becomes 
One again by the disappearance of the infinite. In this 
manner, in Her body, in the twinkling of an eye, there is 
creation, and in another twinkling a dissolution.* In this 
state of things to endeavour to ascertain the forms of Her 
who is eo-extensive with the universe is but the counting 
of the waves of the sea. Again, in the hearts of SMhaka.s 
who have attained Siddhi She appears and disappears eter¬ 
nally in infinite forms, such forms changing at every 
moment; this being so, it is impossible to say that She is 
in reality bound to any one particular form. To know, 
therefore, the truth * as to Her form, we must understand 
that Her real Self is above all forms. Though connected 
with infinite forms, She is, in fact, unattached to any form. 
Whenever the Ichchamayi * puts forth any form of maya 
according to Her desire, then a reflection appears of the 
form which She willingly assumes. Seeing that reflection 
in the mirror of maya She becomes charmed with Her own 
form and, like an enchanted girl, the Anandamayi * dances 
with joy and claps Her hands. In the establishment of a 

* The Devi as existence, knowledge, and bliss. Sachchidananda is 
the Brahman. 

’ So in the Lalita Sabasranama (verse 66), it is said : “ Unmesha- 
nimisbotpannavipannabhuvanSiTaHh ” (The scries of worlds arise and 
disappear with the opening and shotting of Her eyes). * Tattva. 

‘ The DevT whose substance is will. 

* The Devi whose substance is bliss. 
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dual relationship between Jlva and Brahman She dances in 
Her own joy, into which She sinks. 

Overwhelmed with emotion at this play of Hers, a 
Sadhaka, had said : 

Kali, Charmer, of the mind of Mahakala. Thou who 
art ever full of bliss. Thou danceth in Thy own joy, O 
Mother ! and Thyself dost clap Thy hands.” 

He who, when practising SMhana of the Brahma-forms 
of the Brahmarnayi, does not possess this knowledge con¬ 
cerning the Brahman is not, in fact, competent to worship 
Her forms. Whenever, during creation, preservation, and 
destruction, a necessity has arisen for any particular form 
She who is will itself has entered into that form, and when 
Her purpose has been served, that mayik form has at once 
disappeared. The forms, however, with which the eternal 
How of the universe is eternally concerned and in which 
the three principles ^ of creation, preservation, and destruc¬ 
tion are contained are ever true and eternal. As they are 
eternal before creation, so they are eternal after the great 
dissolution ; for the Shastra has said that such eternal forms 
are resident in the non-dualistic region unknown to this 
ephemeral mayik world.* 

Veda has said : 

“ Just as one fire in entering into the womb of earth 
assumes in every object its form, so the one Dweller in all 
objects assumes their forms.” 

Fire exists in a subtle form in every object in this world 
composed of the five elements; but from without it is not 
at all visible. If, however, there is friction by mutual 
contact, or fire from without touches it, the fire burns forth. 

' Tattva. 

' That is, the forms referred to exist in potential state, otherwise 
there could be no re-creation after dissolution. 
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It is the law of nature that what does not exist in a thing 
can never appear in it. Had not fire existed in a subtle 
form in everything in the world, all things would not have 
been combustible. We must therefore understand that fire 
exists eternally in the subtlest form in every atom of any 
object, and that it also exists in a subtle form in the gross 
body of any object (which is but a conglomeration of atoms), 
permeating every part of it. For this reason the body of a 
piece of wood composed of the five elements should also be 
considered as the body of one of those elements—namely, 
fire. Similarly, Paramatma,* which dwells in all things, 
enters and exists throughout the body of the universe.* 
Tantra has therefore said that he cannot worship images 
who is ignorant of the spiritual knowledge that “ She exists 
as shakti in even vehicles, stones, and metals.” Again, 
Shrimadbhagavata has said images are of eight kinds— 
namely, those made of stone, wood, iron, vermilion, sandal 
paste, etc.; painted, made of sand, jewels, and mental. “ At 
the time of worship a sadhaka first of all worships the mental 
image inwardly,* and then, after communicating the spirit * 
of Brahman within him to the image without, commences 
external worship. Again, those who worship yantra.S‘ * with¬ 
out an image, worship the mental image of the Devata. 
This is the fundamental principle * relating to Her eternal 
presence and manifestation in yantras and images. For 
those who do not understand Her omnipresence and this 
communication of the inward spirit, but merely think to 
attain liberation by the simple imagination of a form in 


‘ The Supreme Spirit. 

’ The Brahman is in, though also beyond, the BrabmApda. 

* Literally, “ in inward yajna," as to which see Introduction and 

last chapter, vol. ii. * Tejas—light, force, brilliance, spirit. 

* See Introduction. * Tattva, or truths. 
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their minds, such liberation is but a dream.” Shastra has 
therefore said: 

“ If the mere imagination of forms in the mind, without 
spiritual knowledge and sadhana, can secure liberation, 
then people can also become Kings by receiving kingdoms 
in dreams.” 

Along with the contemplation of images the entire 
fundamental truth concerning them must be understood. 
When this is understood it must be realized,’ and then the 
spirit must be communicated to the external image, when 
the process of giving it life will have been accomplished.* 
It is only when in this manner the Devata has been esta¬ 
blished that the lustre of consciousness of Chaitanyamayi * 
will burst through that earthly image and scatter its rays 
around, illuminating the heart of the Sadhaka, filling him 
with joy and liberating his soul from physical existence. 
The Sadhaka will find this subject * dealt with in greater 
detail in the Chapter on ordinary worship. 

Preserving the former shloka,* in the form of a sutra,* 
Bhagavan Himself has explained it in the form of a clear 
vritti: ’ 

“ Without knowledge men cannot attain liberation, even 
though they practise severe austerities with the full belief 
that images made of earth, metals, wood, and the like are 
Ishvara Himself.” 


' Literally, “ made Pratyaksha.” There are four kinds of proof, 
according to Nyaya, and three according to S&ngkhya. The latter are : 
(l) Pratyaksha, or direct perception by the mind and senses of eight, 
smell, touch, taste, and sound; (2) anumanam, or inference; (8) shabda- 
pramanam, or scriptural proof; to which the Nyaya adds (4) upamana 
—that is, analogy or recognition of likeness. 

* That is, the prapapratishtha rite (see Introduction). 

* The DevT Whose substance is consciousness. 

* Tattva. ■' Verse. * Aphorism, 

’ A form of commentary. 
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Ritual action’ is futile if, in performing it, one is 
ignorant of the supreme Truth which is to destroy the 
bonds arising from action. If I do not know by what 
process this earthern image which I worship is changed 
into an image full of consciousness, then my image worship 
is nothing but earth worship. Shastra has therefore said 
that without knowledge no amount of severe austerities 
will enable one to see the True Form of Her who is the 
embodiment of all spiritual and intellectual knowledge. It 
is the sight of Her alone which frees one of bondage. He 
who is devoid of such knowledge is therefoi'e not qualified 
to worship images. Without knowledge neither asceticism * 
nor enjoyment of worldly pleasure can give liberation. 

To illustrate this, Bhagavan has said: 

“ If performance of Karma ’ alone, without knowledge 
of the Brahman, can give liberation, then those who by 
fasting have reduced themselves to skeletons, and those 
who, through gluttony, have become big-bellied, can gain 
liberation by such abstinence and indulgence. But in truth 
are they really liberated?” “If the mere performance of a 
vow to live on air, grass, broken particles of rice, or water 
alone can give liberation, then serpents, beasts, birds, and 
animals of the waters also (who live on such things) can be 
liberated (in spite of the absence of knowledge).” 

There are four different forms of worship called “ states ” 
or “ dispositions,” ^ according to four different states of 
knowledge. These are; “Seeing the Brahman in all things; 
this is the highest forrn.^ Constant contemplation “ of the 
Devata in the heart is the middle form. Recitation of 


‘ Karma. * Tapasya. 

’ Bitual action, austerities, alms-giving, and action generally, etc. 
* Bbava. ' Ibid. ' Dbyana (see Introduction). 
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mantras * and saying of hymns * is the lowest form, and mere 
external worship* is lower than these.” 

“ Perception of the identity of Jlvatma and Paramatma 
is Brahmabhtiva. Concentration of mind on the Devata 
by the process of yoga is dhyanabhava. Puja as the bhava 
which arises out of the dualistic idea of the servant and 
the Lord, the worshipper and the worshipped. But he 
who knows that all is Brahman needs neither yoga nor 
pQja, because his competency is such that he has risen above 
both the bhava-s of yoga and pQja. For him there is neither 
worshipper nor worshipped, but all is Brahman. In his 
sight Jiva and Brahman, Ishvara and Sadhaka are not 
dilfei’ent things. Where there is no difference between two 
things there can be no yoga, nor worship of the one by the 
other. For this reason, hymn, recitation of mantra, con¬ 
templation, concentration, vows, restraint,* and the like, 
are not for those “ who know the Brahman. ” For him in 
whose heart the highest knowledge, that of the Brahman, 
reigns, recitation, sacrifice, austerities, restraints, vows,* 
and the like are useless.” They are not only useless for 
him, but he has not even the right to do ritual acts. 

The Sadhaka will now gradually see who is such a 
knower of Brahman. “The Brahman, who is the em¬ 
bodiment of pure knowledge and bliss, alone is true ”—that 
is, without Him all this visible world is but the false dis¬ 
play of maya. “ Whoever realizes this and becomes Brah¬ 
man, for him there is no longer any necessity for external 
worship, contemplation, and concentration.” ’’ 


* Japa, V. ibid. * Stava. * Piiju. 

* Stava, japa, dhyana, dharana, vrata, niyama (see Introduction). 
‘ Literally, “ are beyond the adhikftra (competency).” 

* Japa, Yajna, Tapa, Niyama, Vrata, (see Introduction). 

’’ Puja, dhy&na, and dbSxana. 
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“ I am Jiva.” The liberated Mahapurusba whose heart 
is freed from the egoism involved in this saying has neither 
sin, nor piety, nor heaven,* nor rebirth. For him who has 
realized that all is Brahman there is neither subject for 
meditation nor person meditating, neither Jiva to meditate 
nor Ishvara on whom He may meditate. 

“This Atma is always free and unattached to any 
objects. In what bondage can it be? Why, then, should 
men of perverted intellect demand its liberation ? ” * 

“The Universe is composed of His own raaya, and im¬ 
penetrable even to the intellect of Devas. Atrna exists as 
one who has entered into it although in reality He does 
not enter into it.” 

“Just as space exists both inside and outside all things, 
so Atma, whose substance is consciousness, shines as 
witness, both inside and outside all things.” 

“Atma has neither birth, boyhood, youth, nor age. It 
is ever the same, incorruptible, and is consciousness.” 

“ Birth, youth, age, and the like belong to the gross body 
alone. Atma is free of them. Jivas whose intellect are 
obscured by maya see this, but yet seem not to see this.” 

“Just as the one sun appears as many (when reflected) 
in the water contained in a vessel (although in reality the 
sun is one and not many), so in the water of maya con¬ 
tained in the vessel of the jiva’s gross body Atma appears 
as many (although in reality it is one and not many).” 

“ As when the lunar orb is reflected in water a fool, 
who sees the quivering of the restless ripples, thinks that 
the lunar orb itself is quivering, so those who are destitute 
of true knowledge, on seeing the restlessness of intellect, 
think that the Atma is restless.” 


* Svarga. 

* That is, the Atma is ever free. It is the Buddhi which must be 
liberated from the bonds which obscure this actually existing freedom. 
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“ As when a cup is broken the space contained in it 
remains the same, so even when the body is destroyed 
Atma remains the same.” 

“Devi, when jiva attains this supreme knowledge of 
the self which alone can give salvation, he is liberated 
even in this world. This is true, again true, and without 
a doubt true.” 

“Neither action,* nor charity, nor progeny * can bring 
liberation. Knowledge of the Atma by the Atma*can alone 
give liberation to man.”* 

” Atma is the dearest of all. There is nothing so dear 
as the Atma. O consort of Shiva! all other things (wife, 
son, and the like, etc.) become dear because of their rela¬ 
tion to Atma.” 

“ Knowledge, object of knowledge, and knower—this 
threefold division is caused by mayA If we carefully 
consider the nature * of these three, Atma alone, which is 
knowledge, remains in the end.” 

“ It is Atm^ or consciousness who is knowledge, it is 
Atma who is the object of knowledge, and it is Atma who 
is the person who knows. He who knows this knows 
the truth.” 

“ I have thus related to you the truth * about know¬ 
ledge, the direct cause of nirvana liberation. This is the 
highest treasure of the four classes of avadhutas.” * 

' Karma. 

* That is, through their offering of the pinda in the obsequial rites. 

’ Only the Atma can know Atma. * Tattva. 

* Those who have renounced the world ; ascetics. The life of the 
avadhuta is the Sannyasashrama of the Kali Yuga (see Mah&nirv9.na 
Tantra, chap. viii. verse 2). The term has been defined as follows; 

** Aksharatvat varenyatvat dhutasangsaravandhanftt. 
tattvamasyftrthasiddhatvftdavadhatobhidhlyate.” 

(An avadhota is so called on account of his being possessed of nndecaying 
greatness, having washed off the bonds of sangsEra and learnt the 
meaning of (the great saying) “ Thou art That.”) 
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The religious healers, of whom we have already spoken, 
quote the following four shlokas out of those above-mention¬ 
ed as strong evidence in support of their theory that He 
is devoid of form: * 

“ He alone is free from the bonds of Karma who has 
risen above name and form and has made all principles 
and things rest on the true immutable Brahman.” “ He 
is undoubtedly liberated who has shaken off all notions of 
name and form as though they were child’s play, and has 
solely devoted himself to Brahman.” “ If forms imagined 
in the mind can give salvation to Jiva, then men may also 
be Kings by receiving kingdoms in dreams.” “Without 
knowledge men cannot attain liberation even though they 
practise severe austerities with the full belief that images 
made of earth, metals, wood, etc., are Ishvara Himself.” 

From the explanation which, along with those shloka^- 
we have given of their meaning, supported by considera¬ 
tion of the context, conclusion, and object, sfidhakai will 
understand to what perversion of shastrik conclusions the 
wrong interpretations of present day interpreters, blinded 
by selfishness, lead. Shastra says that Jiva, before he can 
attain liberation, must forget the condition of Jiva subject 
to maya, assumed by Brahman in the maya-built Brah- 
manda, and sink himself in the unity of Jiva and Brahman, 
which it is the purpose of all great sayings, such as “ Thou 
art It,” to establish. Jiva must rise above all names and 
forms which are the object of dualistic knowledge. Accord¬ 
ing to our notion of this non-dualistic perception of the 
truth’ we, whilst keeping intact the names and forms of our 
own selves and relatives and also of the whole world, con¬ 
sisting of moving and non-moving things, yet consider it to 
be the pith of the teaching that it is only the names and 


' NirSkaravada. 


* Tattva. 
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forms of Devatas which are false and that these only should 
be abandoned. I fail to understand the necessity for such 
hurry in doing away with that particular name and form 
which alone will endure, whilst keeping those names and 
forms which will prove to be false. It is as though a great 
famine threatens the market of Brahmajnana'—a famine 
which will make all things so dear, that whatever purchase 
be now made will then be profitable. I do not want to 
deprive them of this profit. What I am sorry for is that 
the names and forms which constitute the bonds of sang- 
sara remain, whilst the names and forms which will cut 
those bonds is done away with. Hearing that the price of 
things will go on increasing our purchasers have been in 
such a hurry that they have forgotten to bring even the 
wherewithal to make purchases at the outset. Even He 
has been forgotten whose worship gives the fruit of the 
knowledge of Brahman. I know that they say: “ For him 
whose nature has become Brahman * there is no longer any 
necessity for pUja, dhyftna, and dharana.’’ We, too, do not 
deny this. Shastra has said: “ Whose nature.” That is, 
the case of the man who, even without dhyana and the like 
remains immersed in Brahma-bliss as naturally as he eats 
or sleeps. For one who has thus become Brahman or, in 
other words, whose condition of a Jiva has disappeared and 
been converted into Brahman; for him there is no longer 
any necessity for dhyana, dharana, and pUjS,. But through 
our ill-fortune it has nowadays so happened that a number 
of persons who, by nature, are Brahma-ghosts,* have appear¬ 
ed who have neither dhyS.na, nor dharana, nor ptija, nor 

' Knowledge as to the Brahman. 

* Svabhav&t Brahmabhfita. 

* The reference is to the sect of Brfthmos. There is here a pan on 
the term, “ bhnta,” which, used as a suffix, means ” state,” and used 
independently means (among other things) ” ghost.” 

23 
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adoration. The words of the Shastra cannot be false. As 
a matter of fact, such self-willed people who pervert the 
true meaning of the Shastra have no right to dhyaua, 
dharana, puja, or japa. Consequently, these things do not 
exist so far as they are concerned. The four shlokas on 
which they rely are preceded by the shloka: “ From Brahma 
to a blade of grass everything in the world is the creation 
of maya, and Parabi'ahma alone is the sole truth. When 
this knowledge is attained Jiva attains liberation.” The 
shloka: “Atma is witness, omnipresent, perfect, true, 
without a second and higher than the highest. Atma 
possesses body and yet does not possess it. Jiva attains 
liberation when he realizes this truth,” is in the midst 
of the shlokas cited. The following shloka follows them: 
“ If, without knowledge of Brahman, performance of 
Earma alone can give liberation, then such men as are 
reduced to skeletons by constant fasting, and such men as 
become big-bellied by excess of eating may be liberated 
through such abstinence and indulgence. But are they 
really liberated !* ” We fail, then, to understand how these 
four shlokas, can be put forward to prove that “ Brahman 
cannot have any form,” seeing that they relate to knowledge 
of Brahman. Shastra of course, says: “ Prom Brahmi to 
a blade of grass everything in the world is the creation of 
maya, and Parabrahman alone is the sole truth,” and we, 
too, do not deny this. But in the world, where everything 
from Brahms, to a blade of grass is false, are you and I— 
advocates of the theories of Brahman possessing form, and 
Brahman being formless respectively—are we true ? If this 
word “ false ” means non-existent, then you and I too do 
not exist. I admit that spiritually you and I do not exist, 
but because we admit it do we really feel it ? Is it possible 
that such men as do feel it question whether Brahman 
possesses or does not possess form ? Where you and 1 torn 
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out false, where your “ you-ness ” and my “ I-ness ” disap¬ 
pear, two persons cannot exist. And where two do not 
exist, with whom can there be argument ? Now, will the 
dualistic world become non-existent because you and I 
desire it to be so ? Shastra has said everything from Brahma 
to a blade of grass is false; but the question is, whether 
we have ever been able to make even a single blade of grass 
false as the Shastra says ? If we have not, why do we, who 
have not the power to do away with a blade of grass, 
presume to do away with Brahma? Do we feel ashamed 
even to think of this ? Why, the very Shastra which is 
invoked to do away with the existence of Devas and Devis, 
who are Brahmas with forms, that very Shastra itself says : 
“From Brahma to a blade of grass.” If Brahman does not 
take form, whence comes this Brahma ? And if it is “ from 
Brahman ” instead of “ from Brahma,” then everything 
vanishes, and nothing remains as true. 

Shastra is the command of Devata. For Jivas it con¬ 
tains ordinances and teachings. Because it has said that 
the world is false you and I cannot beat time to that 
tune and dance. The speaker of Shastra is Bhagav&n, 
who dwells in all things, and is above maya. Its hearer 
is Maheshvarl. She who dwells in all things is turlya- 
chaitanya^ incarnate, and governs universal maya. To 
them, the falsity of the world is a matter of direct percep¬ 
tion ; but to you and me it is Brahma-tattva,® attainable only 
by age-long Sadhana, and beyond the reach of mind and 
speech. What the result of a battle will be is the concern 
of the King or Queen; the soldier’s only duty is to start 
for war immediately on receiving an order to do so. The 
King and Queen know that in this war their victory is 


' As to the turlya state of conscioasness, see Introdaction and ante. 
* The truth concerning the Brahman. 
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inevitable, so that in their conversation on the subject they 
can express satisfaction and joy. But if, on hearing this 
conversation, their soldiers were to think, “ Since victory 
is inevitable what is the use of fighting ? ” and were to give 
themselves up to rejoicing, it is most likely that the banner 
of triumph would fly in the dust. You say: “ Mahadeva 
has said that the world is false; why, then, should I worship 
and adore names and forms?” If, with this idea that the 
world is nothing but Brahman, Sadhakas were to give up 
performing worship and ritual,* the kind of Brahma-know¬ 
ledge which will be attained, and is, in fact, being now¬ 
adays attained, is not worth mentioning. Veda has said : 
“ When everything in relation to a Jiva has been unified 
with Brahman what will he then see, what will he hear, 
what will he smell, etc., and with what ? ” That is to say, 
where mind, intellect, body, senses, and everything else is 
Brahman, then worship and ritual * is impossible. It is 
of no use to see Brahman, to hear Brahman, etc., with 
Brahman. The author of Vedanta Paribhasha concludes : 
“ Although the world is false, it is not false to those who 
are in the sangsara.” That is to say, a dream is not false 
when a person sees it. Had dreams been false when seen, 
why should we have cried with terror at the sight of tigers 
in dreams ? Shruti, again, says, as the result of a spurious 
perception of a dualistic world, Jiva becomes instantly 
separated from Brahman and sees the world in a separate 
aspect.” Philosophers have therefore said as follows: 
Although the notion that the body is the Self is spiritually 
false, it is yet deemed an established fact from the worldly 
point of view—that is to say, people consider the body to be 
the Self and say: “ I have become thin, I have become fat, 
I have been cured, I am ill, etc.; ” yet Atma, which is nothing 


' Earma. 
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but existence, consciousness, and bliss, is neither thin nor 
fat, diseased nor cured, but is ever free from change or 
corruption, joy, sorrow, disease, grief, thinness, fatness, etc., 
which are conditions of the body alone. Just as people 
consider the body to be that Atma, and consider all these 
conditions to be established facts in the worldly state, so 
the dualistio world, though in fact false, must yet, so long 
as Brahman is not perceived in all things, be considered as 
an established, separately-existing fact. We know that the 
sun always rises in the east; still, if we go to a new place, 
it appears that the sun is rising in the west, north, or south. 
Just as, in spite of knowing the truth in this matter and 
disbelieving the opposite, we become firmly convinced that 
that opposite itself is really true; just as this mistake in 
the matter of the direction of the sun’s rising is inevitable, 
so this false perception of the dualistic world also is inevit¬ 
able. We cannot be asked as a favour to accept the dualistic 
world as an established fact. Until this dream of maya is 
dispelled, until the bonds of Karma are destroyed, until the 
idea of difference between “ you and me ” disappears, Jiva 
cannot but have faith in this dualistic universe, call it false, 
a dream, or fancy, as you may. The infiuence of Karma, 
the force of action, will compel me, even against my own 
will, to believe in it. Just as a weak fish caught in a net 
in water can never pass outside the net, however much it 
may move about inside it, so the worldly Jiva caught in the 
maya of the sangsara can never sever the bonds of m&y& 
and enter into the unfathomable depth of Brahmatattva 
outside of maya. Just as, in spite of being in water, the 
fish is prevented from moving out by the bondage of the net, 
so, in spite of being in the universe full of Brahman, Jiva 
is prevented by the bondage of m&yg, from entering freely 
into that Blissful Presence. Living in this dualistic world, 
you and I, m&yik Jivas, are, therefore, bound to believe in 
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it as a constant reality even against our will, although it is 
in fact not so. 

Every worshipper is actuated by an earnest desire to 
know the nature * of his real self; but the existence of the 
desire does not bring about its fulfilment for all. It is for 
the accomplishment of this desire that sadhana is required. 
Without sadhana it can never be fulfilled. A child in the 
womb may, of course, form a desire to see its mother, but 
so long as it is in the womb it is impossible for it to do so. 
The desire can be fulfilled only for that child who has fortu¬ 
nately been safely born. Similarly, it is impossible for 
people living in Mahamaya’s maya-womb of this universe 
to see that beautiful appearance of Hers which charms the 
heart of the conqueror of Death.* He who has, by the 
accumulation of religious merits in many births, been deli¬ 
vered from the sheath of the womb of maya of the Mother 
of the Universe, he alone is a fit child to see the Brahma- 
form of the Brahmamayi. It is only such a child who truly 
has the right to suck that milk from the breast of Brahma¬ 
mayi, which even Brahma and other Devas rarely obtain. 
He alone may share Her assuring lap with Kartika and 
Ga^esha. If, however, on seeing the pains of austere Sadhana 
practised by any of Her children, the merciful Mother 
should gratify him ; if She, who dwells in the heart of the 
Lord of Yogis,* should rend the deep darkness of the black 
night * in Her womb by the mass of light issuing from Her 
black, cloudlike appearance, which dispels the fear of death 
and Herself appear in the heart of the child lying in yoga 
in her womb; if She outs the bonds of sangsara maya, 
with the sharp edge of Her own maya, sword and takes 
the devoted sadhaka up on Her lap—then also in such a 
case know that this is done as the inevitable fruit of much 

‘ Tattva. ’ Mrityunjaya, or 8hiva. 

' Mahadeva; 8hiva. * Ealaratri. 
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austere sadbana practised in many previous births, and 
that none of these things have been accomplished without 
sadhana. It is a domain which none can reach but through 
real sadhana. Although the desire for going out may be 
strong, yet the door of the room in which Jiva is shut 
is not within his reach. The utmost that Jiva can do 
is to lie down on the bed of maya and weep; but it is 
Mother alone who can open the door. Jiva can only weep 
loudly and awaken the Mother. By virtue of austere 
sadhana the Sadhaka can awaken Mother KulakundalinI,* 
sleeping in the Muladhara.^ If She rises and opens the 
door of Brahmarandhra,* then alone may Jiva come forth ; 
otherwise all worship and adoration are but a crying in 
the wilderness. The siddhi, which is attained in S&dhana 
by the piercing of the six chakras,* is never attained by Jiva 
whilst he is crushed by the wheels of the Sangsara. 

Secondly, it is not within the province of Jiva to say 
whether Brahman has or has not name and form and 
even if he speaks none will hear him, for the matter * is 
beyond the knowledge and intellectual perception of Jiva. 
Our belief and unbelief in this world are due merely to 
the fact that what we believe has been stated, and what 
we disbelieve has been denied, by a Shastra, which is re¬ 
vealed and not of human origin. The point is this: the 
very Shastra which says that Brahman has no name and 
no forms also says, “ From Brahman to a blade of grass 
everything in the world is the creation of maya.” If the 
practical existence of a thing could be done away with 
by the mere statement that it is the creation of maya, 
why, then, does this world, consisting of moving and non¬ 
moving things, exist ? 

‘ Vide ante and Introduction. * See Introdnotion. 

' Sbatchakrabheda (vide ante and Introduction). * Tattva, 
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The world is not a thing imperceptible to Jiva. If it 
is perfectly true that in the world created by maya even 
a blade of grass can exist, we are unable to understand 
what it is which makes the existence of Brahma in it 
impossible. If, by a far-fetched interpretation,’ it is said 
that the root word Brahman here does not refer to four¬ 
headed and red-coloured Brahma possessing a body, there 
is an end of the matter. If even formless and attributeless 
Brahman becomes the creation of maya and, consequently, 
false along with a blade of grass, then what remains as 
the true Brahman ? To cut the branch of a tree on which 
one sits; to do away with formless Brahman in endeavour¬ 
ing to dispense with Brahman possessing form is a Kali¬ 
dasa"' kind of intelligence which will produce an inevitable 
fall for the interpreter. In this connection we have 
nothing to say but to give a warning. It is on the author¬ 
ity of that Shastra we say that Brahma is included in 
the world, so that Brahma will exist so long as the world 
exists, or the world will exist so long as Brahma exists. 
As the world is not false to you and me, in spite of its 
being the creation of maya, so Brahma and other Devatas 
also are not false to Sadhakas. 

Thirdly, if, in spite of its being untenable according 
to reasoning, argument, and authority, we were to accept 
the interpretation of the followers of the theory that 
I^hvara is formless and to say that Brahman has really 
no name and form, then also there is no escape. If Brah¬ 
man has no name and form, who is it, then, that says, 
“ Brahman has no name and form ” ? The speaker of 
the Mahanirva^a Tantra is Sadai^hiva and the person 

' Adhyatmik, in the sense of nntrne. 

* Kalidasa, the great poet, is said to have been in his early years 
Bnoh a fool in practical matters as to have attempted to cat down the 
branch of a tree whilst sitting on it. 
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spoken to is Adya§hakti, both being the Brahman with 
names and forms. Shastra says: "Maheshvara has in¬ 
troduced the Tantras by means of questions and answers, 
Himself taking the places both of Guru (teacher) and 
Shishya (pupil) ”—that is to say, in Agama the Devi has 
put questions as disciple and Mahadeva has answered them 
as guru, and in Nigama Mahadeva Himself has asked 
questions as disciple, and the Devi has replied as Guru; 
or, in aspect inseparable from the Devi, the Deva Himself 
has, in both places, revealed the Tantras both as guru and 
pupil. If Brahman has no name and form, then this Deva 
and this Devi become false; and if the Deva and the Devi 
become false, how can the Tantra Shastra remain true ? 
Tantra is the most glorious of all Shastras because it is the 
word of Mahadeva and Mahadevl. If to-day that Deva and 
Devi, the speakers of Tantra, turn out to be false, where 
then is the glory and authority of Tantra ? If Tantra is not 
the command of Devata it may be easily explained away as 
the mistaken word of man and, consequently, unworthy of 
respect. No one will then bow his head to the authority 
of the Mahanirva^a Tantra. If the follower of the theory 
of Brahman possessing no form says that he does not 
believe that Brahman has name and form, the follower of 
the theory of Brahman possessing form will instantly reply 
that he has no faith in the authority of the MahanirvS^^a 
Tantra. Thus all discussion and reasonings will cease, all 
interpretations will be useless, and all authorities and 
evidence will be of no value. I therefore say, where there 
is no means of defending one’s own side, it is the height of 
folly to try to serve one’s purpose by tricks. 

Another thing. If in discussion a position of authority 
must be assigned to Shastra everything which is said in it 
should be accepted as correct. If a s&dhaka abandons the 
worship of images and takes to dhyana and dharaQa alone, 
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then the mental image formed by him in his mind becomes 
the object of his dhy&na and adoration. If an image im¬ 
agined in the mind is supposed to be unable to give libera¬ 
tion, then there is no reason why dhyana and dh&ranS>' with¬ 
out image worship should give it, because in that dhyana 
also the s&dhaka has to depend on a mental image. And 
if dhyana does not bring liberation, then Devarshis, Maha- 
rshis, Rajarshis,* Yogis, and Munis* are mere fools, who 
waste their days in useless labour. Accomplished great 
sadhakas also become deprived of siddhi. Morever, why in 
that case should the Mahanirvana Tantra have said: “ The 
dhyanabh3.va is the middle form of worship ” ? Who says 
that only the four shlokas of the Mahanirvana Tantra, 
referred to above, are worthy of being considered as author¬ 
ity and the rest of the book, consisting of two voluminous 
parts—Uttarakhanda and Purvakharida—is erroneous? If 
this Tantra is correct, then the whole of it must be correct; 
if incorrect, then the whole of it must be incorrect. What 
sort of impartial judgment is it to consider only four 
shlokas which are to one’s liking as correct and all the rest 
incorrect? I take out four palmfuls of water from the 
Ganges and consider that small quantity of water as Brah- 
mamayl Gang§>, who dwells in Brahma’s Kamandalu,* and 
all the rest of the stream flowing in an irresistible current 
from the Himg.Iaya to the sea, as but ditch-water. What 
sort of faith is this ? The Mahanirvftna Tantra deals with 
VarnS,shrama,* Yugadharma,® Yogatattva,* the six Chakras,' 


' Meditation and concentration of mind (see Introduction). 

’ Classes of Bi^his, or seers. * Adepts in yoga and sages. 

* A vessel carried by ascetics. ‘ Caste system and rules. 

‘ The peculiar characteristics and Dharma of the different ages. 

’ Science and art of Yoga. 

* Centres in the body which are dealt with in works on T&ntrik 
yoga (see Introduction). 
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politics, Vyavahara dharma,* Sadbaua dbarma,^ creation, 
preservation, and destruction, the divisions of the Brah- 
ma^da, the fourteen worlds,* seven svargas,* and seven 
patalas, names, seats, and worships of Devas and Devis, 
the divya, vira, and pashu forms of worship,® Mantras,® 
and antras,® of Devatas, the consecration of temples and 
images, the various kinds of liberation,* and with a whole 
mass of rules and regulations on various other subjects. 

To consider the statements contained in the book on 
all these subjects to be incorrect with the exception of four 
^hlokas, and these only subject to a wrong and perverse 
interpretation, is not judgment but treachery, intense 
selfishness, lawlessness,® or the raving of a madman. Every¬ 
where the Sadhana dharma has been classified under the 
three distinct sections of Karma, Jnana, and Bhakti, whether 
according to Tantra or Veda or Purana.® According to this 
system Bhagavan has, in the Mahanirvaua Tantra, given 
instructions in the Jnana division after purification of the 
mind by performance of Karma. It is from these instructions, 
when handled by the senseless interpreters of the present 
day, that all this scepticism, by which nothing is gained 
but everything is lost, arises. Just as milk put into the 
mouth of a naturally venomous snake is turned into poison, 
so Shastra, handled by selfish persons who are naturally 
faithless, gives rise to such scepticism. As a matter of fact, 
it is not the case that those who are determined thus to 
ruin the Aryyan society by wrong interpretations of Shastra 

‘ Law. * Rules relating to S&dhana (see Introduction). 

* Universe * See Introduction. 

* See Introduction. ‘ Suited to the three classes of man (.oidt ibid.). 

’ Mukti, which is not gained at one step. 

* Sveohchha—that is, acting according to own will, and not accord¬ 
ing to law or rule, 

* Action (including ritual), knowledge, and devotion. 
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are themselves unaware of their own treachery; but al¬ 
though they are aware of it the selfishness of the weak 
human heart prevents them from acting according to that 
knowledge. What they know remains within them, and 
what they try to make illiterate and foolish villagers under¬ 
stand is something quite different. Nowadays we can, 
in speaking of them, merely use the expression “ double- 
tongued,” one tongue being within and another without. 
But we can dare say that had an Aryyan Prince now ruled 
the country the tongues of such interpreters would forth¬ 
with have been actually made double.^ 

Again: It is not to be wondered at that he should 
always speak ill of that, the excellent virtues of which he 
has no knowledge; just as a huntswoman throws away the 
pearl which is formed in the heads of elephants and adorns 
herself with a garland of berries,* Aryyan poets have, 
therefore, said that such things should not be regretted, 
for what one has no power to comprehend one neglects 
but does not dishonour. “ The nose alone smells the fra¬ 
grance of Mallika and Malatl flowers and not the eye.” 
The eye does not, however, commit any offence thereby; 
it is merely devoid of the power of smelling. Similarly, 
should a person (who has yet to await many births before 
he acquires that Jnana and Bhakti and purity of mind 
which befit one for the worship of images) say that worship 
of images is a mistake, he must not be understood to 
commit any offence or to deserve any punishment. In 
fact, he is an object of pity to the public, for Bhagavan 
has not yet granted him the power to comprehend the 
deep and solemn truth' relating to the worship of images 


* Their tongues would have been slit for their heresy. 

’ Gunja, a red blackberry, used by goldsmiths in India as a small 
weight. ' Tattva. 
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of the Deity. It should be understood that although he 
is a manava (man) in outward appearance, internally he 
is still imperfect in manavatva.* He is still a stranger in 
the human world, only just elevated from the lower stratum 
of being. However that may be, wayfarers need be warned 
before giving moral advice to a highway robber. All this argu¬ 
ment should be postponed and first of all society should be 
warned. Fortunately, the robbers have, by their inopportune 
howling, made themselves known, and wayfarers have 
recognized their voice. The Aryyan society has for some 
time discovered the hidden purpose of these interpretations 
of the Shastra. The Mother of the world, the subduer of 
Daityas,* has appeared in the hearts of devotees and saved 
the world from these Daityas of the Kali Yuga. At that 
part of the Shrlmadbhagavata where Bhagavan, the dis¬ 
peller of the fear of existence, in dealing with sadhana 
dharma,* discusses with Uddhava, the Prince of devotees, 
the subject‘ of devotees. He says: 

“ Tirthas * consisting of water are not such tirthas; 
images of Devaa made of earth and of stone are not such 
Devas as sadhujs * are, for tirthas consisting of water and 
images of Devas made of earth and stone purify sinners 
after long service and worship, whilst sadhus possess such 
wonderful power that their sight alone sanctifies Jiva.” 


' The proper state of a descendant of Mann or Humanity. As some 
one has remarked, the bulk of human beings now existing can only 
be said to be candidates for true humanity. 

* Demons. 

' The rules relating to SOdhana. For Dharma, (see Introduction). 

* Lit.: “ states the tattva." 

* Places of pilgrimage, such as EalTgbat, Gaya, Edmakbya, Puri, 
etc. The esoteric tirthas are in the human body itself. 

‘ Saintly men. 
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“ He who worships my image without (through illusion) 
knowing me, as Atma-Ishvara, the dweller in all things, 
merely pours oblations into ashes.” * 

The aforesaid healers consider these two shlokas also 
as evidence in favour of the theory of the Deity possess¬ 
ing no form. From the first sbloka they glean that tirthas 
consisting of water are not tlrtha.s at all, and images of 
Devas made of earth are not Deva« at all. But, I ask, bad 
it been so, why should it be said that thej’ purify after a 
long time ? By what power can a tirtha which is not a 
tirtha, and a Deva who is not a Deva, purify jiva even after 
long service ? When Bhagavau has said that they purify 
if they are long served, the shloka must be understood to 
mean that the power of purification which pious devotees 
possess is greater than that of tirthas and images of Devatas. 
Purification by tirthas and images of Devas depends on long 
service and worship by Jiva, but this is not needed to gain 
purification by the gracious look of devotees who freely 
dispense their mercy. We are confident that sadhakas will 
forgive the thieves who possess so little intelligence and 
cunning as to proceed to commit theft in the first and 
second parts of a verse, in the third of which they are 
detected. 

Again, from the second shloka they have gathered that 
those who worship images instead of praying in this fashion, 
“Ishvara, who dwells in all things,” merely pour oblations 
into ashes. We regret to say that the thought of this 
illustration in connection with such an illustrator induces 
us to smile as well as puts us to shame. Why do such 
men as have no faith in pllja, japa, stava, and homa’ make 

' That is, he does what is useless ; for oblation should be poured 
into fire. 

* Worship, recitation, hymn and fire sacrifice (homa) (see Intro¬ 
duction). 
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use of the illustration of pouring oblations into ashes? 
It is because oblations are actually poured into fire that 
the expression “pouring oblations into ashes” means the 
contrary thing. To pour oblations into fire is an act of wor¬ 
ship towards an embodied Deity. If this worship of embodied 
Deity is itself a mistaken act, whence comes this illustration 
drawn from homa ? However that may be, Bhagavan has 
said that whoever worships His image without the know¬ 
ledge that He dwells in all things and is Atma and Ishvara, 
merely pours oblations into ashes, because, without the 
knowledge that He is in all things, sentient as well as 
non-sentient, how can one believe in His existence in that 
image and in the possibility of the invocation of His life 
into it, and the like ? In other words, whoever has not the 
knowledge that He is Brahman without distinctions is 
even totally unfit for image worship. The import of the 
shloka, therefore, comes to this, that without knowledge 
of Brahman, image-worship is of no avail ; but by virtue 
of the pernicious infiuence of the present time it has 
come to mean that whoever worships images merely pours 
oblations into ashes. Great man! keep your interpreta¬ 
tion to yourself. Do not, with an uncalled-for generosity, 
come forward to preach that to people which will make 
them as poor as street beggars. Do not, I pray, any 
longer create mischief in the name of interpretation. 



CHAPTER VII 


WHAT IS SHAKTI?* 

Here, in the course of the present discussion, it has become 
necessary to decide a few points about Shakti-tattva. 
Whether because of the particular age we live in, or of 
sectarianism, there exist in Bengal a number of leaders, or 
pseudo-leaders, of the religious community who think and 
preach that they alone and a few other persons belonging 
to their community and holding their views are learned in 
all Shastras, competent to pass judgment on all Tattvas 
and Diksha-gurus of sadhakas* belonging to all communi¬ 
ties. We know not by what curse of Bhagav3.u they 
consider it a great sin, for which there is no atonement, 
to believe that Bhagavan and Bhagavati are one and the 
same being, nor why they look down with hatred and 
disgust, even as though their touch were polluting as that 
of hell-worms, on all persons who entertain such a belief. 
Such conduct by men towards their fellow-beings is not 
altogether impossible; but there is no escape for even 
Devatas, no pardon for even Ishvara, from them. A 
little inquiry in confidence will reveal to Sadhakas that in 
most places these people, being themselves Vaishnavas, 
first worship Shrlkrishna, and then offer to Shri Bfldhika 

‘ ^hakti-tattva. Shakti is that which makes able, or that Power 
by virtue of which things happen or act (see post). That power 
belongs to, or more properly ia, the Brahman, and is of various kinds, 
as to which see following pages. 

* That is, gurus who initiate : and other matters relating to sadhakas. 
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the articles already offered to Him. The reason for their 
doing so is that Shrlkfish^a, who holds all shakti, is 
Lord and Shrl Badhika, who is Shakti Herself, is His 
handmaid, and that it is the duty of the handmaid to 
partake of the leavings of Her Lord’s food leavings which 
are tokens of His favour and, consequently, precious and 
particularly dear to Her. The honour of Radhika, how¬ 
ever, is thus in a fashion maintained, because She is the 
companion or, at least, handmaid of Shrlkrishna. But the 
case of Gayatri, who is single, is different. Had She been 
the companion of any Deva they could easily have included 
Her in the same class with Badhika; but Gayatri, the 
Mother of the three Vedas, and the progenitrix of the 
triad of Devas,' is no one’s companion, and thus there is 
110 opportunity to call Her anyone’s handmaid. For this 
reason they have altogether abandoned Gayatri, considering 
Her to be “bare Shakti.” Born in the line of Brahma, 
these people yet think that it is a great sin to repeat 
Gayatri or even to admit that She is Brahman or Ishvara, 
and consider that it is improper to divulge to the public 
this intense secret devotion in the store of sadhana. It 
is only with a view to keeping up social and family custom 
and distinction of caste in the sight of others that Brah- 
mana Purohitas' are called in, as a formal matter, to 
invest their children with the sacred thread.® If, unable 
to make time himself, the Purohita requests the father 
or grandfather of the invested boy to teach him Sandhya* 
and Gayatri,* it is often found that the greatest difficulty 
arises. 


' Brahm&i Visbiia, Mahe^bvam. * Priests. 

' At tbe apanayana ceremony. 

* Tbe prayers and ritual wbicb go by that name (see Introduction). 

* Tbe mabft mantra of that name. 

24 
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Besides this, there are a few philosophical* pandits 
who say that worship of Shakti is not directly worship of 
Brahman. In their opinion such an inference is not even 
contrary to the teaching of Shftstra. They have decided 
that Adyashakti Mahamaya* is She who is called mftya* 
or avidya* by the Vedanta. This maya or avidya is gross 
matter, something devoid of consciousness. It is only when 
Atraa, who is consciousness itself, is reflected in Her that 
She appears to possess consciousness for Her work. For 
this reason these people say that He who possesses shakti 
is full of consciousness while shakti is gross matter. What, 
then, are those who worship gross matter instead of 
Brahman but gross matter themselves ? 

Let us see whether this conclusion of theirs is approved 
of by the Shastra. What the Tantra-shastra has said 
about shakti we reserve for subsequent discussion. For 
those people firmly believe that the purpose of the Tantra 
Shastra is to give predominance to shakti, and, conse* 
quently, evidence drawn from this source will not appear 
to be of much weight to them. For this reason we shall 
first of all quote evidence from the Shrlmadbhagavata. 
The following appears in the hymn to Shiva by Brahma 
contained in the Chapter on Daksha’s sacrifice in the 
Shrlmadbhagavata: 

“ I know that thou art the Tshvara (creator) of the 
universe. I know also that Thou art Parabrahman, in 
whom are inseparably united Shakti and Shiva, the womb 
(yoni) and the seed from which the universe is born. 
Bhagavan, it is Thou who dividest Thyself into the two 
forms of Shiva and Shakti, and, like a spider in play, dost 
create, preserve, and destroy the universe.” 


* Dfirshanik. 

' Illusion (see Introduction). 


* The Devi as primal ^hakti. 

* Ignorance (see Introduction). 
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Here BrahmSi Himself says that Parabrahman is the 
non-difierentiated substance* of Shiva and Shakti. He, 
therefore, has not embraced Brahmaism by omitting that 
part which consists of Shakti. Again, in the Shrlmad- 
bhagavata, Bhagavan says to Uddhava: 

“ Prakriti, the material of this universe, the supreme 
Purusha, its receptacle and Kala (Time) its revealer—I am 
Brahman divided into these three parts.” 

In the Shrlmadbhagavadgita, Bhagavan says to Ai*juna: 

“ Earth, water, fire, air, ether, mind, and reason also, 
and egoism*—these are the eightfold division of My nature. 

“ This the inferior. Know my other nature, the higher, 
the life-element, O mighty-armed! by which the universe 
is upheld.” ^ 

Here Bhagavan first speaks of gross * Prakriti, which is 
divided into eight parts, and then calls the Shakti, who is 
eternal consciousness® itself and gives life to all Jivas, as 
His (Supreme)* prakriti, thus dividing prakriti into two 
main parts according as She is “gross” and “conscious.” 

Again, “ Brooding over nature (prakriti) which is mine 
own, I am born through My own Power (maya).” * 

Here, also, Bhagavan has differentiated between His 
own true prakiiti and maya. 

The following appears in the hymn to Shiva by PQt- 
atma. contained in the Kashikhapda of the Skanda Purana: 

“ 0 Vishveshvara,* Thou art the universe itself. There 
is no difference between Thee and the universe, for Thou 

' Tattva. * Manas, buddhi, ahangkftra. 

* Bhagavadglta, chap, vii., verses 4 and 5. * Jada. 

* Ghaitanya. * Parftprakriti. 

’ Bhagavadgita, chap, iv., verse 6. A slight departure has been 
made from Mrs. Besant’s translation in order not to differ from the 
author’s Bengali version. Mrs. Besant’s translation is: “Though 
brooding over nature, which is Mine own, yet I am born through my 
own Power.’’ * Lord of universe. 
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art omnipresent and the subject of praiseful hymn,* the 
maker of the hymn and even the hymn itself. Thou art 
both with and without attribute. Even yogis are without 
spiritual perception of this truth concerning Thee, O Lord, 
who moveth as Thou willeth. She is Thy Shakti who ap¬ 
peared as an embodiment of Thy desire when Thou wert 
no longer able to enjoy Thyself alone. Though one in 
reality. Thou hast acquired a dual aspect according as Thou 
art Shiva and Shakti. Thou art Bhagavan, the embodiment 
of knowledge and desire is Thy Shakti. Thou, in Thy two¬ 
fold aspect of Shiva and Shakti, gave rise in Thy play to the 
Shakti of action, and from this Shakti of action has been 
generated this woi-ld. Thou Thyself art the embodiment 
of the Shakti of knowledge, Uma is the embodiment of the 
Shakti of desire, and this universe is the embodiment of 
the Shakti of action.* Thus Thou art the sole cause of 
the universe.” 

Again: “ Thou as Prakriti and Purusha first created 
the Brahmanda, and then inhabited it as all things moving 
and non-moving. Therefore, O Thou who pervadeth the 
whole world, nothing is different from Thee. All things 
exist in Thee, and Thou pervadeth all things.” Vftlmiki 
says in the Uttarakanda of Adbhuta Ramayana : 

“ JanakI is primeval, eternal. She is the visible Pra¬ 
krit! itself. Through Her, austerity is fruitful and heaven 
is gained. She is the eternal vibhuti of vibhus.' It is that 
Mahashakti whom Brahmavadls * describe in the two forms 
of Vidya and Avidya. She is Riddhi;® Siddhi, full of 

' Stava. 

* The three ^haktis—Jnilna (cognition), Ichchhft (volition), ErTyft 
(motion). 

* VibhQti is the thing which characterizes the higher nature. 
Vibhu is one who is all-pervading, and vibhflti is both that which it 
displays and the power by which it displays. 

* Worshippers of the Brahman. ‘ Spiritual wealth. 
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gUQas, made of gunas, and above gUQas. She exists as both 
Brahman and Brahma 9 da. She is the cause of all causes. 
She eternally plays as Prakriti and Vikyiti.^ She is full of 
consciousness, and blooms in consciousness. She exists in 
all things, is Brahman and Mahakundalinl. All this world, 
consisting of moving and non-moving things, is but Her 
play, 0 Brahman. Holding Her in their hearts, yogis sever 
the heart’s ties, and exist under their own true aspect. O 
Good Doer! whenever dharma * becomes tarnished and 
adharma’ flourishes, Mahaprakriti appears through Her 
own maya. Rama also is the supreme light, the supreme 
abode, and the supreme Purusha in flesh and blood; for 
there is, in reality, no real difference between Sita and 
Rama. It is because sadhus have realized this that they 
have thrown off the slumber of maya, awakened to the state 
of the knowledge of truth, and crossed from the jaws of 
death to the other side of the sea of sangsara. Rama is 
incomprehensible, full of eternal consciousness, omniscient, 
omnipresent, the sole creator, preserver, and destroyer of all 
things, blissful and all pervading. Yogis contemplate Him 
inseparably with Sita. I shall truly relate, by way of illu* 
stration, how, though in truth birthless, Prakyiti and 
Purusha, who exist in causal bodies, take high and wonder¬ 
ful births. Being in truth formless. They assume forms for 
the salvation of mankind and out of their mercy for it.” 

Again, when thousand-headed Havana was killed by 8lt& 
in the form of EfLlika, Ramachandra said in his hymn to Her: 

“ Blessed is my birth to-day, and successful is my 
devotion; for, being unrevealed to the world, Thou hast 
favoured me by appearing to my view. All the world is 
Thy creation, and Pradhana * and other Tattvas' are seated 

' Freely rendered as “ As cause and effect.” 

* Bighteonsness. * Unrighteousness. 

* The material cause. * Its derivatives. 
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in Thee. At the time of the great dissolution this world 
disappears in Thee. Thou art the highest goal of Jiva. Some 
speak of Thee as Prakriti, different from Vikriti, while, 0 
Companion of Shiva, others of the spiritually wise describe 
you as Shiva, Pradhana, Purusha, Mahattattva, Brahma, 
I^hvara, Avidhya, Niyati, Maya and Kala * and hundreds of 
other limbs emanate from and exist in Thee. Thou art the 
supreme Shakti, which is eternal and the highest good. 
Thou art free from all differences, and the shelter of all 
differences. Thou existeth as Thine own true Self, 0 Yogesh- 
vari, who art Parameshvari. It is by entering into Thee 
Purusha makes and unmakes Pradhana * and all other things 
of the world. It is by uniting with Thee that Purusha, 
the supreme Deva, enjoys the bliss of His Ownself. Thou 
art the supreme bliss and also the giver of supreme bliss. 
Thou art the supreme space, the supreme light, immaculate, 
Shiva, omnipresent, subtle, Parabrahman, and eternal.” 

The following appears in the Mahabhagavata: 

“ I bow to the Devi, who grants heaven and liberation, 
by worshipping whom Virinchi * has become the creator, 
Hari* the preserver, and Girl§ha* the destroyer, of this 
world; who is the object of contemplation by Yogis, whom 
Munis possessed of spiritual knowledge describe as the 
primal and supreme Prakriti. 

“ May She preserve us * who on creating this world ac¬ 
cording to Her free will has taken birth in it, and receiving 
Shambhu for Her husband, and whose feet Shambhu placed 
on His breast when receiving Her for His wife as the fruit 
of his austerities.” 

' f^hiva; the material and efficient cause; the Tattra Mahat, first of 
their issue ; Creator; Lord ; nescience; destiny ; power of illusion and 
time. Niyati also is the ^haiva category of space. * Vide last note. 

* Brahma. * Vishnu. * i^hiva. 

* The author’s rendering is free hero. He writes: " May the oreatrix 
of the universe who is worshipped by §hiva preserve the three worlds.” 
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Suta ’ said: “ High minded Maharshi Bhagavan Vyftsa, 
the speaker of endless Dharmashastras, chief of all men, 
learned in the Vedas, and proficient in spiritual knowledge, 
received no satisfaction from his work in connection with 
the seventeen Puranas. He then bethought himself * How 
shall 1 relate that Mahapurana, than which no greater 
Purana exists on earth, and wherein the supreme Bhagavat! 
is dealt with in all detail ? ’ Failing to know the truth * 
about the Devi, his heart became agitated. He thought, 
‘ How can that supreme and most abstruse truth * be known 
to me which is not known to even Maheshvara of vast know¬ 
ledge ? ’ So thinking, and finding no other means, Vyasa 
of great intelligence set his whole-hearted devotion* on 
Durga, went to the Himalaya, and there practised severe 
austerities. The consort of Shiva, who is ever fond of Her 
devotees, was pleased with such devotion, and remaining un¬ 
seen in the sky, said, ‘ Mahamuni, Vyasa, go to Brahmaloka 
where all the Shrutis incai’nate * live; there you will know 
my stainless supreme existence.* There sung by the Shrutis, 
I shall become visible and do what is desired of by you.” 
Hearing this message from above, Bhagavan Vedavyasa at 
once repaired to Brahmaloka, bowed to the four Vedas and 
asked, “What is the supreme and undecaying Brahman?” 

“ Great Muni, hearing the J^ishi ask this question with 
modesty and submissiveness, the Vedas at once replied 
by turns.” 

Bigveda said: “ In whom are contained all things, out 
of whom appear all things, and whom all describe as the 
highest Being,* that Adya (primal) Bhagavatl is Brahman 
itself.” 


' Lomaharsba^A, the narrator. ‘ Tattva. * BhaktJ. 

* That is, the four Vedas incarnate (MQrtimati). Literally, ” 
sessing form,” 


pos- 
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Yajurveda said; “The I^hvari who is worshipped in 
all yajnas and in yoga and for whose existence we (Vedas) 
are deemed the authority, that Bhagavati alone is Brahman 
itself.” 

Samaveda said: “By whom this universe in moved, 
whom all yogis contemplate, and by whose light the uni¬ 
verse is manifested, that world-pervading Durga alone is 
supreme Brahman.” 

Atharvaveda said: “ The Ishvarl of Suras * whom all 
who are favoured for their devotion see, that Bhagavati 
Durga all Shastras describe as Supreme Brahman.” 

Suta said, hearing the incarnate Shrutis thus express 
themselves: “ Vyasa, the son of Satyavati, became certain 
that Bhagavati Durga was supreme Brahman.” After they 
had spoken as above mentioned, the Shrutis also again said 
unto the Mahamuni: “ What we have said w’e shall make 
directly visible to you.” So saying, the Shrutis began to 
sing in praise of that Paramo^hvari who is existence, con¬ 
sciousness, and bliss, who is pure, and who holds in Her¬ 
self all Devas and Devis. 

The Shrutis said: “ Supreme, universe-embracing 

Durga be pleased. The three Purushas* Brahma, Vishnu, 
and Mahe^hvara, are created with their individual gu^as 
according to Thy will for the threefold work of creation, 
preservation, and destruction. But, 0 Mother, Thou hast 
no creator in the three worlds. Who in the world can 
therefore describe Thy qualities, impenetrable by the intel¬ 
lect of Jivas ? 

“ 0 Mother of the three worlds, it is by worshipping 
Thee that Hari destroys invincible Daityas and thus pre¬ 
serves the three worlds, and it was by holding Thy feet on 
His breast that Mahe^hvara was able to drink poison deadly 


' Devas and Devis. 


’" Persons." 
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enough to destroy the three worlds.* What can we say 
which will describe the force of that (incomprehensible) 
nature of Thine ? ” 

“ We bow to Thee, 0 Mother who art the body, the 
consciousness, the Shakti of motion, and other Shaktis, 
and the highest Shakti, constituted of Thy own gunas by 
the instrumentality of maya of the supreme Purusha 
(Paramatma), and Thou art She who residest as conscious¬ 
ness in the bodies of Jivas, who, charmed by Thy mayft and 
with differentiating knowledge,* describe Thee as Purusha.” 

“ Brahma-tattva is that aspect of Thine which is devoid 
of all distinctive conditions,* such as masculinity, femi¬ 
ninity, etc. Next, ^hakti is that primary desire of Thine 
which arose in Thee for creating the world. That Shakti 
appeared in one half as the supreme Purusha, so that both 
Prakriti and Purusha are but Shakti in different forms. 
Both are but manifestation of Thy maya. Even Parama- 
brahmatattva, therefore, is nothing but Thyself as Shakti.” 

“Just as to a searcher for truth things like hail formed 
of water and yet hard, are known to him to be water, so 
to an inquirer into the nature* of all things in this world 
which has its origin in Brahman, the latter has no separate 
existence from that of Shakti. Buddhi as Purusha, when 
realised as Shakti, also is Brahman; for Shakti is mani¬ 
fested Brahman.”' 

“ The six Shivas, beginning with Brahma, which exist 
in the six chakras in the body of the Jiva are, when 

' At the churning of the ocean, poison was one of the things which 
issued from the waters, As this poison was powerful enough to destroy 
the worlds, $hiva drank it, holding it in his throat, which made it blue. 
Hence be is called Nilakaptha (blue-throated). 

* Bhedajnftna; that is, knowledge distinguishing between Purnsha 
and Prakriti, who are in reality and according to monistic knowledge 
one. * UpAdhi. * Tattva. 

' If we realise Buddhi to be $hakti, and Shakti is manifested Brah* 
man, then Buddhi is such Brahman. 
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considered separately from Thee, only pretas (that is to say, 
gross matter * in regard to their individual functions). It 
is only when they come under Thy protection that they 
attain Parameshvara-hood (that is to say, become Shivas 
under the influence of Shakti). So, 0 Shiva, I§hvara-hood 
is not in Shiva, but in Thee. O universe-pervading Devi 
Durga, 0 Mother Whose lotus feet are worshipped by im¬ 
mortals, have mercy on us.” 

Suta said: “ Thus sung in a hymn by the incarnate 
Shrutis the eternal Mother of the universe showed Herself 
to them.” 

“ Although that Mahadevi exists as light (conscious¬ 
ness) in all living things yet She assumed a distinct body 
in order to dispel the doubts of Vyasa.” 

“ That body was of the brilliance of a thousand suns, 
and fair with the beauty of ten million moons. She had 
a thousand arms bearing celestial weapons, was decked 
with celestial oi-naments and garments; smeared with 
celestial unguents, and seated on a lion. At times She 
was also seated on a corpse, and had four arms, and was 
of the colour of a freshly formed cloud. In this manner 
She appeared sometimes as two-armed, sometimes as four¬ 
armed, sometimes as ten-armed, sometimes as eighteen¬ 
armed, and sometimes as an hundred armed. At times 
She appeared possessed of an infinite number of arms and 
of a sublimely divine form.” 

“ Sometimes She appeared as Vishnu, with Lakshml on 
His left, at others as Shrlk^ishna with Badhika on His 
left; yet again as Brahma, with Sarasvati on His left, and 
then as Shiva, with Gaurl on His left.” 

“ The all-pervading Devi who is Brahman in reality 
dispelled Vyasa’s doubts by thus assuming various forms.” 


‘ Ja^a. 
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Suta said: “ Seeing all these wonderful forms of 
Jagadamba,* Vyasa, the great Muni and son of Parashara, 
knew the sublime Brahmatattva, and became free from the 
condition of a Jiva. Then, knowing the desire of Vyasa, 
Devi Bhagavati, the dweller in all hearts, showed him the 
thousand-petallcd lotus lying under Her feet. In the petals 
of the lotus Vyasa, the great Rishi, saw the great Purana 
named Mahabhagavata replete with sublime letters. Thus 
blessed, he praised the Devi in various ways, bowed to the 
earth before Her, and returned to his hermitage.” 

“ He then disclosed the Mahabhagavata Purana, most 
sacred and full of sublime letters, just as he had found 
it in the thousand-petalled lotus lying under the lotus feet 
of Jagadamba.” ’ 

Again, the following appears in the second chapter of 
the same book: 

Narada asked : “ O Thou, the worshipped of the three 
worlds, chief of Devas and merciful to devotees. Thou art 
the greatest of those who know* the pure Atma and 
Brahman. O Parameshvara! Thou alone knowest the 
nature of all things,* 0 Lord of the universe. The other 
Devas and ^ishis know it not.” “ Thou (alone of all 
Devas) fondly boldest on Thy head Ganga,^ who puri¬ 
fies the three worlds (because Thou knowest Her great¬ 
ness). Thou hast made the moon Thy head* ornament 
(because Thou knowest its essential beauty.) Tell me, 
therefore, O omnipresent Deva, that which I ask of Thee 

' The mother of the world. * Jnfiini. 

* Vastu-tattva, the principle of all physical existence. 

* $hiya called GangOdhara. “ Whose coiled and matted hair is 
wet with the spray of Ganga ” (Mahanirvapa Tantra, chap. i.). ^^en 
the Biver Ganges descended from Heaven, he intercepted it by His 
head, so that the earth might not be crushed by the weight of the 
falling stream. 

’’ $hiva is represented as bearing the crescent moon. 
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now. 0 Maheshvara, who is the Devata whom Ye too 
worship ? ” * 

“Whoever worships Thee as well as Bhagavan Vishnu, 
and Brahma, the Lord of the Universe, with devotion, 
attains to such a high state as it is in the power of none 
on earth to describe. Such being the more than worldly 
greatness of yourselves, I desire by all means to know 
the Devata whom Ye too worship. Tell me, 0 Maheshvara 
who is that Devata.” 

Vyasa said: “ 0 great Muni Jaimini, hearing these words 
of Narada, Mahadeva repeatedly revolved the matter in His 
mind, and then Mahadeva said : ‘ Great Rishi, that which 
you desire to know is the highest and most abstruse truth.’ 
My child, how can I reveal that unrevealable truth ? ’ ” * 

Vyasa said: “ Thus replied to by the Deva of Devas, 
Narada stood, and, with folded hands, thiis addressed 
Narayana, the omnipresent Lord of the universe: 

“Though very merciful to His devotees, Bhagavan 
Maheshvara, the Deva of Devas, is yet reluctant to say who 
is the Devata He worships. Tell me therefore, O Thou 
Who art merciful to the supplicant, and chief of Devas, 
who that Devata is.” 

Narayagia said : “ Groat Rishi, what need have you to 
hear of that matter ? * We are your Devatas, and you will 
attain the highest state by worshipping us. What reason can 
you then have to know the Devata We ourselves worship ? ” 

Vyasa said: “ Thus spoken to by Bhagavan Vishnu 
also, Narada, the great Muni (finding no other means), thus 
prayed with folded hands and propitiatory words, to both 
Shiva and Vishpu.” 

Narada said: “0 Vi^hve^hvara, the Deva of Devas, 
be gracious unto me; 0 Vasudeva Nfiraya^a, be gracious 


* Tattva. 
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unto me.* O Shambu, brilliant with tbe ornament of 
snakes, be gracious unto me. 0 Visbnu, decked with tbe 
kaustubba jewel, be gracious unto me. O merciful Gangft- 
dbara, O worshipful Deva, armed with tbe cbakra,* be 
gracious unto me. Visbvesbvara, naked as space, O Gadft- 
bara, dressed in yellow, be gracious unto me. O Destroyer 
of Asura Tripura, I bow to Tbee. O Destroyer of Asura 
Baka, I bow to Tbee. O Destroyer of Asura Andbaka, I 
bow to Tbee ; O Destroyer of Asura Kangsa,* I bow to Tbee. 
O five-beaded Deva, riding on a bull, I bow to Tbee. O 
Visbnu, seated on Garuda,* I bow to Tbee.” 

“ Seeing Narada, tbe great Devarsbi, thus engaged in 
prayer, Bbagavan Visbnu looked towards Deva Mabesb- 
vara and said: 

Visbnu said : “ Narada, tbe sou of Brabraa is devoted, 
wise, and modest. Tbou ought by all means to favour him, 
for Thou art gracious to devotees.” 

Vyasa said: “ Hearing these words of Visbnu, Mah- 
esbvara, too, who is ever gracious to the supplicant, said, 

‘ Be it so.’ ” 

“Then high-souled Narada, possessed of pure know¬ 
ledge, again questioned Mabadeva, the seat of mercy and 
Deva of Devas.” 

Narada said : “ It is by worshipping Thee, Vishnu and 
Brahma, the Lord of the Universe, that Indra and other 
Lokapalas* have attained high states. O chief of Devas, 
who is the perfect, immutable Devatft whom Ye worship? 
Tell me this if Thou hast favour for me. If Thou wilt tell 
me by whose favour Ye have attained such high Ishvara- 
hood, then shall I know that Thou art gracious unto me.” 

' Narada prays alternately first to $biva and then to Erishpa. 

* Discos of Vishpo. 

* Demons, Tripura, and Andhaka, slain by ^hiva and the other two 

by Erishpa. * The king of birds, carrier of Vishnn. 

' Regents of the quarters, Indra, Agni, Yama, Nirriti, and others. 
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Vyasa said: “ Thus addressed, Bhagavan, high-souled 
Shangkara, the Lord of Yogis, receiving N&rada’s words 
in good grace, revolved all things* in His heai’t, repeatedly 
contemplated the lotus-feet of Shrl Durgg,, and began to 
speak to Narada the great Muni of the one perfect and 
supreme Brahman.” 

Mahadeva said: “ She who is pure, eternal Mcilaprak- 
riti is Parabrahman itself and the Devata We worship. 

“ That Maheshvarl is the sole Mistress* of the millions* 
of Brahmas, Vishnus, and Mahcshvaras who are Lords of 
creation, preservation, and destruction in different Brah- 
ma^das just as this Brahma, this Janardana, and myself, 
Maheshvara, are the Lords of creation, preservation, and 
destruction in this Brahmanda. Though really formless, 
that MahadevI assumes bodies in play. This entire universe 
has been created, is being maintained, and will, in the end, 
be destroyed by Her. And during its existence the world 
is overpowered by Her enchantment.” 

“In Her own play She, in former times, incarnated 
Herself in full * as the daughter of Daksha Prajapati; She 
also incarnated Herself as Uma, daughter of Himalaya. In 
partial incarnation* She is the consort of Vishnu as 
Lakshm! and Sarasvatl, and the consort of Brahma as 
Savitri.” 

Narada said: “ Chief of Devas, if Thou art pleased with 
me, if Thou hast kindness for me, then, 0 Lord, tell me 
fully and in detail how that perfect Prakriti formerly took 

‘ Tattva. * Vidhfttrl. 

* Crores. Each world-system has its own Brahma, Vishpu, and 
9hiva. 

* Purna—that is, in such incarnation all the Vibhiitis (see post) 
of the BhagavS.n are manifested, not so in partial (^ng^hik) incarna¬ 
tion. 

* See last note. For as Brahma and Vishnu are but partial mani¬ 
festation of the Brahman, so are their ^haktis. 
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birth as Daksha Prajapati’s daughter, and how Maheshvara 
obtained Her who is in truth Brahman for wife; again, how 
She took birth as Himalaya’s daughter, and how three-eyed 
Mahadeva obtained that three-eyed Devi for His wife; and 
again, how that Mother of the universe gave birth to Her 
two sons, invincible and six-headed Kartikeya and elephant 
headed Ganesha.” 

“ Before creation this world was devoid of sun, moon, 
and stars, and without day and night. There was no fire 
and no distinction of directions. The Brahmanda was then 
destitute of sound, touch, and the like, etc., devoid of 
other force,* and full of darkness. Then but that one 
eternal Brahman of whom the Shrutis speak, and the 
Prakriti, who is existence, consciousness, and bliss, alone 
existed.” 

“ She is pure, full of knowledge, beyond the reach of 
speech, perpetual, immaculate, unapproachable by even 
yogis, all-pervading, untroubled, eternally blissful, subtle, 
and devoid of all such properties as heaviness, lightness, 
and the like.” 

“ Subsequently, when that Anandamayi became de¬ 
sirous to create in order to manifest Her own play of bliss, 
that supreme Prakriti, though in truth formless, at once 
assumed a form by the strength of Her own will.” 

“ That Devi with form was of the colour of crushed 
■Collyrium,* Her face was fair and as charming as a full¬ 
blown lotus. She had four arms, fiery eyes, dishevelled 
hair, and full and erect breasts.* She was naked as space, 
terrific, and seated on a lion.” 


‘ Tejas. ’ Anjana. 

’ The DevT is generally represented as so formed. They and other 
physical features are the signs of the Great Maternity. See passages 
cited in A. and E. Avalon’s ” Hymns to the Goddess.” 
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“ She then at once created, of Her own will, a Purusha 
(MahS.kS.la) with her three gu^as, sattva, rajas, and tamas. 
But that Purusha was even then devoid of oonsoiousness." 

“ Seeing that Purusha made of three gunas unconscious. 
She communicated to Him Her own desire for creation.” 

“ Being thus possessed of Shakti through the communi¬ 
cation of the desire of Maha,shakti, that Mulapurusha ‘ 
created with delight three Purushas, according to the three¬ 
fold division of gunas—namely, sattva, rajas, and tamas, 
and the three Purushas thus created were termed BrahmS., 
Vishnu, and Maheshvara.” 

” Still, when She saw that there was no sign of creation, 
the Devi divided the Mulapurusha into two parts—namely, 
Jiva and Paramapurusha.” 

” Prakriti also divided Herself, according to Her own 
will, into three parts—namely, Maya, Vidya, and Parama.” 

“ Of these Ma 5 'a is She who charms Jivas and is the 
Shakti who creates the sangsara. Parama is the Shakti, 
full of consciousness and life, who is the cause of movements 
in Jivas, and Vidya is She who is made of pure spiritual 
knowledge and who is the Shakti which dissolves the 
sangsara.” 

Mayavrito hi jivastang paramang nekshate mune 
Tabhyang samashritastespi purusha vishayaishi^ah 
Babhoburmunisharddula mugdhastanmayaya tada 
Sa tritiya para vidya panchadha yabhavat svayam 
Gangs, durga cha savitrl lakshmishchaiva sarasvatl 
Sa praha prakritirvidya brahmavishnumaheshvaran 
Pratyakshaga jagaddhatrl viniyojya prithak prithak 
Srishtyarthank purusha yQyang maya srishta nijech- 
chhaya 


' Primeval or root Purusha. 
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Tatkurushva mahabhftga yathechchha mama jftyate 
Brahmg. srijatu bhatani stbavarani cbarani cba 
Vividb&ni viobitrani obasangkbyeyani sangyatab 
Visbnuresba mabavabub karotu pratipalanam 
Nibatya jagatang ksbobbakarakan valinang varab 
Sbivastamogunakrantab sbesbe sarvamidaug jagat 
Nasbayisbyati nasbecbcba yada me sambbavisbyati 
Parasparanoba srisbtyadikaryesbu trisbu vaidbruvam 
Vidbatavyang bi eabayyang yusbmabbib purusbatrayaib 
Abanoba pancbadba bbatva savitryadya varangauab 
Bbavatam vanita bbotva vibarisbye nijeebcbaya 
Tatbangsbatasoba sambboya sarvajautusbu yosbitab 
Prasavisbyami bbatani vividbani nijeebcbaya 
Brabmangstvang manaslng srisbting karotu mama 
sbasanat 

Sampratam nanyatba srisbtirvistriteyam bbavisbyati 

Ityuktva tanmabavidya prakritib sa pai-atpara 

Svay amantardadbe tesbang brabmadlnaucba pasbyatam^ 

[“ O Muni! overpowered by maya, Jiva does not see 
that Parama. Subject to these two (Pararaa and Maya), 
O great Muni, those Purusbas (Brahma, Vishnu, and Shiva) 
also became at that time attached to the world, being in* 
fluenoed thereto by maya. The third supreme Vidya is She 
who divided Herself into five forms—namely, Ganga, Durga, 
Savitn, Lakshml, and Sarasvatl. Addressing Herself to 
Brahma, Vishpu, and Maheshvara separately, that Prakfiti 
Vidya, the visible Jagaddhatrl (holder of the universe), said 
to them: ‘ You, Purusba, have been created by me of my 
own accord for the purpose of creation. O high-favoured 
Deva«, do that which is my desire. Brahma, do Thou create 
with care all things, movable and immovable, of various 

' The author does not translate these verses, an English rendering 
of which is given in brackets helow, 

29 
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kinds, diversified and innumerable. Vishnu, this great¬ 
armed Deva, the best of the strong, do Thou maintain by 
destroying all such as oppress the worlds. Shiva, through 
the tamas guna, will in the end destroy all this world when 
the desire for destruction will arise in Me. In these three 
works of creation and the like do you three Purushas render 
help to each other. I, too, will divide myself into five forms 
as Savitn and other fair women, and being your wives move 
as I desire. And becoming, with a part of Myself, the female 
among all living things, I shall give birth to various beings 
of my own will. O Brahma, do you, under ray order, make 
a mental creation. At present no other creation should be 
made. Saying this to them, that Prakriti Mahavidya, who 
is supreme over the supreme, Herself disappeared from the 
sight of Brahma and the other Devas.”] 

The following appears in the second chapter of Devi 
Bhagavata: 

“ The Parama (supreme) Adya (primal) Shakti, who is 
called Vidya according to Shruti, She who dwells in all 
things, resides in all hearts, destroys the bonds of sangsara, 
and is incomprehensible to the wicked; She who is ever 
visible to munis who meditate upon Her—may that Bhaga- 
vatl, whose substance is existence, consciousness, and bliss 
—grant a pious mind to Jiva.” 

“ She who, after having created the universe as sat * and 
asat* and jada* and chaitanya,* maintains it by Her own 
shakti consisting of three gunas; She who, again, at the end 
of the Ealpa, alone sinks in Self-bliss after destroying the 
manifestation of this universe—I remember that Mother of 
the Universe in my heart.” 


‘ True, permanent. ' Untrue, transient. 

' Gross, material, immovable. 

* Consciousness, moving sentient life. 
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“ It is generally known that BrahmS. creates all this 
universe; but those who are acquainted with the Puranas 
and Vedas say that He took birth in the navel-lotus of 
Vishnu. They have thus indirectly said that BrahmS. is 
not an independent Creator of the world for He, too, has 
had to bo born elsewhere according to another’s desire.” 

“ For when in Mahapralaya Vishnu lay on the bed of 
Ananta,* Brahma appeared in His navel-lotus. Hei-e, too 
thousand-headed Ananta Deva supports Vishnu on His 
body. How can Bhagavan be said to possess independent 
Shakti when He has to depend on another for his support ? ” 
When in Mahapralaya the world is converted into a 
single ocean the water of that single ocean is undoubtedly 
liquid. All admit that a liquid can never exist without 
a receptacle. But Vishnu supports Brahma, Ananta Deva 
supports Vishnu, and the water of the ocean supports Ananta 
Deva; but who supports this mass of water ? Extremely 
diflBcult to understand is this matter. When, on carefully 
examining one receptacle after another, one comes to the 
end of all receptacles, then it is that there is disclosed the 
Supreme existence* of the Mahashakti who supports all 
things. I make supplication to that Mother of all things. 

“ I make supplication to that Supreme Shakti, to that 
Devi to whom Brahma, seated on the navel-lotus, prayed 
when (on the occasion of the destruction of Madhu and 
Kaitabha) he saw Vishnu with His eyes shut in yoganidra.”* 
Again, the following appears in the fourth chapter of 
the same book: 

Suta said: “ Thus, asked by Vyasa, high-minded 
NS.rada, proficient in the knowledge of Veda, spoke, with 
great delight.” 


'•The thousand-heapded snake. 
• Tattva. 


* Sleep of yoga. 
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NS.rada said: High-favoured son of Parfi,§ihara the 
matter which you ask me was, of yore, asked by my father, 
Brahma, of BhagavS.n MadhusQdana.” * 

“ Seeing Hari, the chief of Devas, Lord of the world, 
and husband of Lakshml, rapt in meditation, my father 
was astonished and questioned that Vasudeva, immersed 
in intense devotion, who is decked with the Eaustubha 
Jewel,* holds the conch-shell,* discus,* and mace,* bears 
the Shrivatsa* mark, and is dressed in yellow garments; 
He who is four-armed, the cause of all Lokas,' the Guru of 
the world, the Lord of the world, the Deva of Devas.” 

Brahma said: “ 0 Janardana, Deva of Devas and Lord 
of the world, since Thou art Thyself the Ishvara* of 
past, future, and present, why dost Thou perform austerity 
and devotion, and whom dost Thou contemplate? This 
is a matter of great wonder to me. Being Thyself the 
Lord of all the world, yet Thou contemplateth another. 
What, 0 chief of Devas, can be stranger than this ? ” 

“ Sprung from Thy navel-lotus I am Creator of this 
entire universe. Thou art the cause of all causes. What 
greater Devata can there be in this world than Thyself ? O 
husband of Lakshml! tell me this.” 

“ Lord of the world, I know that Thou art the first of 
all, the cause of all, the creator, preserver, and destroyer 
of all, the doer of all work, and the possessor of all 
Shaktis. Great King, I create this world according to Thy 
desire; and Hara, who destroys it at the time of dissolution, 
is also always guided by Thy words. 


' A name of Krishna as the destroyer of Madbn. the demon. 

’ A gem secured by Vishnu at the churning of the ocean. 

’ Shangkha. * Chakra ‘ Qada. 

* A patch of white hair on the breast of Vishpn. 

' The fourteen regions. * fjord Ordaiper. 
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“ I$ha,* it is under Thy orders that the sun travels in 
the sky, the wind blows auspiciously or inauspioiously, fire 
gives heat, and clouds pour rain. 

“ Being Ishvara of all, what Devata dost Thou contem¬ 
plate ? This I cannot conceive; for as for myself I do not see 
a greater Devata than Thyself in the three worlds.” 

“ 0 Noble-doer, I pray Thee, kindly tell me this, for 
Smriti says that great people seldom make a secret of 
anything.” 

Hearing these words of Prajapati,* Vishnu said : “ Bo at¬ 
tentive ; I shall tell you that which I have in my mind.” 

‘‘ Although Devas, Asuras, and men know Thyself, My¬ 
self, and Mahadeva to be creator, preserver, and destroyer, 
yet Thou, versed in the Veda, know that it is through 
Shakti that Thou art creator, I am preserver, and Mahadeva 
is destroyer.” * 

“ In Thee exists the Rajasi Shakti who brings forth the 
world, in Myself the SattvikI Shakti, who maintains the 
world, and in Maharudra the TaraasI Shakti, who destroys 
the world.” 

“ Devoid of these Shaktis Thou art no longer Lord of 
creation, I am unable to maintain the world, and Mah&deva 
also is unable to destroy it.” 

“Vibhu,^ both directly and indirectly we are always 
subject to that I^hvarl of all. 0 Noble-doer, listen to an 
instance of this.” 

** It is true that in Mahapralaya * I lie on Ananta as 
my couch, but even then I am certainly dependent; for 


' Lord. Ordainer. * Brahmfi>. 

' And so the Eubjika Tantra says that it is not Brahma, but 
Brahml, who creates; it is not Vishpn, but Vai^huavl, who preserves: 
it is not Bodra, but Budranl, who destroys. Their husbands are as 
inert as corpses. 

* Omnipresent Deva. 


'^The great dissolution of things. 
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subject to that Mahashakti, I again awake at the proper 
time under the influence of Kala.” * 

“ It is under Her that I ever practise austerity and at 
times freely enjoy the company of Lakshml, and at times I 
am engaged in terrific wars with Danavas—wars fearful to 
all Lokas and oppressive to the beings therein.” 

“ Knower of Dharma, of yore, in that one ocean, I fought 
a hand to hand fight for five thousand years. You saw that 
with Your own eyes.” 

“ It was through the grace of the Supreme Devi that 
I was able to kill the two wicked Danavas Madhu and 
Eaitabha, intoxicated by vanity and born of the dirt of 
my ears.” 

“ Did You not perceive even then that the Shakti 
aspect alone, supreme over the supreme, is the cause of all 
action ? Great Soul, who do You, then repeatedly ask about 
the matter ? ” 

" She is the cause of all causes, created by Whose will 
I, as Purusha, live in the one ocean and incarnate myself 
age after age as tortoise, boar, half-man, half-lion, dwarf, 
and the like.” 

“ No one in the three worlds wishes to be born as a 
lower animal. I, too, did not of my own free will, take 
birth as a boar and as other lower animals.” 

“ Who will willingly take birth as a fish or the like, 
forsaking the blissful company of Lakshml in Vaikuntha? 
What independent Purusha leaves a soft bed for the back 
of Garu^a,* and proceeds to wage formidable wars with 
invincible Daityas ? ” 

“ O birthless Deva, in ancient time, when the bow-string 
slipped in your presence, my head was severed and thrown 
off, no one knew where. At that time You out off the head 


* Time. 


' The Bird-king. Vehicle (vfijiana) of Vishnu. 
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of a horse and had it attached to my body by Vi^hvakarma, 
the great artisan.” * 

“ Since then I am known by the name of Hayagriva, 
Lord of Lokas.* That incident You saw with Your own 
eyes. Had I been independent why should I have suffered 
so much trouble amongst the Lokas ? ” * 

“ Know, therefore, that I am not independent, that I 
am in eveiy way subject to Shakti, and that I always con¬ 
template that great Shakti. Lotus-born Deva, 1 do not 
know of any truth* superior to this.” 

Narada said: “ This was told by Vishnu to the lotus- 
born Deva. O great Muni, the lotus-born Deva subsequently 
told this truth* to me.” 

“ Do you too, therefore, worship the lotus-feet of the 
DevJ in your heart without misgiving, for the attainment 
of your object.” 

Sadhaka, can anyone who has no bias as regards Shakti 
and no malice also as regards Vishnu, if chosen an arbiter, 
ever say, on seeing all this evidence drawn from the Shastra, 
that he who considers Shakti to be devoid of consciousness * 
is a believer ? In all ages, and particularly in the Kali age, 
the career of religious revolution is indomitable. When 
Chaitanya-deva * deluged all Bengal with huge waves of 
the name of Hari, he observed that Brahmajpa, Kshatriya, 
and Vai^hya families were on the verge of ruin. He thought 


' Hence Visb^a is called Hayagriva (horse-faced one). The incident 
is related in Devi Bhagavata. Vishnu fell asleep resting on his bow. 
Brahma and others, wishing to awaken him, induced the white ants, 
called vamris, to bite through the bow-string. The mighty bow was 
released and out off Vishpu’s head, which was not found, and a horse’s 
head was then joined to the body. 

* The fourteen regions. See Introduction. ' Tattva. 

* Joda. ' The Vaishgava Saint of that name. 
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that in the then state of society full of Navashakha Shildras,’ 
incompetent * for either the Vaidik or Tantrik dharma, 
Harinam Sangkirtana ® was the best Dharma, and conse' 
quently he preached that Dharma. 

In those days, owing to the degeneration of Brahma 9 a 8 
in a society full of Shudras and of the lowest classes, such 
Pura^as as Devl-bhagavata, Mahabhagavata, etc., in which 
the greatness of Shakti is established, ceased to be preached 
in Bengal. Moreover, owing to the steady increase of the 
lowest classes through the influence of the Kali age, only 
such Puranas and Shastra as are favourable exclusively to 
the preaching of the name of Hari, and mainly and elabo¬ 
rately describe the greatness of Vishnu amongst all Devas 
and Devis, began to be read, explained, recited, and so forth. 
Although the teachers * and Brahma^as of the country pro¬ 
ficient in Shastra were in many cases worshippers of the 
Shakti Mantra, most of them were yet dependent on Shudras 
for their living, so that in spite of their knowledge of the 
Shastras in which the greatness of Shakti is established, 
they dared not bring them forward to the public notice for 
fear of thereby losing their means of livelihood. 

Next, those who became Prabhus,* upon the spread 
throughout the country of branches and sub-branches of the 
Ghaitanya * community, have from generation to generation 
shown extreme partiality towards one part of the ^hAstra, 
so that the inferences which they have drawn therefrom 
touch only that part of the Shastras, and are alone revered 

' Milkman, gardener, oilman, weaver, confectioner, betel-grower, 
potter, smith, and barber castes—middle-class ^hfidras, as opposed both 
to the highest class Kayasthas, etc., and the lowest class. 

*'Adhikara. 

’ Singing Hari’s (Yishpu’s) name with music and dancing. 

* Adhyapakas. ‘ Oossains, or religious preceptors of Yaishpavas. 

* The Vaishpava Saint of that naone.. . 
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as essential truths within their own community. It is these 
one-sided inferences of the Prabhus which have brought 
ruin on Bengal. Ordinary Vaish^avas have been given to 
understand that the Lord is the owner of Shakti and that 
Shakti is His servitress, so that they worship Badhika with 
articles of food already offered to Shrikyish^a.^ At the 
present time the book Chand!, contained in the Marka^deya 
Purana, which describes the greatness of the Devi, is com¬ 
monly taken to be the Shastra in which Shakti stands 
supreme. The Prabhus, quoting it as their authority, say 
that as one of the names of Shakti is Vish^umaya, she must 
therefore be a great Vaish^avi.* It is thus because Shakti 
is considered to be a great Vaishpavl, that modern Vaish^a- 
vas do Shiva the favour of taking Him for a “ Spiritual 
brother.” Let Bhagavan judge their conduct. Here we 
shall merely discuss the Shastrik evidence, on which the 
notion that Bhagavati is a great Vaish^av! is based. 

It has been said in Gha^di: 

“ Under the influence of the Mahamaya of Bhagav&n, 
who preserves the sangsara, Jivas fall into the pit of 
illusion,* with its eddies of * mineness.’ ” * 

Do not, therefore, be astonished at this. Mahamayd. 
is the Toganidra* of Hari, the Lord of the universe, and 
it is by Her that this world is charmed. 

** That Devi Bhagavati Mahamaya forcibly draws the 
mental faculties of even the wise and gives them over to 
illusion.” * 

' Literally, leavingB of food partaken by ^hrikri^hpa. 

* Worshipper of Vishpu. * Moha. 

* MamatS (egoism). * Sleep of Toga of l^hvara. 

* Moha; and so also the E&lika Pnrapa states that the Deyl leads 
men into confasion, egoism, sensual desire, etc. She is the Bewildesar 
(sarvamohinl) (Lalitft Sahasranftma, verse .187), tewildering the world 
with Her mftyft fEhrma Pnrftpa). 
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By Her is created this world, consisting of things 
moving and non-moving, and She alone, when so pleased, 
is the dispenser of blessings and gives salvation to Jiva. 

“That eternal (Supreme) Vidya' is both the cause of 
salvation, and the cause of Jivas’ bondage in Sangsara. 
She is the Ishvaii of the Ishvaras of all.”* 

The Vaishnava Prabhus here say that the two adjec¬ 
tival expressions, “The Yoganidra of the Lord of the 
Universe” and “The Mahamaya of Hari,” prove beyond 
doubt the subordination of Mahamaya or Shakti to Hari, 
otherwise, “ Why,” they argue, “ should Shastra call Her the 
Mahamaya of Hari or the Yoganidra of the Lord of the 
Universe ? ” What is known through another is surely 
subordinate to that other; as, for instance, expressions such 
as man’s sleep, man’s intelligence, and man’s power indicate 
sleep, intelligence, and power subordinate to man. 

We shall subsequently refer to the Shastrik interpreta¬ 
tions and inferences regarding the points in issue. Here 
it is merely necessary to understand whether Bhagavan’s 
Yoganidra is a thing similar to your or my nidra.* As¬ 
suming, for argument, that Yoganidra is nothing but the 
nidra^hakti* subordinate to Bhagavan: the question still 
remains, why, in the chapter relating to the destruction of 
Madhu and Eaitabha, and in which the power of Yoganidra 
has been described, Brahma, seated on the navel-lotus of 
Bhagavan, is said to have prayed to Nidra instead of to 
Vishnu for Vish^u’s awakening ? Who is there in the world 
so foolish as to pray to sleep, a thing unconscious, instead 
of to the sleeping conscious person for his awakening? 
Again, the killing of Madhu and Eaitabha by Bhagavan 
redounds to the glory of Bhagavan alone. But why, when 
about to relate the greatness of Shakti in the ChaQ^, does 

‘ The Devi (eee Introdaotios). * Lord of all Lords. 

' Sleep. * Power of sleep. 
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Mtlrkandeya, the great i^ishi, first of all speak of the great¬ 
ness of Vishnu as illustrated by the killing of Madhu and 
Eaitabha ? 

We deem it a sin even to believe that anything said 
by the great Bishi, Markandeya, can be tainted with the 
fault of superfluity. What, then, is the right solution of 
these questions ? Some interpreters of the Chandi have, 
with the object of arriving at that solution, devised forced 
meanings of the shlokas concerned, and by their means 
endeavoured to establish the greatness of Shakti. But w'e 
say that a solution arrived at through forced meanings of 
the words of Shastra can never be a right solution. Again, 
what danger has there appeared which is so great that the 
unsuspecting world must be deceived with forced inter¬ 
pretations of the words of Shastra ? What does it matter 
to you or to me if, according to Shastra, Vishnu becomes 
supreme and Shakti His subordinate ? In reality, what the 
interpreters consider to be a danger is none at all, but rather 
a blessing. None can become subordinate or supreme. What 
one is, one remains. Only you and I, through the perversity 
of our intellects, ascribe to Devatas the states of superiority 
and subordination to whicn we ourselves are subject, and, 
being thus unable to perceive the subtle Shastrik truth, * 
we go down to perdition. The Shakti-tattva made of maya, 
with which you and I are acquainted, is not the same thing 
as the (Shakti-tattva superior to maya which belongs to 
Bhagavau. The sleep consisting of delusion * and mftyg., 
which we know of, is not the same thing as BhagavS.n’8 
sleep, which consists of constant consciousness. Just as 
you and I are overpowered by sleep, so your and my sleep 
is also corrupted by the corruption of non-conscious gross 
matter.^ But when Bhagavan is overpowered by sleep, His 


' Tattva. 


' Moha. 


* Ja^a. 
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yoganidrS. ie that great Shakti which is ever awake and full 
of light.* When a Jiva sleeps his imperfect sleep, another 
can awaken him by any means; for any sharp contact with 
sound, touch, etc., causes the Jiva’s senses to ruffle the 
imperfect power of sleep and to awaken him by his own 
consciousness; thus you and I can awaken a sleeping person 
by calling or pushing him. 

But not so with Bhagavan. He possesses all ^haktis. 
No ^hakti in Him is imperfect. For this reason, while Jiva’s 
sleep is sleep, I^hvara’s sleep is yoganidra. Your and my 
maya is called simply maya. But his mS.ya is called yoga- 
maya. You or I can, at the utmost, be a yogi, but Bhaga* 
van is the Ii^hvara of all yogas, and so His Shakti is I^hvarl 
of the Ishvara of all yogas. A Jiva can rarely acquire 
an infinitesimal part of that shakti by dint of yoga, but 
that ^hakti is eternally present in Bhagavan. Jiva is im¬ 
perfect ; so Jiva’s ?hakti also is imperfect. Bhagavan is 
perfect; so His Shakti also is perfect. Jiva is constituted 
mainly of the inert * principle ; and so Jiva’s ^hakti is also 
predominated by the same principle. Bhagavan ie made of 
consciousness; so His Shakti also is made of consciousness. 
Your or my ghakti of sleep is constituted of the inert prin¬ 
ciple, but Bhagavan’s Shakti of sleep is constituted of the 
conscious principle. 

Even when He is asleep. He remains awake; for while 
your or my sleep is merely constituted of the tamas gui^a, 
His sleep is superior to tamas gu^a, although constituted 
of it. For this reason, at the time of the great dissolution* 
the Mother of the universe assumes the aspect of sleep; 
and, taking on Her lap all Her sons and daughters from 
Brahma, Yishnu and Mahe^hvara downwards, inhabiting 
the innumerable crores of Brahmav^s, She puts them all 


' Jyotih. 


' Ja4ai> 


' MahApralaya. 
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to sleep. But She who is existence, consciousness, and 
bliss, and supports the universe. Herself remains awake. 
When, after a whole day’s play, the son stands before the 
mother in the evening, with a weary body, she at once takes 
him on her lap and removes the weariness by putting him 
to sleep. It is this subject* which has been so well depicted 
in the illuminating story of the killing of Madhu and Eaita- 
bha. After the great dissolution* when the world remains 
immersed in the one ocean, Bbagavan sleeps in Yoganidra 
to the close of ages, shutting his eyes and lying on Ananta 
in the midst of that mass of water which deluges the 
Brahmaudas. 

Vishnu is the preserver of the world. Whom will 
He preserve when the great dissolution * is accom¬ 
plished ? When there will be creation again, then there 
will be necessity for preservation. The long period in¬ 
tervening is the time for Vishnu’s rest. Vishnu plays 
till the arrival of the great dissolution, and instantly the 
son’s play is ended the Mother lays Him on the bed of 
rest and puts him to deep sleep. Unlike other mothers. 
She has to make no effort in order to put the son to sleep. 
The universe-pervading De\i is Herself in one aspect sleep. 
In proper time She appears in that aspect, and lays Bhaga- 
van on Her lap. He cannot, therefore, be awakened by 
being called like other sleeping persons. He can rise only 
when the Devi, who appears as sleep, frees Him from Her 
own tamasik bonds. When therefore, Bhagavan Brahma 
failed to break Vishnu’s sleep by all manner of prayer, 
entreaty, etc.. He understood that that sleep, which was in 
reality consciousness, was not ordinary sleep. Perceiving 
that the mercy of Yoganidra, the Mother of the world, 
could alone save Him, be began to praise Her. From the 


‘ Tattva. 


' Mahftpralaya. 
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very fact that all the prayers, entreaties, loud calls, and 
the like, of Brahma, with His four mouths, could not break 
Vishnu’s sleep, it must be understood that sleep was not 
subordinate to Vishnu, but Vishnu was subordinate to 
sleep. Had it been Vishnu’s sleep, it would have been 
easily broken; but it was sleep’s Vishnu, and, therefore the 
sleep did not break. 

Again, in the place where Bhagavan is described as 
being tired with fighting with Madhu and Kaitabha, 
Shastra says: 

“ Charmed by Mabamaya, those two Daityas, maddened 
with the pride of their great strength, requested Eeshava * 
to ask for some blessing from them.” "What kind of thing 
was that charming by Mabamaya ’? The Chandi does not 
particularly relate when and how She charmed the Asuras, 
and why the two Daityas also all at once asked Bhagavftn 
to seek a blessing from them. In fact, although the great¬ 
ness of the Devi has been described in the Chandi, the 
description is very short. We cannot, therefore, get a correct 
answer to these intricate questions from the Chandi itself. 
For this reason we shall quote from the Devl-Bhagavata 
the relevant portions of the account which it gives of the 
killing of Madhu and Kaitabha. Seekers of truth will 
know from them the deep mystery which surrounds the 
story of the killing of Madhu and Kaitabha and free their 
minds from doubts. 

When, after having performed severe austerities for a 
thousand years, and having received, on that account, the 
blessing of death-at-will * from the Devi, Madhu and Kai¬ 
tabha advanced to fight with Brahma in order to wrest from 


‘ Vish^n. 

* Death only when desired. 
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Him His lotus-seat; Brahmft prayed to Vishnu in great fear, 
but failed to awaken Him. Here Shastra says: 

“ Seeing that all His prayers were of no avail in awak¬ 
ening Bhagavan Hari, who was lying under the influence of 
Yoganidra, Brahma thought to himself that Vishnu was 
surely sleeping under the influence of that Mahashakti. 
What will my sorrow avail, when the Founder of Dharma * 
Himself will not awake at this crisis of Adharma? “ 

“ The two Danavas, puffed up with pride, have come 
with the object of killing me. What shall I do—where 
shall I go ? There is none to save me.” Revolving this 
in His mind, Brahma decided and resolved to pray to 
Yoganidra with unswerving devotion. He considered in 
His mind that in the insurmountable danger which faced 
Him at the time, Mahashakti alone could save Him; that 
Mahashakti, under whose influence even Vishnu, whose 
substance was eternal consciousness, lay deprived of the 
power of movement. 

“ Just as a dead man does not perceive sound and other 
qualities of the things of the world, so Hari also, with 
eyes closed in sleep, does not perceive the prayers that I 
am making to Him.” “ When, in spite of m}' many and 
earnest prayers. He does not shake off His sleep, I know 
of a certainty that sleep is not under His control, but that 
He is under the control of sleep. He who is under the 
control of another is surely that other’s servant. This 
Yoganidra is., therefore, mistress over e\'en Bhagavan Hari, 
husband of LakshmI.” 

(It is not only that Bhagavan Vishnu is under the power 
of Parameshvarl in Her full aspect, but He is also under 
the* power of Her partial incarnation.) “ He is always 
bound in love to even LakshmI, the daughter of Ocean, and 
under Her control.” 


* BighteouBDess. 


’ Unrighteousness. 
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It is therefore certain that Bhagavatl, in Her aspect of 
Shakti, thus holds the entire universe under Her control. 
There is not the least doubt that myself, Vishnu, Shambhu, 
S&vitrl, R&ma, and Um9.—everyone of us—is under the 
control of that Ishvarl of all; under Whose influence even 
Bhagav&n Hari sleeps like an ordinary mortal without 
control over His limbs. What wonder, then, that under Her 
influence all other great persons should remain charmed ? 
I shall to-day please, by means of prayers, that Yoganidra 
by whom, when released, Janftrdana Vftsudeva * will engage 
in war.” Having thus determined, Bhagavan Brahma began 
to pray, from His place on the stem of Vishnu’s navel-lotus, 
to Yoganidra in Narayana’s bod}'. 

Brahma said: Mother, all that the Vedas say has taught 
me that Thou, 0 Dev!, art the sole cause of this phenomenal 
world; wherefore even Purushottama * Vishnu, who awakens 
all worlds, is to-day lying asleep under Thy influence. 
Dweller in all things. Mother, Thou art above gunas. Who 
is so wise amongst the millions of Devas as to certainly 
know that which is the free play of illusion caused by Thee ? 

I am in every way ignorant in the matter, and N&rftya^a 
here sleeps without control over Himself. The person whom 
followers of the Sangkhya Philosophy call Purusha, whose 
substance is consciousness, is admitted by them to be also 
Prakrit!, the Creatrix of the world devoid of consciousness.^ 
Art Thou really such Prakriti ? Otherwise, why should 
NarS,yana, the seat of all consciousness in the world, be to-day 
made unconscious by Thee ? (Unless the Mother be uncon¬ 
scious, how can She bear the sight of such misery of Her 

‘ Vishnu, * The best of Parashas. 

The Sangkhya distingaishes between Parasha and Prakriti, Bat 
probably Brahma, the speaker, here means to say that Pr^riti and 
Parasha are really one, and not two, and it is that one whom the 
Sangkhya Philosophy sees in two aspects, at one time as full of con* 
sciouBness, and again as devoid of cooBcionsnosB. 
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son ?) Bhav3.nI, with Thy gunas, Thou art making all manner 
of play.* Who has the power to know the process of this 
yoga of creation practised by Thee whom munis thrice daily 
contemplate under the name Sandhya, with all gunas ? 
Mother, Thou art intelligence, which is the source of all 
knowledge in the three worlds. Devi, Thou art Lakshml, 
who ever grants happiness to Suras,* and glory (intelligence, 
patience, beauty, reverence) and love in the hearts of all 
beings in the three worlds.* Thinking even in a hundred 
ways on the present state of my sorrow and suffering, I find 
nothing more strongly proved than this, that Thou art the 
Geuetrix of all the world ; otherwise who but the Mother of 
Brahma and others, and the Genetrix of the Brahnianda, 
can put to sleep the son who is all full of Brahman ? * Devi, 
withdraw Thyself from the limbs of Na,rayana and assume 
a wonderful form. Sportful as Thou art, like a child (Thy 
sport is sport of will like that of children) Thou canst do 
whatever Thou likest. Do Thou kill me or these two Daityas. 
And if Thou wilt not kill them Thyself, awaken Hari, who, 
when awake, will kill them. Whether Thou Thyself killest 
or by means of Vishnu, in both cases the work will be 
Thine alone.” 

Stita said: “ Thus pi’ayed to by Brahma, in the waters 
of the one ocean that Devi whose substance was the tamas 
guna,* withdrew Herself from all the limbs of Vishnu of 
incomparable brilliance, in order to destroy the two Daityas. 
Assuming a charming form. She stood beside Bhagava.n. 

* Natya. ’ Devas. 

‘ And so also the Gita says Klrttih §hrlrvak cha narinam smritir- 
inedha dhritih kshama. 

* The BOD all full of Brahman is Vishnu under the influence of yoga- 
nidra. Brahma is here saying that this Yoganidra must be the mother 
of Brahma, Vishnu, and Maheshvara, for who hot this mother can put 
Vishpu to sleep ? The Mother alone can put the son to sleep. 

* Sleep. 
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Upon the Devi withdrawing Herself from Bhagavftn’s 
body, it moved. Seeing Narayana regaining consciousness, 
Vidhata ' was greatly satisfied.” 

Again, the following appears in the eighth chapter in 
connection with the fight with Madhu and Kaitabha: 

“ When full five thousand years had passed in the fight, 
Narayana bethought himself how their death might be 
caused. ‘Five thousand years have I fought. It is a 
wonder to me that although I feel tired, these formidable 
Danavas are not at all wearied. Where are gone my strength 
and prowess in this fight ? And why do they fully retain 
their strength ? What is the cause of this ? Let mo think 
upon it.’ Seeing Narayana thus immersed in thought, the two 
Daityas, intoxicated with vanity, became overwhelmed with 
joy, and said, with voices deep as the rumbling of clouds: 

” ‘ Vishnu, if you have no strength left in you, if the 
fight has wearied you out, join the palms of your hands, 
and, putting them on your head, say: “ Surely do I become 
your slave." Otherwise, if j’ou are capable, fight with us, so 
that we may first kill you, and next this four-headed one.’ ’’ 

Suta said: “ Hearing these words spoken by them in 
that vast ocean, Vishnu, of mighty intellect, and wise to 
conciliate, gently spoke.’’ 

Hari said: “ It is the Sanatana Dharma* of heroes not 
to strike anyone who is wearied or is afraid, or has given 
up arms, or has fallen down, or is young in age. Besides 
this, for five thousand years I have fought singly with 
you two brothers, who are both equally powerful. You 
have alternately taken rest. But from beginning to end 
I have fought singly, so that I shall first take as much 
rest as you have done, and then fight with you. Although 
you are strong and intoxicated with pride, you are in justice 


BrahtnA. 


’ The immutable duty. 
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bound to wait so long as I take my rest. And after rest I 
too shall, as in justice bound, engage in fight with you.” 

Sata said: “ Hearing these words uttered by BhagavS-n, 
the two Danavas became assured, and, being resolved on 
fighting, sat at a distance from the field of battle. Seeing 
the Daityas sitting at a considerable distance, Vasudeva 
began to think to himself how their death might be caused. 
In meditation Bhagavan, the Dweller in all things, came to 
know that Devi had given them the blessing of death-at- 
will, and, consequently, the hard labour of fighting could not 
weary them. He thought: Uselessly have I fought so long, 
useless has become my labour, and now that I have for cer¬ 
tain known the truth, how can I fight with them ? But if I 
do not fight, how will these two Danavas, puffed up with 
the blessing which they have received, and who are the 
source of constant trouble to Devas, be destroyed ? The 
blessing which Bhagavatl has granted to them is but little 
lik ?ly to be fulfilled; for even they who have most cause for 
grief do not willingly court death.* When even the diseased 
and poverty-stricken do not desire to die, why should these 
two Asuras, in the intoxication of pride, court death willingly? 
However that may be, I shall to-day seek the protection of 
Mahavidya who is Shakti and fulfiller of all desires; for, un¬ 
less She is pleased, no desire can be fulfilled.” As He thus 
thought, Bhagavan Vishnu saw Yoganidra, the consort of 
Shiva, appear in a charming form in the sky. There¬ 
upon, almighty Narayana, the master of yoga, began to 
pray with joined hands to that Ishvarl of the world, the 
dispenser of blessings, for the destruction of the two Asura< 9 . 

Vishnu said: “ I bow to Thee, 0 Devi, Chandl Maha- 
maya. Thou who hast no beginning and no end, who dost 

' The blessing is death-at-will, and as no one desires death there is 
no likelihood of this blessing being fulfilled—that is to say, of their 
death, which depends on their will, occurring. 
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create, preserve, and destroy, who grantest both enjoy¬ 
ment and salvation, and who art the consort of Shiva. 
Devi, I know neither your form with attribute,^ nor your 
attributeless * aspect. 

“ How can I, therefore, know the innumerable forms 
under which Thou appearest? Although it is impossible 
for me to gauge your power, this much at least I know, 
that I slept and was unconscious under Thy influence. I 
could not awaken, though repeatedly and assiduously sum¬ 
moned by Brahma. Mother, because my five senses of 
knowledge, and my mind, contracted under Thy influence, 
I became wholly unconscious. I awoke only when I was 
released by Thee, and after that I have fought much. This 
long fight has tired me, but failed to tire these two Asura-s 
whom your blessing has made great heroes. When the 
Danavas, intoxicated with pride, came to kill Brahma, 1 
challenged them in fight in any fashion they might choose. 
Since then I have fought hard with them in this vast ocean. 

“ But, O Giver of honour, who can dishonour those 
whom Thou hast honoured ? When, after five thousand years 
of fight, I saw that they neither desisted nor were tired, 
then I came to know that Thou hadst granted them a 
wonderful blessing in the matter of death. Knowing this, 

I seek the protection of Her who protects all who are 
helpless. Mother, in the long fight I have become tired. 
0 Destroyer of the foes of Devas, help me in the work of 
the Devas. Through haughtiness caused by the blessing 
granted by Thee, the two Asuras, who are incarnations 
of sin, have now become ready to kill me. Mother, what 
shall I do now, where shall I go (but seek Thy protection 
in this great peril)?” Thus addressed, the Devi smiled, 
and said to the bowing Lord of the world: “ Vasudeva, 
these two heroes can be deceived and then killed. Narftyana, 

* Saguna. ’ tlirguva. 
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I shall charm them with arch glances. Thus charmed by 
my maya you shall, O Narayana, soon destroy them.” 

Sata said: “ Hearing these loving words of the Devi, 
Bhagavan reappeared in the field of battle in the midst of 
that vast ocean. Then, those two composed and mightily 
powerful heroes came to the same place and were delighted 
to see that Vishnu had already arrived there. They said: 

‘ O high-aspiring one, stay (we are two-armed), but you are 
four-armed. Still take the field of battle, knowing for 
certain that victory and defeat depend on fate. The strong 
ever win, but the weak also do sometimes win by chance. 
Wise persons should, therefore, indulge in neither joy nor 
grief in these matters. Enemy of Danavas, many Daityas 
have, in former times, been defeated by Thee. But now, 
fighting with us, you are defeated.’ ” 

Suta said : “ Seeing that the two long-armed Danavas 
who had thus spoken were prepared for fight, Vishpu, with 
wondrous skill, dealt blows on them with his fists. They 
also, intoxicated by their great strength, began to strike 
Bhagavan with their fists. Thus they waged terrible war 
with each other. Seeing the powerful Danavas thus en¬ 
gaged in fighting, Nftrayana, with a pained look, oast his 
gaze upon the Devi’s face.” 

Stlta said: " Seeing Vishnu thus looking pained and 
pitiable, the Devi (whose three eyes were like the morning 
sun) deeply reddened them, and, glancing at the two 
Asuras, laughed. Then, smiling softly, she pierced their 
hearts with arch glances, which spoke of feelings of love 
and desire, and were as the five arrows of Kama.* Sorely 
struck by the arrows of desire, the two sinful Danavas, 
thinking that the arch glances of the Devi meant favour 
to them, were charmed. They stood motionless, regarding 
the transparent beauty of the Devi. Vish?iu, too, who 


' Deva of Love. 
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knows the purpose of every action, understood tho Devi’s 
object, and perceiving that the Danavas were charmed, 
smiled and sweetly said, with a voice which sounded like 
the rumbling of clouds: ‘ Heroes, I have been much pleased 
with your fighting. Ask for any blessing which you may 
desire and I shall grant it. Formerly, I have seen many 
Danavas fighting ; but I have neither seen nor heard of any 
Danava who can fight as you have done. I am, therefore^ 
greatly pleased at the incomparable strength of arms pos¬ 
sessed by you two brothers, and am ready to grant you any 
blessing which you may desire.’ ” 

Suta said : “ The two Daityas, who were overcome by 
lust, at the sight of Mahamaya, in whom all the world 
find delight, said, their vanity being wounded by Vishnu’s 
words: ‘ Hari, w’hat is it that you desire to give us ? We 
are not beggars, rather we are ready to give to you. Know 
us to be givers and not beggars. Hrishikesha,' ask for 
whatever blessing you may desire. Vasudeva, we too have 
been pleased with your admirable fighting.’ Hearing these 
words, Janardana^ said in reply; ‘ If you have been pleased, 
grant me to-day this blessing that you be killed by me.’ ’’ 
Silta said: “ Hearing these words of Vishnu the two 
Danava-s became extremely astonished and, thinking them¬ 
selves to have been deceived, were grieved at heart. Then, 
seeing all the world full of water and destitute of land, they 
bethought themselves, and said to Vishnu : ‘ Lord of Devas, 
Janardana Hari, you are truthful, therefore grant us now 
the blessing desired of us, which you promised us but a 
while ago ; kill us in some extensive place where there is 
no water. We have kept our promise by being willing to 
be killed by you, and now you too keep your promise and be 
truthful.’ Remembering His Sudarsha^a chakra,’’ Bhagavan 

* Vishnu.^ * Sudhar^hana is the name of the weapon (chakra 
or disens) of Vishnu, and means of good appearance. 
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Vishriu smiled and said: ‘ High-favoured Danavas, I 
accept your proposal, and shall kill you in an extensive 
place where there is no water.’ So saying, the Lord of 
Devas extended His thighs and displayed them as a water¬ 
less place above the waters of that vast ocean, saying to 
the two Danavas; ‘ Here there is no water; lay your heads 
upon them so that I may keep my word and you too may 
keep yours.’ Hearing these words of Bhagavan in keeping 
with His promise, the two Daityas devised a plan in their 
minds and extended their bodies to an extent of one thou¬ 
sand yojanas^ each. Seeing this, Bhagavan also extended 
His thighs to double those dimensions. Madhu and Kaitabha 
were astonished at seeing such inconceivable power of maya 
possessed by Narayana, in whom all maya is seated, and 
laid their heads on the two wonderfully extended thighs of 
Bhagavan. Thereupon Vishnu of great prowess, rapidly 
severed with His Sudarsha^ia chakra, the great heads of the 
two Daityas lying upon His thighs. Thus the two Daityas 
died, and the mass of fat which was emitted from their 
bodies covered the whole surface of the ocean. Because of 
this, the earth is everywhere known as medini, and for the 
same reason (that is to say) because formed in mixture 
with that mass of fat soil is unfit for eating. 

“ Great Munis, what you asked me I have related truly 
and precisely. Wise men should worship Mahamaya, who is 
also MahUvidyS,. SheisParama Shakti, who Suras and Asuras 
and all worship. There is no truth * higher than this in the 
three worlds. This is the truth, the truth, and the truth 
again. This is the spiritual truth which the Veda Shastra 
establishes. Worshipful is that Parama Shakti, whether 
in Her form with attribute or in Her attributeless aspect.” 


' A yojana is about eight miles. 


* Tattva. 
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In the case of the ordinary followers of the theories that 
Shakti is unconscious or that She is a great Vaishnavl, wc 
entrust judgment upon their opinions to the Sadhakas of 
these communities respectively.^ Let them consider whether 
the above two classes adopt their respective conclusions 
because there is Shastrik evidence in their support, or 
because of their inability to enter into the deep and weighty 
truth which the Shastra reveals in the shlokas above quoted, 
or because they have not seen or heard of all this Shastrik 
evidence, or lastly because, even if they have so seen or 
heard it, they do not, through vanity, care to take note of 
it. The above-quoted Shastrik evidence proves that Shakti- 
tattva is divided into two parts—first, mayashakti, that 
is, Shakti whose substance is gupas, and second, chit- 
shakti, which is above gu^as, and is massive bliss. By 
mayashakti has this vast and variegated drama of sangsara 
been composed. In this drama ohitshakti appears as 
Purusha and Prakyiti who, though free from all attachment 
in their real aspects, as Jivas perform this vast Brahmg,Q^a 
play. Giving birth to all things from Brahmft, Vishnu, and 

' That is, the Sadhakas of the same communities to which these 
theorists belong are a superior order of men, not likely to be swayed 
by such foolish ideas. To their judgment, therefore, the question may 
be safely left. The theorists are those who form the bulk of the 
Nastika and Vaishqava communities. N&stika as here used means 
a person who thinks that Shakti is unconscious. 
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Mahe^hvara, to the minutest insect, and spreading the mani¬ 
festations ' of Herself both as gross and intelligent sub¬ 
stance,* She pervades the world. If you and I were to 
understand the Mother’s mayS., which charms the minds of 
oven munii!, with whom will that Anandamayl play the play 
of the unconscious world ? Blind man! should you be proud 
of your philosophical knowledge? False devotee! If, in 
spite of your being an enemy of Shaktas* you deem yourself 
to bo a learned devotee, it is not tho glory of the Shastra 
which will be in any way dimmed, but it is you who will 
be liable to punishment. You and I may hate or be 
malicious towards Shaktas and yet not consider ourselves 
sinners, but Hira^yagarbha Brahma* becomes a Shakta, 
and says: 

“ O Thou who art all things, how canst Thy greatness 
be hymned * when Thou art the Shakti in everything, asat or 
sat,* which is anywhere in the world ? Who can hymn Thee 
by whom even Bhagavan, the creator, preserver, and des¬ 
troyer of the world, has been overcome through sleep ? 
From Thee, Vishyiu, Myself, and I^hana ’’ have derived our 
bodies. Who is, therefore, capable of making hymn to 
Thee who art the origin of even Brahmg. and others ? Devi 
of unspeakable power. Thy own vast powers be praised: 
and do Thou charm these two indomitable Asuras, Madhu 
and Eaitabha.” 

Again, Vishnu says: “ Devi, I know not any form in 
which Thou appeareth, be it with attribute or attributeless. 
How, then, can I know the innumerable aspects of Her of 
whose form even I am ignorant ? ” 

' VibbAti. * Jada and chaitanya. 'Worshippers of Shakti. 

* Brabtnft, who sprang from the effulgent or golden womb. 

* Stava or hymn in which the powers and doings of the Deity 
adored are lauded. 

* That is, ja^a or chaitanya {ante). 


’ $hiva. 
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After the war with Mahishasura all Devas, descendants 
of Devas, and Maharshis* stood before Katyayani, who 
visibly appeared to them, and said: 

“ We bow with reverence to the lotus feet, worshipped 
of all Devas and Maharshis, of the Mother who has 
assumed form by the withdrawal of all the Shaktis from 
the bodies of Devas, and who has, by Her own Shakti, 
created this world consisting of things moving and non¬ 
moving. May She grant us good things! May Chandika, 
whose incomparable power and strength even Bhagavan, 
Ananta, Brahma, and Maheshvara are unable to dcsci'ibe, 
resolve to maintain all this world and destroy pernicious 
fear! Mother of the world! Thou art the cause of all this 
world, but still Thou coutaiueth three gunas. (From Brahma 
to Brahmanda) everything is covered with these gunas, so that 
not even Hari, Hara, and others are able to penetrate this 
covering and know Thy true reality. For Thy greatness is 
unfathomable. Thou art the shelter of all things. All this 
world is derived from a part * of Thee (and yet Thou art above 
this world). Thou art unchanged,* primal. Supreme Prakriti.” 

Advocate of the theory that Shakti is unconscious gross 
matter or force ! * 0 man! blundering Jiva as you are, will 
not your tongue become void of strength before it enounces 
your conclusions that that Shakti is unconscious * whose 
nature even Brahma, Vishiju, and Maheshvara have des¬ 
cribed to be indefinable and beyond the reach of mind and 
speech ? By constantly thinking of Prakriti-tattva as “ Prak- 
fiti of the world ” your mind has become void of under¬ 
standing,' and so to-day you dare call Mah&prakfiti gross 


' Great 

’ That is, God, though in the world, is yet more than the world. 

Avikritfi: that is, Prakriti in the state in which no vikara (change) 
has occurred as opposed to the evolving state of Prakriti. 

* Jada. • iiit,; “ become jada." 
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uuoonsoious matter \ who is Herself existence, conscious¬ 
ness, and bliss. But have you ever considered Prakyiti- 
tattva in the light that “ the world is of Prakriti ” instead 
of Prakriti being of the world ? Had you done that you 
would not have fallen into such a gross blunder as to 
the true nature of prakriti. Leaving aside philosophical 
theorems,* if your knowledge extends to even the root mean¬ 
ings of words, I ask you, do the expressions “ Prakrita- 
tattva ” and “ Prakrita-tathyam ” * which you are wont 
to use, signify things false ? Or do they signify things 
true ? If the meaning of Prakrita be “ not true,” what will 
you call Vikrita ? * In the Sangsara there are two things* 
one Pi'akriti, and another Vikriti. That which is instinct 
with Prakriti is Prakrita, and the rest Vikrita. Leaving 
out of consideration differences of gender due to suffixes, 
Prakriti and prakara * are one and the same thing. What is 
one’s svarupa ® is one’s prakftra; as, for instance, the ex¬ 
pression “ Of what prakara is such and such a thing V' ” 
means “ what is its svarUpa ? ” Svarupa is nothing but 
another name for Prakyiti. For this reason, to explain a 
thing as what it is, an idea of its Prakriti has to be given. 
In common parlance, therefore, what is a thing’s Prakyiti 
is called that thing’s svabhava.^ Analyzing the word 
svabhava we get sva, signifying self, and bhava, signifying 
substance,' Svarupa, Prakyiti, or Shakti. In conclusion* 
therefore, that which is the Svariipa of Self is svabhava or 
Prakyiti. Now, tell me, 0 philosophical advocate of the 
theory that Shakti is unconscious,* is Brahman’s Brahma- 
hood, Shakti, Prakyiti, or Svarapa false ? If not, on what 

' Jada. * Tattva. * Beal truth. 

* Untrue; that which is changed, transformed, or, as it is some¬ 
times said, corrupted. * Kind ; nature. 

* Own form; what a thing or person really is. The thing or person 

in itself or himself. * Own nature. * Sattra. 
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authority do you call Shakti unconscious ? ^ Brahman of 
eternal consciousness is, as you say, truth in substance.' 
Unless Shakti be false, it can never be separate from 
Brahman who is truth in substance ; and unless it be some¬ 
thing separate from Brahman, who is all consciousness, it 
can never be called unconscious.* The ultimate conclusion, 
therefore, of this theory is that it is the svarupa tattva of 
Brahman who is all consciousness which is unconscious.* 
Philosopher! praised be your knowledge of Shakti! Wonder¬ 
ful is your faith in the Supremo! It is from seeing and 
hearing all this that a Sadhaka has said : “ Who knows 
that Kali, the darshana * of whom the six Darshanas' do 
not obtain ? ” 

It is by trying to understand Prakyiti-tattva, according 
to the notion that “ Prakyiti is of the world,” that Char- 
v3.ka£i * have become sceptics. Different is the method of 
understanding for the faithful. 

The faithful will understand that Prakriti is not of the 
world, but the world is of Prakyiti. 

The expression “ Prakyiti of the world ” conveys no 
idea to a man; for the world is of infinite extent and 
destined to last till the end of the Kalpa,' while the longest 
stretch of longevity for man is one lakh of years.* And he, 
although superior to all other worldly Jivas, is yet liable 
to mistakes and blunders. The only wealth of man is his 
little intelligence and he is, moreover, oppressed by hunger, 
and thirst, boyhood, youth, and age, disease, sorrow, and 
fear. For man to judge of the substance of the Brahma^^a 
is tantamount to the acquisition of a thorough knowledge 
of the sea by a shallow-water fish (that is to say, both 
are equally impossible). An Aryyan Sadhaka desiring to 

* Jada. * Satyasvarupa. * Sight. * Systems of Philosophy. 

" Followers of the atheist Charvaka. * See post. ' 100,000. 
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understand the Prakriti-tattva of the world will have to be¬ 
come a slave of the Mother of the world instead of the world 
itself. He must adore Her world-embracing form by seeing 
Her reflection in the mirror of the Shastra. He must form 
an idea of the appearance of the son by seeing the appear¬ 
ance of the mother; to know the truth * concerning the 
Brahmanda by sinking into the self of Brahmamayl. Those 
who have known the matter in this fashion have earned 
immortality in mortal life and laid down their lives as an 
offering to the lotus-feet of Parameshvarl! To say that 
Prakriti is of the world first of all gives rise to the suspi¬ 
cion, in an ordinary mind, that if the world be nothing 
else than a composition of the five elements,* then Ishvara, 
Devata, Brahma, Prakriti, or Hhakti—in short, nothing 
superior to gunas, maya, and the world—can exist; for 
Prakriti is then what the world is. Thus scepticism slowly 
appears in the field, and to a sceptic’s ej'e the sangsara 
appears full of only such things as are perceptible to the 
senses.* But if, with the vision of the faithful, it is realized 
that “ the world is of Prakriti,” no danger of such doubts 
exists, for whether made of five elements, or unconscious 
(whatever the world may be), there is no possibility of such 
qualities being necessarily attached to the self of Prakriti, 
because of the mere fact of Her being known through the 
world. It is not necessary that the mother’s body should 
resemble the son’s body limb per limb. On the contrary, 
there must be some resemblance of the mother in the son. 
Similarly, whether the Mother of the world has anything 
in Her of the world or not, the world has surely some 
shakti of the Mother in it. This is the method of under¬ 
standing for those who are subject to differentiating know¬ 
ledge,* although, according to the spiritual vision of adepts 

‘ Tattva. * Bhiitaa ; elements—earth, air, water, fire, ether. 

’ Pvatyaksha. * Bhedajn&na, vide ante. 
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in spiritual science,* there is no difference between the 
world and the Mother of the world. Again, to know the 
world merely in relation to itself we have to know the 
world and the world’s shakti, but to know the world in 
relation to the Mother of the world, we have to know’ the 
world, the world’s shakti, and the great Shakti superior to 
the world. Although I am imperfect in the world, the 
Mother of the world is perfect, eternal Brahman. Con¬ 
sequently in order to know Her I must rise above the 
imperfect existence of the imperfect world and reach that 
most perfect existence in which all things besides Herself 
are imperfect and yet all such imperfect things are full of 
Her perfection. For this reason Aryyan worshippers, the 
best of faithful men, are averse to respect imperfect know¬ 
ledge at the cost of a disregard for perfection, or to discuss 
created things in disregard of the supreme subject for our 
thought—the Creatrix of the Creator of all created things. 

Another thing. It is indeed a terrible mystery that 
you should, through perceiving the visible world to be 
unconscious,* have come to think that the great Shakti who 
has created that world is also so. If you consider the world 
to be unconscious,* I do not want to dispute the matter 
with you for the present; but I wish to know on what 
authority you consider the Shakti who works the world to 
be unconscious* On the one hand, philosophers say that 
“ although the shakti of the world is unconscious* it appears 
as conscious owing to the reflection of the Shakti of con¬ 
sciousness* in it.” On the other hand, BrahmS. himself 
says: “Thou art the Shakti in everything, asat (jada) or 
sat (Chaitanya).” * In each of these statements both the 
states of shakti have been demonstrated, but with this 


* Tattva. 

* Chit, 


’ Jada. 

* That is, in gross and intelligent substance. 
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difference, that while philosophers say that it appears as 
conscious on account of its reflecting consciousness thrown 
upon it, Brahma says that it seems to be unconscious' 
because unconsciousness appears in it (otherwise, nothing 
is so).* According to philosophers, the shakti of the world 
is in reality unconscious, but appears as conscious because 
it reflects the Shakti of consciousness; and, according to 
Bi'ahma, the shakti of the world is in reality conscious, but 
seems to be unconscious because that state * appears in it.“ 
Now, whether the shakti of the world reflects conscious¬ 
ness or unconsciousness, each of these views admit the 
existence of both consciousness and unconsciousness* at 
least in the ordinary state of things, if not in the state of 
spiritual vision. It is admitted on all hands in the com¬ 
munity of the faithful that unconsciousness* has come 
out of consciousness,* and that the shakti of the world has 
its origin in the Shakti of consciousness. “ The world is 
all full of Brahman.” “One alone exists and no second.” 
“ The world is all full of Vasudeva.” “ The universe is 
all full of Shiva and Shakti.” “ There is no difference 
between Thee and the universe.” “ Hari is the world and 
the world is Hari.” “ When Hari is both within and with¬ 
out, what is the use of performing austerities ? ” If all 
these great sayings of the Shastra be true, if He alone 


' Jacla. 

* That is, asat: that is, otherwise nothing in the world would be 
unconscions. 

’ The meaning of these passages is as follows: Brahma has said 
that Shakti is in everything conscious and unconscious. On the next 
page it is said that unconsciousness is a false or mayik manifestation. 
Hence it follows that Shakti is in reality conscious, but sometimes 
appears as unconscious on account of the play of maya in it, and which 
Maya also is itself nothing but a peculiar aspect of Shakti. Thus 
nnoonscionsness is but a Mayik phase of conscious Shakti, and in this 
sense a thing which really exists, otherwise Brahma’s word that Shakti 
is in unconscious things is meaningless. * Ghaitanya. 
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exists and no second thing, whence have come this un¬ 
conscious * world and the ^hakti of the world ? In reply 
to this question, it must either be said that the world and 
the shakti of the world are the Brahma-vibhutis * of that 
great Shakti, or that the world and the shakti of the world 
have no existence. Otherwise, the singleness of Brahman 
or Shakti cannot be maintained. It can by no means be 
said that the world does not exist and again it is not the 
view of the Aryya Shastra that anything besides and second 
to Brahman exists. It must, therefore, be said that the 
world, the shakti of the world, or whatever else they may 
be, all are nothing but the pure display^ of that great 
Shakti; or, in other words, nothing really exists but the 
shakti of consciousness.^ All which is seen as unconscious 
matter in the world, full of maya, although it appears to 
be true, is not in reality so, but is only a display of error.® 
Again, that error itself is a manifestation * of Brahmashakti 
and that manifestation * is called maya. Of that maya, 
consisting of three gunas, the part in which the rajas and 
tamas gunas predominate is called avidya; the state 
which includes everything from pure sattva guna to the 
attributeless Brahman is called vidya; in that vidya again, 
She who is turlya shakti above all,® and whose substance 
is pure bliss, is called Mahavidya. Overpowered with joy 
in love for Her who is pure existence, consciousness, and 
bliss, the ever-joyful Ishvara of all has said in the 
Chamunda Tantra: 

“ Eall and Tara are Mahavidyas; Shodashi, Bhuvanesh- 
varl, Bhairavl, Chhinnamasta, and DhUmavati are vidyas; 
Bagala, Matangl and Kamala are SiddhavidyS,$.” These ten 

' Jada. ' Brahma manifestations (see post). 

’ Vibhuti (see post). * Chit^hakti. ' Bhrftnti. 

* Literally, " above all Tattva." 
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Mahaghaktis are Mahavidyas, Vidyas, and Siddhavidyas in 
order. That is to say, in these ten Mahashaktis which 
embody perfect manifestations of the Shaktitattva must be 
sought the harmonious setting forth of Mahavidyas, Vidyfis, 
and Siddhavidyas, in the above order. This is the meaning 
of the above quotation as it appears from the wording of the 
shlokas. In the Shyama-Rahasya, however, all the ten 
Shaktis have been called Mahavidyas. “ Kali, Tara, Bhoda- 
shl, Bhuvaneshvarl, Bhairavl, Chhinnamasta, Matangl, 
Kamala, Dhamavatl, and Bagala are called Mahavidyas.” 
In another place of the same treatise it has been said : “In 
the Kali age Siddhi in all the Mahavidyas is the best.” 
Here the word “ all, ” which expresses combination, and 
the use of the plural number, signify that all the ten are 
called Mahavidyas. Besides this, in the Vishvasara Tantra 
it has been clearly stated that “ Mahavidya is preceded by 
the prefix maha.” For this reason all Tantrik teachers are 
of opinion that in the last line—“eta dasha mabavidyah 
siddhavidyah prakirtitah”—of the above quotation from 
the Chamunda Tantra all the ten have been indirectly called 
by the general names of mahavidya and siddhavidya. Hence, 
according to Vishvasara Tantra, Kali and Tara are Maha.- 
maha-siddhavidyas, Shodashi, Bhuvaneshvarl, Bhairavl, 
Chhinnamasta, and DhQmavatl arc mahasiddhavidyas, and 
Bagala, Matangl, and Kamala are Siddhamahasiddhavidy&s. 

In the Chapter on the plaj' of Shakti, we shall attempt 
to show, so far as it will lie in our power, what appearances 
of massive Bliss they have in the aspect of turlya conscious¬ 
ness. At present we shall discuss, according to ShS-stra, 
whether She is maya or maya is Hers. 

The Mother’s name is Mahamaya, and this, too, is a 
maha (great) mayft of Hers. Blinded by this M3.ya pandits 
of unripe intelligence fall into the pit of erroneous inferences, 
and losing themselves in it, think that mays, is nothing 

27 
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but the material of the gross unconscious * world and that 
She, too, is maj*a by whom that mftya is held, and who is 
primal, eternal, and perfect Brahman. If She too is mftyS,, 
then why has She the name Mahamayfi? If maya and 
the person possessing maya are one and the same thing, 
if the seed and the tree are one and the same thing, then 
why should there be difference of conditions of names and 
aspects ? In fact, wherever Shastra has made mention of 
that Mahashakti, with reference to the part of Her which 
is maya, it has given Her the name of Mahamftya; and 
again, wherever it has made mention of Her with reference 
to Her Brahma-aspect, there also it has called Her Maha- 
maya. In both places the rootword mahat is the adjective 
of maya with this difference, that in the place where re¬ 
ference is made to maya the samasa*is Karmadharaya*— 
that is to say, She who is mahati (great) maya is Maha- 
maya, while in the place where reference is made to the 
Brahma-aspect the Samasa is Bahubrihi *—that is to say. 
She who has mahati (great) maya is Mahamaya. Just as 
the larva of a silkworm is both the instrumental and the 
material cause of the production of thread—instrumental 
because threads are produced by its will, and material be¬ 
cause they are produced from its body—so Mahashakti is 
both the instrument and the material cause of the work of 
the world. She is the instrumental cause because, being 
will itself. She has willed to create the world in Her blissful 
true resolve, and She is the material cause because She 
has spread maya, which is her own vibhQti,* and out of it 
fashioned all things both moving and non-moving. That 
instrumental aspect is Shakti or Brahman, and this mate¬ 
rial aspect is Maya. 


' Jada. 

* Possessive. 


' Compound. 


* Descriptive. 

' Manifestation. 
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In the process of creation also, in the body of the 
Jiva, the Brahma-aspect is Atma and the May& aspect is 
antahkarana.* In the illustration of the larva of the silk¬ 
worm itself there appears another phase of maya. Im¬ 
prisoned in the web of threads produced by itself, which it 
thinks belongs to itself, it remains for some time bound by 
them and yet does not feel itself to be so. In course of 
time its aspect undergoes a change under that covering of 
threads, and after a while that very larva assumes the form 
of a butterfly, rends the sheath formed of its own threads, 
and with its sublimely beautiful body flies forth, spreading 
its fine and transparent wings in the infinite sky, in perfect 
bliss, with an unfettered life and a free heart, leaving 
behind on earth only its rent sheath of threads. Similarly, 
the maya aspect, mind, which is bound by the self-created 
threads of sangsara and is atti’acted to and crushed by that 
sangsara, controls, by means of self-restraint, all affection, 
attraction, and attachment of and to the sangsara, and is 
even, while confined in the womb of sangsara, absorbed in 
the thought of the beauteous lotus-feet of Her who holds 
the universe in Her womb and dwells in the heart of 
Vishveshvara. Thus absorbed, its form changes of itself, 
unknown to the three worlds; then, in the fulness of time, 
it rends, with its own strength, the maya-sheath of sang¬ 
sara. Blessed with the merciful regard of the Charmer of 
Mahakala* and dispeller of the fear of death, it spreads its 
two wings of discrimination * and dispassion,* and taking 
with it the brilliant and shining Atma which then forms 
its body, the pure and sattvika maya, which is mind, be¬ 
comes a Prajapati (lord of the universe through shakti). 


' Mind, etc. (see Introduction). ' The Devi. 

* Viveka, the power to distinguish the real and the unreal. 

* Vairagya, indifference to worldly things. 
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As Vidya * it rises above the universe and soars high in the 
infinite expanse of heaven towards the scat of existence, 
consciousness and bliss, which belongs to Mahavidya. 
The fiame of the forest fire is lost in the orb of tho sun; 
lightning shot from its region is lost in the body of the 
cloud of massive bliss.* The broken cage of mind—that is 
to say, the body composed of five elements—is alone left 
behind in the sangsara. 

It is this phase of maya consisting of spiritual know¬ 
ledge which is called vidya. By virtue of this vidya one 
reaches Her, the Mahavidya, who is adored of all the world, 
and is the object of sadhana. Sadhaka, he alone in the 
world has acquired useful knowledge whose knowledge is 
employed not to earn worldly riches, but spiritual wealth or 
Mahavidya. In this vast sea of sangsara he alone is past 
master of the art of sailing across the world who has 
moored his vessel in the port of Kulakundalini. Thus, 0 
Sadhaka, the Mother is yours. Am I, then, motherless? 
Have I no mother, although the three worlds have their 
mother? Say then, 0 Mother, that you are the Sadhaka’s 
Mother. Extremely ignorant and devoid of siddhi and 
sadhana as I am, what will become of me? Although a son 
of Mahavidya, I have, O Mother, been blinded and benighted 
by deep avidya.* 

What, then, will be my fate? This vessel of mine is 
drifting down the stream of sangsara with the ebb of pra- 
vfitti.* I cannot hold it back; I have not the power to 
stay it with nivritti.® Nay, Mother, the vessel is unable 
even to drift on any longer. It is a small craft, and has, 


* Spiritual knowledge: as the soul which knows (vide post). 

' Anandaghana. 

* Ignorance. * The path of desire. See Introduction, 

* Cessation of desire (vide ibid). 
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moreover, nine openings in it.* The sea has, by constantly 
breaking over it, filled it with its salt waters, and has 
left not even standing-room. Now I shall sink, and that 
not to rise. Daughter of the earth’s supporter,* hold me, 
hold me, O Mother. There is no strength left in these 
my weak arms. Extend for once, O Mother, j^^our two 
hands of blessing and assurance.* Merciful Mother, turn 
once and look at me. My Mother, in this vast sea this 
witless, helpless child of yours has none else whom he can 
call his own. 0 Mother, Mother Kula-kundahnl, be a 
mother and take me up once into your bosom. Let this 
vessel sink for good.' The Shastra says that you are 
Mahavidya, because you can be reached through vidya. 
But, I ask, how are you Mahavidya unless you can save 
the child of yours who is destitute of vidya ? Through my 
vidyA ‘ I sink. Now through your vidya save me, and prove 
that you are rightly called Mahavidya. Let the vanity 
which this sinner entertains of having acquired vidyA, such 
a vidyA as has led to his downfall, be destroyed. Glory to 
you. Mother MahAvidyA! Whether I have the power or not, 
you are the wealth which the world seeks in sAdhana. 

SAdhaka, just as mental Shakti, which is manifested 
mAyA, is called vidya when it becomes free from the bonds 
of sangsAra and rushes towards the MahA^hakti with 
dishevelled hair; so it is called avidyA when it forgets Her 
and is intoxicated by the things of the world—wife, children, 

' The vessel is tbe body. Tbe nine openings are tbe two eyes, the 
two ears, the two nostrils, the mouth, the genitals, and the anus. 

* Dhar&dhara, the mountain. 

* The Devi’s bands make the mudrAs, vara and abbaya. 

* That is, let the vessel sink for good so that it may not have to 
struggle again on tbe surface of the worldly ocean of sangsftra. Let it 
sink in Her bosom where there is no such struggle. 

* This vidyft is “ my vidya ” which is really avidyA. 
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and the like. In this connection we may cite the following 
from the Markandeya Parana: 

“ That Devi Bhagavat! Mahamaya forcibly draws the 
mental faculties of even the wise, and gives them over to 
delusion. By Her is created all the world, consisting of 
things moving and non-moving, and She alone, the dis¬ 
penser of blessings, when pleased, grants salvation to Jiva. 
That eternal supreme Vidya is the cause of liberation. 
She, again, is the cause of Jiva’s bondage in sangsftra. 
She is the Ishvari of all Ishvaras.” 

Again: “King! although eternal, that Devi Bhagavati 
incarnates Herself again and again in the manner afore¬ 
said, and maintains the world. By Her is this universe 
deluded, and She gives birth to the universe. If pleased. 
She grants wealth and knowledge to all who beg it of Her. 
Lord of men! at the time of the great Dissolution * this 
entire universe is pervaded by that Mahakall in the form of 
a great destructive power.* She it is who at times appears 
as a destructive power; She it is who again appears as 
the creation; and, again, it is that unborn eternal Devi 
who at times preserves all things. In prosperity She is 
Lakshmi in the houses of men granting increase. In 
adversity She becomes Alakshmi for their ruin. (Here it 
may be objected. Why, then, worship Her, if, according to 
men’s lot. She appears as Lakshmi and Alakshm! in pros¬ 
perity and adversity in order to do service or disservice to 
them ? In answer to this question the following is said); 
When duly prayed to and worshipped with flowers, incense 
and the like. She grants wealth, progeny, and other things 
to the Sadhaka who desires such things, and beneficial 
attachment to dharma* to him who does not desire them.” 

* Mahapralaya. 

* Mahamarl, which generally means a great plague* 

* Duty, religion (see Introduction). 
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Again, in the following Chapter it is said: “ Oh King, 
I have thus related to you the greatness of the Devi, which 
is the best of all things which man can relate. So wonder¬ 
ful is the power of the Devi who supports the world. 
Even as She holds the world under the spell of mayamoha,* 
so also the same Bhagavatl Vishriu-raaya provides it 
with vidya.* That maya has deluded and deludes you, 
this Vaishya, and all other people who have the faculty of 
discrimination,* and will delude all such people born in 
future. Great King, seek the protection of that Para- 
meshvarl. Being worshipped. She grants worldly happiness, 
heaven,* and liberation* to men.” Here, too, the Rishi has 
in view two aspects of Shakti. In relation to the bondage 
of sangsara, He speaks of the maya aspect, and, again, for 
liberation from that bondage he points out the Brahma- 
aspect for worship, and says: “ Seek the protection of Para- 
me§hvarl.” “She alone, the Dispenser of blessings, grants 
liberation to Jiva when pleased.” “0 Devi, a spell of 
delusion spreads over all this world. Being pleased, Thou 
alone in the world can grant liberation.” 

It is when the Mother of the world, in the aspect of 
m3,ya, appears as the deluder of the world that She assumes 
various forms, the variety of which is due to differences in 
sattva, rajas, and tamas gunas in them, and it is then that She 
plays the Acts and the Scenes of the drama of Sangsara. 
Such forms are intelligence, sleep, hunger, chhaya,* power, 
thirst, forbearance, caste and class, shame, peace, reverence, 

' Tbe delusion which is caused by m&yft. ' Spiritual knowledge. 

* Literally, “ possessing viveka." This is ordinary discrimination 

which distinguishes one thing from another in the common world of 
appearance, as, for instance, happiness from sorrow, and not the higher 
form of discrimination, which distinguishes the “ real ” from that which 
appears to be such. * Svarga. * Mukti. 

* Idi.: shadow or reflection. (See A. and E. Avalon’s “ Hymns to 
tbe Goddess.”) 
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beauty, wealth, function,* memory, mercy, contentment (in¬ 
clination), error, intellect, earth, nourishment, brilliance, 
restraint, and other innumerable shaktis. At the root of all 
these forms lies She who is eternal consciousness, and who, 
again, is, as maya, known in the three worlds by the name 
of Vishnu-maya. It is a sight fit only for the divine vision 
of Devas. When, therefore, through fear of Shumbha and 
Nishumbha, they began to worship Her who dwells in the 
heart of Shambhu, they first of all showed that She was the 
Ordainer of the universe as maya, and then made prayer 
to Her by calling Her “ Saviour.” So at the beginning of 
the hymn it is said: 

“ To the Devi who is Vishnu-maya in all things. Obei¬ 
sance, obeisance, obeisance to Her, obeisance, obeisance. 
To the Devi who is called consciousness in all things, 
obeisance, obeisance to Her, obeisance to Her, obeisance, 
obeisance. To the Devi who exists in all things as intelli¬ 
gence, obeisance, obeisance to Her, obeisance to Her, obei¬ 
sance, obeisance,” and so forth. 

It is here that the philosophers who advocate the 
theory that shakti is unconscious* have given supreme evi¬ 
dence of their intelligence and learning. They think that 
all these shaktis held in the body of the Jiva are gross * 
shaktis. The Devas have said: “ The Devi who is called 
the Shakti of consciousness in all things,” “ who pervades 
this entire universe as consciousness, obeisance, obeisance, 
obeisance to Her.” The Devas say that She is conscious¬ 
ness itself, but the philosophers possessing so-called acute 
vision, think that She is unconscious. For this we cannot 
blame the philosophers, for of course nothing that they say 

* Vfitti. The vyitti of a thing is the work that it does, and there¬ 
fore function. 

' Ja^a. 
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-is unsupported by reason. And tbe reason here is this: If 
She is not unconscious,* whence have the philosophers got 
such an idea, notwithstanding Her being intelligence, 
memory, and the like ? What they say is, therefore, true. 
What difference would there be between Deva, Danava, and 
man, if what Devas see as conscious does not appear as 
unconscious to the eyes of men? Whilst the sight of a 
lovely child makes the milk flow from a mother’s breast it 
causes the lolling tongue of a wolf to quickly waggle. The 
form in which She appears before a person depends on 
the peculiar tendencies with which he is endowed by Her. 
Moved by fear for Madhu and Kaitabha, Bhagavan 
Brahma made prayer to the tamasi jada-shakti,* appear¬ 
ing as sleep, and instantly that sleep, which robs people 
of consciousness, became consciousness itself, and, assum¬ 
ing the aspect of a four-armed Devi riding a lion, stood 
forth in the firmament. Philosopher, if you are a believer, 
if you have faith in the words of Devas, explain to me by 
means of reasoning and arguments why you understand 
this Shakti to be unconscious * §hakti. What shall I say to 
you ? To Her alone I say, 0 Mother, in the Satya age you 
destroyed the Daityas Shumbha and Nishumbha by first 
spreading your vibhfiti shaktis" and then withdrawing 
them, but how much longer will you allow these Daityas 
of the Kali age to live ? Or who is such a Sadhaka in this 
Kali age as can, like the Devas, bring You to earth with 
his prayer ? I, therefore, ask, 0 Mother, when will such a 
powerful Sadhaka be born as will be able to sacrifice these 
Daityas before You, and with their blood make the current 
of your worship again flow strong in India ? 


’ The unconscious shakti, whose substance was the tamas gUQa. 
* Eaufihikl, EOlI, and so forth. 
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So much about what philosophers have understood. 
What Sadhakas will next hear will astound them. The 
very remembrance of the thing makes me feel as if the 
gates of hell are opening under me. The Brahma-daityas * 
of the nineteenth century have arrived at still another 
conclusion. They say that the Shakta-Dharma* is a result 
of the coalescence between Hinduism and Buddhism.* In 
sorrow for such things as this have poets sung: “ What 
do not people see when the sun sets! Innumerable stars 
shine in the sky, lights show their power in every house, 
and even the tiny young of glow-worms spread their lustre 
in every direction.” There is nothing in what they (the 
Bi’ahmos) say which deserves a reply rather than mere 
ridicule. To-daj' the sun of Bharata’s* Dharma has, in 
circling round Bharata-Sumeru,* disappeared on one side, 
and in the darkness which has ensued Daityas, Danavas 
and Pishachas* have made their appearance. Community 
of Sadhakas! this state of things will not last much longer. 
Ruddy rays of the young sun have become visible on the 
summit of the Sumeru. She who grants all desires Herself 
stands forth to reply, and, with high arms outstretched, 
says: “ Pear not, fear not! Sit for one more moment on 
the vira’s seat of shava-sS>dhana in this great cremation 
ground and firmly continue the japa* of the great mantra 
of the great Shakti. The sun of siddhi for the T&ntrik 


' The sect of Br&btnos, against whom the book wars, and who are 
called demons of the nineteenth century. 

' The religion of the worshippers of Shakti. 

' See Introduction to this book. * India. 

* Mount Meru. * Demons and filthy and malignant spirits. 

' An allusion to the Tantrik rite in which the sOdhaka recites 
mantras seated on a corpse. 
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world is about to rise. She to whom the Tantra belongs 
says: ‘ No Pashus* will remain on earth, but only Kaulas.’ ” 

Even here the trouble does not end. Towards the 
close of the above-mentioned saying of the Devas relating 
to the aspects of the Devi, and while dealing with the 
maya-vibhQtis * of the Mayamayi, they say: “ To the Devi 
who exists in all things as error, obeisance, obeisance 
to Her, obeisance to Her, obeisance, obeisance.” But this 
expression of truth from the small hearts of Devas has 
found no place in the large heart of this little religion.® 
A thief’s wife may enter into the apartments of a queen 
and steal her oi'naments, but on reaching home she is at 
her wits’ end to know which ornament to put on which 
part of her body. 

Similarly, the eclectic fraternity, which is bent on 
establishing concordance between all schools of thought, 
has, by purloining this statement of the aspects of Maya- 
Brahma from the Markandeya-Cha^idi, put it on the head 
of the new Brahman of theirs, which is partly with and 
partly without attributes, and have at last found, with 
utter astonishment, that “The Devi exists in all things 
as error.” Horror of horrors! This cannot be. The 
Merciful Father can never exist as error; for everyone 
professing the “little religion,”* is unerring and above all 
error. The Brahmo has, therefore, substituted the ex¬ 
pression “ as good ” (mangala-rupena) for the expression 
“ as error ” (bhrantirupena). 0 what depth of learning 1 
His knowledge of versification is commensurate with his 
knowledge of Brahman I The Brahman who is supposed 
to be formless, taintless, and made of all sorts of negation, 
has nothing to do with whatever is frightful, horrible, 

' See Introduction. * Maya-manifestations. 

' Upadharnuk—that is, Brahmoism. 
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oppressive, and dangerous, or with the darkness, sorrow, 
grief, disease, dirt, abomination, damnation, and sin which 
there are in the world, but sits still and alone in a formless 
abode of peace, selecting and gathering by Its side only 
such things as are good according to Brahmos. Around 
It the infinite multitude of Jivas inhabiting the infinite 
universe are consumed in the fire of sin, trouble, grief, 
sorrow, disease, and suffering. But Brahman, who is Ishvara 
and Bhagavan, and aware of their existence, takes no heed 
of them, but in hatred and disgust turns His face against 
them. Tell me, brother Brahmajnani,* does not this be¬ 
speak onesidedness on the part of the universe-pervading 
Creator of the Universe ? Brother, you take pride in your 
knowledge of Brahman. But what is the meaning of the 
word Brahman ? The verbal root “ bringha ” means per¬ 
vasion. What is all-pervading is called Brahman. Is it 
possible for Brahman who is all-pervading to be so one¬ 
sided as to be associated with what is good to the exclusion 
of what is bad, with smiles and not with tears, with heaven 
and not with hell—to be in virtue and not in sin ? Our 
Brahman is a quite different thing; the Brahman of the 
Aryashastra, from which you have obtained the name of 
Brahman exists as well in heaven as in hell, as well in 
virtue as in sin, as well in desire as in cessation of desire,* 
as well in good as in evil, as well in creation as in destruc¬ 
tion, as well during awaking as in sleep, as well in AtmS, 
as in mind, as well in prana as in the senses. It exists the 
same everywhere, in every molecule and atom* of the innu¬ 
merable millions of universes,* consisting each of fourteen 
worlds*; It exists everywhere in unconsciousness,* con¬ 
sciousness,^ and in the play of consciousness. It is She 

* Knower of Brahman ; here, a Brahmo. ’ Nivyitti. 

' Anu and paramAnu. * Brahm&p^a** 

* Bbnvanaa. * Ja^a. ’ Chaitanya. 
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who causes bondage, and it is She, again, who brings about 
liberation. For this reason, after the killing of Mahisha 
the Asura, the Devas understood that just as the worship¬ 
ping propensity in their hearts came from Her, so the 
fighting propensity in the hearts of Asuras also came from 
Her. Just as She provided the Devas with Svargalakshml * 
for their prosperity, so also She was the cause of the fatal 
night of Asura Mahisha’s death. When the Devas perceived 
this, they said: 

“ Oh Devi, who art Lakshml * in the houses of virtuous 
men, Alakshml * in the houses of sinful men, intelligence 
in the hearts of cultured men, reverence in the hearts of 
pious men, and shame in men born of good families, I bow 
to Thy lotus-feet. O Devi, maintain the universe.” It is 
because as avidya, which is error,^ She can bind, that as 
vidya, which is knowledge,® She can again remove the 
bondage. Otherwise, who is She to liberate who has not 
the power to bind ? It can never be that while the judge 
will order imprisonment, the jailer will give release. Just 
as the judge’s oz'der is necessary for imprisonment, so it is 
also necessary for release. The Aryashastra is not so blind, 
so foolish, and so erring, as to be terrified on hearing that 
“ She exists as error.” The Shastra therefore says: “ That 
eternal supreme Vidya is the cause of liberation. She, again, 
is the cause of Jiva’s bondage in sangsara. She is the 
I^hvarl of the Ishvaras of all! Although, according to prison 
rules, a prisoner can sometimes obtain temporary freedom 
to walk in the prison yard, such freedom cannot give him 
permanent release, for his hands and feet remain still firmly 
bound by iron chains. Similarly, although one can live in 


' The tutelary Devi of Svarga, or Heaven. * Devi of prosperity. 

' The opposite of Lakshml. ’ BhrAnti. ‘ JnAna. 
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heaven * and similar regions * in consequence of having per¬ 
formed works of high religious merit, one does not thereby 
become free from the bondage of maya. Unless Maha- 
maya, in whom are the three gunas and who holds in Her 
hand the cords of the three gunas constituting the bond¬ 
age of maya, Herself removes the bonds, who else in the 
world can grant release ? The Shastra has, therefore, said, 
“ She is the Ishvarl of the Ishvaras of all ”—that is to 
say, although Brahma and other Devas are Ishvaras of all, 
they have to praj*^ to Her, the supreme Ishvarl, for the 
removal of their bondage and liberation. She is the sole 
Ishvarl of the Ishvaras of all. 

The aforesaid physical shaktis—intelligence, sleep, 
hunger, thirst, beauty, memory, intellect, restraint, etc.— 
which appear unconscious ’ to us in our ordinary vision, 
are not in reality unconscious. Just as light cannot be 
dark, so shakti cannot be unconscious. Different parts of 
the maya-shakti which consists of the three gunas sattva, 
rajas, and tamas, can only differ from each other in so far 
as one or other of the gunas predominate; for instance, the 
sattva guna predominates in shaktis like mercy, peace, 
beauty, shame, forgiveness, and reverence; the rajas guna 
predominates in shaktis of passion like desire, anger, greed, 
effort, intoxication of mind,* and vanity; and the tamas 
guna predominates in shaktis like delusion, lethargy, error, 
drowsiness, and sleep. 

Of these, the sattvik shaktis are always naturally mani¬ 
fest and conscious; the tamasik shaktis are always n nma.n i. 
fest and seemingly unconscious, full of delusion, and insen¬ 
sible ; and the rajasik shaktis are partly manifest and partly 


' Svarga, one of the fourteen regions (lokas). 
' Loka (see post and Introduction). 

* Jada. * Mttda. 
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unmanifest, partly conscious and partly unconscious. On 
seeing the tamasik shaktis above-mentioned, a person may 
easily arrive at the conclusion that they are unconscious. 
But does he never ask himself. Whence have these shaktis 
come ? According to Jiva’s destiny, from the very time that 
he takes a body, an inseparable relationship is established 
between him and the enjoyment of happiness and suffering 
of sorrow. The senses, the mind, the function of life and 
the whole of the Jiva’s body are made in such a manner as 
to be suitable for this enjoyment and suffering. For this 
reason sleep is as much necessary to him as food. And 
according to this necessity She, as Jiva, appears both as 
enjoyment and suffering as well as sleep. If She does not 
exist as consciousness at the root of sleep, who, then, is its 
cause ? Light in the moon, radiance in the sun, power of 
burning in fire, motion in air, coolness in water, smell in 
earth—these shaktis may ordinarily appear to be uncon¬ 
scious, but in reality they are not so. They merely seem 
to be unconscious. To admit that all these shaktis are 
really unconscious is almost to accept the atheistic* princi¬ 
ple ; for self-origination of material shakti is the same thing 
as creation, preservation, and destruction of the world by 
Nature. In the eyes of the faithful there is nothing really 
unconscious in the dominion of the Mother, who is made of 
consciousness. All the things which we know to be uncon¬ 
scious are, to the sight of wise men, nothing but emanations 
of consciousness from Her whose substance is conscious¬ 
ness ; only, by reason of the incapacity of the world which 
is composed of the three gunas to manifest pure conscious¬ 
ness, they are darkened just as are the sun’s rays when 
passed through a blue glass, with this difference—that 
while the sun’s rays and the blue glass are different things. 


' N&stika. 
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in the case, of this light the sun, the rays, and the glass 
are one and the same thing. 

In the root She is all-Brahman ; in the stem She is all- 
mfiya; in the flower She is all-world, and in the fruit She 
is all-liberation. Brahman, Ishvara, Maya, and Avidya— 
these are Her four aspects. Dividing Herself into these 
four parts, the Player of the blissful play throughout the 
world becomes Herself mad in the intoxication of Her 
own joy—Herself taking birth, Herself dying, Herself 
dancing in Her own cremation ground, and Herself be¬ 
coming Shiva in Her own corpse. She Herself enjoys the 
play. She is Herself Purusha,’ Herself Prakriti, Herself 
the spouse of Mahakala, Herself attachment, inclination, 
and goal, and Herself the daughter of Supreme bliss. 
She is Herself maya. Herself non-maya, and Herself She 
who yields maya. She is Herself vidya, Herself avidya 
and Herself the eternal Devi who is the object of sadhana. 
Ask the Vedas, the Vedantas, the Puranas, or the Tantras, 
and every one of these Shastra-s will bear unmistakable 
testimony to this Her (monistic) character. In this shastrik 
vision of faith a sadhaka sees the Brahmanda-play in both 
Her aspects of vidya and avidya, and sits on the Mother’s 
lap in both bondage and liberation. The world regards the 
bondage as due to maya, but he sees it to be caused by the 
Mother. It then inspires him with love and a feeling of 
wounded pride. Softened by that love, and hardened by that 
feeling of wounded pride, he sits lovingly on the lap of the 
Mother, holding Her hand with his hands, which are bound 
with the bonds of maya, and, overwhelmed with tender 
feeling, says: “ Mother, what a mad * girl you are ! ” The 


' See Introduction. 

° Ab pointed out by Babu Dinesh Chandra Sen (“ History of Bengali 
Language and Literature,” p. 119), the English word ” mad ” does not 
convey the meaning of the word “ pagla." for in Bengali it is tinged 
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mad S&dhaka NilS,mbara has, therefore said, addressing the 
mad Mother: “ Is it for nothing that I tell you, O EAll, that 
you were a magician’s daughter ? Otherwise, why should 
you have enchanted the whole world with maya-magic ? ” 

Again, the peaceful Sadhaka Kamalakanta has sung: 
“ Tell me, what is bad and what is good in you. Some you 
save by granting them knowledge in the form of vidya. 
Others you cover with avidya and draw down into the pit of 
delusion. Many people say that every Jiva is Shiva. Why, 
then, does He who is ever joyful become destitute of joy ? 
Mother ICall, I, Kamalakanta, tell you my mind. Some enjoy 
happiness followed by happiness, while others pass their 
lives in sorrow.” After seeing, hearing, and thinking over 
all this, one can only say: “ I always seek Thee who art 
above maya, full of maya, universal maya, eternal, pure, 
blameless, one without a second, and, again, the cause of 
the world’s liberation through maya,‘ the bridge over the 
sea of existence.” 

Those who, on merely hearing the name of shakti. leap 
to the conclusion that shakti is maya without understanding 
the three-fold division of shakti-tattva * into vidya, avidya, 
and parama, and without knowing the difference between 
maya-shakti and Brahma-shakti—to them it is needless to 
show any evidence other than the words of that Maya and 
Professor of Maya; for these words are sufficient. When 
the Mother of the world was born of the womb of Menaka 
in the house of Himalaya, the King of mountains was 


with a feeling of tenderness, and persons so called are greatly loved 
The terra denotes rather a person of amiable and eccentric character' 
and is akin to the Persian dewflna. ' 

‘ Mftya is here both the binder and the liberator (see post) As 
binder She is universal maya, and as liberator She is above maya'. In 
what sense Maya can liberate, is explained, see post, 

* Here meaning fhakti. 
as 
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astonished at the sight of Her form possessing the lustre of 
a crore * of suns, bearing on Her head the orescent moon, 
large-eyed, and eight-armed and. bowing down to the earth 
before Her, with folded hands, and voice trembling with 
reverence, said *: 

“ Mother, who are you of wonderful form, possessing 
large eyes and auspicious marks ? My child, I fail to dis¬ 
cover who you really are. Yourself tell me the truth about 
Yourself.” 

In reply to this question put by Himalaya, the Devi 
said; 

“ Know Me to be (supreme) Shakti, the Genitrix of the 
world, under whose protection Maheshvara lives, whose sub¬ 
stance is all aishvaryyas* and knowledge, and who is the 
cause of all activities and the ordainer of creation, preser¬ 
vation, and destruction. I dwell in the hearts of all things; 
I carry men across the sea of sangsara; I am eternal bliss; 
I am eternal. Brahman in substance and Ishvari.* Father, 
pleased with the austerities “ practised by you and mother 
Menaka, and worshipped as daughter by you both, I have, 
through your wonderful good fortune, taken birth in your 
house.” Here, also. She has described Herself as parama- 
shakti,* above may a. 

Again, in the same book,’ where reincarnation is dealt 
with, She says: 

“ On coming out of the mother’s womb, Jiva is deluded 
by my maya, and forgets the pains it suffered therein.” 

“ Father, for his liberation from the chains of the body 
a seeker of salvation should contemplate me as blameless, 

' 10,000,000. ’ BbagaTatrgIta, in the Mahabbagavata. 

' Qualities of lordship of Ishvara (see post). 

* Bnler. ‘ Tapas (see Introdaotion). 

• Supreme ^hakti. ’ Chap. xvii. 
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subtle, beyond the reach of speech, pure, attributeless, 
transcendently luminous, all-pervading, the sole cause of 
creation, preservation, and destruction, without a second, 
without beginning, whose substance is existence, conscious¬ 
ness and bliss.” “ Great King, deluded by my maya, Jivas 
fail to know that supreme and undecreasing form of mine 
which is in everything and is without a second. But those 
who worship Me with devotion ci'oss the great sea of 
this maya.” 

Himalaya also himself says: “ Do not delude me any 
longer with Thy supreme maya. 0 Ishvarl of the universe, 
I bow to Thee.” 

In the Devi Bhagavata, and other books also, the same 
thing has been said. Now tell me, O advocate of the maya 
theory! If Shakti Herself is nothing but maya, what is that 
other maya which She specifies as “ my maya ” ? 

The following appears in the Mahanirvana Tantra *: 

“ The Devi asked : What is the form of Mahakall who 
is the origin of mahat* and other tattvas; who is subtler 
than the subtlest, greatly luminous, and the primal Shakti ? 
Form is possible in only such things as are the work of 
Prakriti. But She is above Prakriti, and supreme beyond 
all. Deva, be pleased to thoroughly dispel this doubt from 
my mind.” Now, if She is merely Prakriti, why, then, does 
the Devi say that it is not possible for Her to have a form 
originated from Prakriti ? * 

In the Kularnava Tantra, Mahadeva says to the Devi: 
“ He who is deluded by Thy maya sees not while he sees, 


' 18th ullftsa. * Buddhi (see Introduction). 

' That is, if Mah&k&ll is, in substance, nothing but Prakriti, then it 
is but natural that She should arise out of Prakriti and have a form. 
The very fact that the Devi thinks it impossible for Mn,bfi.1rftlT to have 
a form arising out of Prakriti proves that She is more than Prakfiti. 
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understands not while he hears, and knows not the truth * 
while he reads.” 

(Here, also, if the Devi is only m&j’a, why, then, does 
Mahftdeva say “ Thy maya ? ”) The Shastra says that She 
is maya, whose substance is maya, and who is yet above 
maya. Advocate of the maya-theory! forget for once the 
maya of maya and be charmed by the maya of the Mother. 
Enow this maya to be not maya only, but the Mother’s 
maya—seeing the maya-play of the Mother sink in the 
sweetness of maya. It is because this maya exists that 
as children of the Mother we strive to sit on the lap of the 
Mother. It is with reference to this maya-theory that 
in Gitanjali * it is said: “ The Vedas say that all efforts 
are in vain; for, O brother, everything is maya. The 
Tantras say that Mahamaya smiles through maya, for it is 
the Mother’s maya.” 

Viewed with a little discrimination, the very maya 
which is nothing but the cause of bondage in sangsara 
appears as attractive as an elysium of bliss. Cannot the 
very same maya, by the influence of which we become at¬ 
tached and bound in love to father, mother, wife, children, 
etc., also liberate us, if through it we become attached by 
love to the Mother who is all full of maya ? It is because 
this maya exists that there exists the difference between the 
worshipper and the worshipped. Once the tie of this maya 
is broken, the relation between the worshipper and the 
worshipped will cease, as much as that between father, 
mother, wife, children, and the like. A devotee is, therefore, 
afraid lest maya should disappear, and he should thus be 
debarred from taking the name of Mother. Although a 
Jnanl* desires to be altogether free from maya, a bhakta,* 

' Tattva. ' The author’s work of that name. 

’ He who follows the path of jn&na, or knowledge. 

* He who follows the path of bhakti, or devotion. 
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while he throws off maya so far as the sangsara is con¬ 
cerned, secretly and carefully nourishes maya for the Mother 
in the core of his heart. Leaving the sangsara of maya, he 
enters into the sangsara of the Mother. All who live in 
this sangsara of the Mother constantly sing : “ Parvatl is our 
Mother, Deva Maheshvara is our Father, the Bhairavas 
are our brothers, and the three worlds are our home.” 

But lest, through the influence of the Mother’s name, 
which is antagonistic to maya, this maya should disap¬ 
pear, leaving no means of protecting the self, I desire, 
while there is yet time, to take the name of the Mother to 
my heart’s content; lest, when the Mother and the son 
will meet, there should be left no opportunity for the son 
to take the Mother’s name; lest there should be for the 
rest of ray existence an end to my taking the name of 
Mother—the Gitanjali mournfully says: 

“ The day passes; it will last no longer. How much 
longer, 0 Mother, shall I bear the torments of the bondage 
of existence ? ” 

“ To this sangsara full of maya you make me return 
time after time, under the influence of maya. My heart is 
rent; I can bear it no longer. 

“ If everything in sangsara is possessed of maya, then 
grant me, 0 Mother, that maya in which the son knows 
none but the Mother.” 

“ Untie the cords of the present m&ya, and tie, O 
Mother, the cord of that maya by virtue of which the fire 
of maya will not touch me.” * 

“ Putting away from me the three-fold fire,* take me 
up, 0 Mother, on Thy lap. Let me, for the last time in my 
life, call ‘ Mother, Mother,’ and then I shall call no more.” 

' That is, instil vidyi. in order that avidyft may be dispelled. 

' That is, the three-fold sorrows (t&patraya). 
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“ My life burns with an intense hunger. Give me, O 
Mother, the neotar of Thy milk to drink. The fire of woes 
burns constant and furious. It will not be extinguished 
but by that nectar.” 

“ 0 Spouse of Shiva, do not fear that if once I get that 
nectar I shall not seek it any more. Simple child ! do you 
not know that the thirst for nectar is not satiated with the 
drinking of it ? ” 

Such Pauranik evidence as has so far been produced 
on the subject of Shakti-tattva proves that it is from 
Shakti that the entire and universal Brahmanda takes its 
birth; that She alone creates, preserves, and destroys it, 
and that She alone is the highest and the best, and the 
object of worship to even the Devas whom the world 
worships. Because of this Shaivas, Vaishpavas, Sauras, 
and Ganapatyas* should not think that Shiva, Vishnu, 
the Sun and Ganapati avail nothing. As a matter of 
fact, all the Devas who are worshipped according to the 
five forms of worship (panchopasana) * are equally instinct 
with §hakti; none is superior or inferior to another. When 
il^ishis have had it in mind to intensify the piety and 
devotion of a class of Sadhakas, they have described the 
character and play of a particular Devata in a Purapa, 
and shown that Devata of that Purapa to be the highest 
of all Devatas. So much is this so that in books like the 
Devi Bhagavata, the Skanda Purana, the Ealika Purapa^ 
and the Ktlrma Purapas, the greatness of Shiva, Vishpu, 
or Shakti has been described in such a way in one part, 
and in such another way in a subsequent part, that the 
two parts seem to be mutually contradictory. The con¬ 
tradiction, however, lies in our human vision, full of 

* Worshippers of 9hiva, Vishpa, the Sun, and Gape^ba respectively. 

That is the four Devas above mentioned and the Devi. 
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differentiating ideas. It did not in the least exist in 
the divine vision of the great Eishis, who were endowed 
with the non-differentiating faculty.^ They say that the 
Devata, whose greatness they were describing in one place 
under the name of Kali or Shiva, was Vishnu Himself, and 
that the Devata whose greatness they are describing in 
another place under the name of Vishnu was none other 
than Kali or Shiva. Questions of inconsistency, super¬ 
iority, exaggeration, or false imputation, did not, therefore, 
at all arise in their minds. They revealed for the liberation 
and benefit of the followers of the five forms of worship, 
the manifestations* of Brahman (of which great l^ishis, 
possessed of divine virtue, had direct knowledge), in the 
course of their description of the play of the particular 
Devatas the latter individually worshipped. This point 
will be more elaborately explained in the section on “Con¬ 
cordance between the five forms of worship.’’ Sadhakas 
will, on inquiry, find that Devatas like Shiva, Vishnu, and 
others, have been extolled immediately before or after the 
places from which we have quoted evidence on the subject 
of shakti-tattva. There is scarce room in the small volume 
of the Tantra-tattva for illustrations of every instance of 
this kind. It is only with the object of acquainting Sadha¬ 
kas with the learning and intelligence of this class of 
precocious, avidya-born, and matricidal monsters, who give 
expression to their malice against Mahavidya by calling 
Her maya, jada, avidya, a great Vaishijavl*, and so on, that 
we have said a few words concerning the Mother of the 
world. 

0 Devi, nirvfl^a cannot be attained without a know¬ 
ledge of Shakti’’—this is the conclusion of the Tantra 


‘ Tattva. 

* As explained in preceding pages. 


* Vibh&tis. 
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Shastra. At first sight it would seem to mean that no 
Devata other than Shakti has the power to grant nirvana 
salvation. But if this matter * is understood in accordance 
with the purpose for which, and the manner in which, it 
has been explained in the Tantra Shastra, there will remain 
no ground for any such conclusion. 

We shall therefore quote here what the Tantra Shastra 
itself has said in brief about Shakti-tattva: 

“ BrahmanI creates, and not Brahma. So, O Mahesh- 
vari, Brahma is undoubtedly a mere preta.* Vaishnavl 
preserves, and not Vishnu. So, O Maheshvarl, Vishnu is 
undoubtedly a mere preta. Rudrani destroys, and not 
Rudra. So, O Maheshvarl, Rudra is undoubtedly a mere 
preta. Without the part of Shakti which they possess, 
Brahma, Vishnu, Maheshvara, and other Devas are all with¬ 
out power,* for it is beyond all doubt that without Prakriti 
they are unable to do anything by their own efforts.” * 

Now it remains to be considered what is the true nature 
of that which is called Shakti. But here we arc in a 
difi&culty. All Shastras have at the conclusion of their 
specification of all aspects of Her nature, merely said the 
term “ Shakti,” and, after a low obeisance, retired from 
the field. How can it then be possible for us to specify 
the nature of that ^Shakti who is Herself Herself?* The 
juice of the sugar-cane when boiled becomes molasses,* 
the molasses when boiled becomes unorystallized sugar,* 
the uncrystallized sugar when boiled becomes crystallized 
sugar," and the crystallized sugar when boiled becomes 

' Tattva. 

* This term literally means the human spirit after death and before 

the performance of the ^hrftddba; in the general sense, a ghost. Here 
used in the sense of a dead body. * Ja^a. 

* The above is from the Kubjikft Tantra. 

* Svarftpa: who is Herself Herself. * On^a. 

* ^harkarft sikata, called dalo. * Bita fharkarft. 
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sugar-candy.* After the state of sugar-candy, the juice 
admits of no more condensation. Similarly, the conse¬ 
quence of Brahman is the Brahmanda; of Brahmanda 
maya; of maya Ishvara; and of Ishvara Shakti; that is 
to say, in order to know what there is in the cause it 
should first of all be seen what there is in the effect. To 
understand the truth concerning Brahman, it is neces¬ 
sary to understand, first of all, that concerning the 
Brahmanda.* If the beginning, middle, and end of the 
Brahmanda is considered, the sole and final conclusion is 
maya. In order to understand the fundamental truth* 
concerning maya, it is necessary to fix the mind on Ishvara, 
the possessor of maya. And in order to know the funda¬ 
mental nature of Ishvara, it is necessary to fix the mind on 
Shakti. Beyond Shakti there can be no discussion of any¬ 
thing.* Shakti is the real nature of all things,’ but the 
nature of Shakti is nothing but Shakti Herself. The sun 
reveals all things, but nothing reveals the sun save itself. 
However that may be, just as the Shakti of the seed can 
be guessed by observing the fruits, flowers, leaves, branches, 
roots, and stem of the tree, so we shall proceed to open the 
Tantra-door of the temple of Shakti-tattva by observing the 
process of creation, preservation, and destruction of Brah- 
mg,i;i^a, the seat of Her eternal play. 

May the Mother of the universe hold the lamp of Self¬ 
revelation in Her hand, and showing to Her children, who 
are living separate from their Mother, the path leading to 
Her own Self, ultimately take them up on Her lap. 

The word “^hakti” is formed by adding the suffix 
kti ” to the verbal root “ §hak ” in the passive voice. 

* Sitopala, called michhri. * Tattva. 

* The aniverse, or “ egg of Brahma.” 

’ Shakti is the svardpa, or thing in itself. 
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The verbal root “ shak ” means “ i^hakti ” just as the word 
“gam” means “gati” (motion). The philosopher would 
explain “ shakti-tattva ” by means of disoussion. 

This method, however, has little pertinency. At the 
very outset the grammarian has, in trying to define the 
term “ shakti,” found himself at sea, and left the matter 
exactly where he found it. The root “?hak” means 
“ shakti ”; the passive voice means the same thing as does 
the root—that is to say, “shakti”; and the word that is 
formed by adding the sutfix to the root is also “ shakti.” It 
therefore comes to this, that the grammarian has explained 
the word “ shakti ” as shakti, shakti, shakti ” ; as if he has 
sworn thrice and said : “ In the name of dharma, the word 
‘ shakti ’ means ‘ shakti, ^hakti, §hakti.’ ” 

Sadhakas will here see that, if the interpretation of the 
word itself has led to such difficulty, how much more 
difficult must be the interpretation of the thing denoted by 
the word. In the opinion of philosophers “ mutual depend¬ 
ence ” is a fault, but grammarians adopt it as the funda¬ 
mental principle for safe guidance. The object of gram¬ 
marians is to state the true nature of a thing in conformity 
with its use, while the object of philosophers is to explain 
a thing with a show of learning and intelligence. A gram¬ 
marian will plainly say. The root “gam” means “gati” 
(motion); but a man, if a philosopher, will, with a show of 
keen intelligence, explain the same thing as: “ Going is 
that particular form of action in which there is produced a 
cessation of touch confined to one place with a view to 
establish at the same time a touch confined to another 
place.”* The word “ gati,” consisting of two syllables only 
is thus explained by thirty-five syllables. And one can 
easily increase this number by adding to the interpretation 

* Purvade^havachchhinnasangyoga bbavasahakritottarade^bavach- 
cbbinDaBangyogaDukolavyapArayifhesbogamanain. 
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a few more “ tva-tva-avachcbhinna.” * But what is the 
result of so much labour ? If a grammarian asks a philoso¬ 
pher, “ Have you eaten ? ” the latter will most probably 
reply, “ I have made food to go ”—that is to say, “ I have 
made food to leave the plate and be deposited in my 
stomach.” Again, when the same food loaves the stomach 
and returns to the earth as in vomiting, a great difficulty 
arises if this action, too, has to be named according to the 
definition of leaving one place and establishing touch with 
another. After all the trouble taken over the interpreta¬ 
tion, eating, going, and vomiting become one and the same 
thing. 

To avoid this difficulty the clever philosopher has 
added the expression “ a particular form of action,” mean¬ 
ing thereby that every act of abandoning one place and 
establishing touch with another place is not going, but that 
a particular form only of such action is called going.. Now, 
if it is asked, What is this particular form of action which 
is called going ? the philosopher will reply: “ It is touching 
another place with the feet.” But in that case kicking also 
becomes going. One is therefore at last obliged to say that 
“ going ” is the name of that action which people call 
“going.” It thus comes to this: “gajnana” (going) means 
“gati” (motion), and “gati” (motion) means “ gamana ” 
(going). It is because he will, after all, have to die this 
death that the old and intelligent grammarian has at the 
outset accepted the death, and said in plain terms that 
“ gamana ” means “ gati.” But the philosopher will not 
easily accede to this. He will die the same death at last, 
but with a frown on his brow. This is what is called 

'Limitations, such as “nessi” "ness,” “confined to,” etc., for 
which the Nava Nyaya school here satirized displays such predilection. 
It is commonly believed that a logician will in his next birth be born a 
jackass. 
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having too much intelligence. A philosopher’s wisdom 
consists in puzzling the intelligence with a voluminous 
combination of words while he knows full well that there is 
no other means than “ mutual dependence.” It must there¬ 
fore be understood that the loquacious philosopher and the 
sadhaka who knows the truth* concerning things are not 
one and the same person. The fundamental principle of a 
sadhana shastra is attainment of siddhi, while the funda¬ 
mental principle of philosophy is merely looking abroad 
with the eyes wide open. In the present discussion of 
§hakti-tattva we shall therefore depend entii'ely on Sadhana- 
§hasti’a,* and have nothing to do with philosophy; for 
millions of systems of philosophy may disappear from view, 
but not the least change can occur in a sadhana-$hS.stra.' 
However that may be, what we understand from grammar 
is that, as in the case of “ gati,” there is no means of under¬ 
standing §hakti with the help of any term expressive of 
quality other than the same word “ §hakti.’' Considering 
the manner in which the word “ shakti ” is ordinarily used, 
it appears from the adjuncts of shakti in such expressions 
as intellectual $hakti, mental shakti, mnemonic ^hakti, 
visual shakti, aural $hakti, active shakti, vital shakti, etc., 
that ^hakti merely takes different names according as it 
manifests itself in different places, while in reality the 
thing i^hakti is everywhere the same. What is the root of 
the i^haktis which are in the branch, the leaf, the fruit, and 
the flower? What is that ^hakti under the influence of 
which these ^haktis disappear ? And what, again, is that 
§hakti under the influence of which they appear? It is 
universally admitted that the answer to this question is, 
that Atma is at the root of all these ^haktis. Now we must 
understand what this AtmS. is. 


Tattva. 


* Tantra. 
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There is a class of believers who, when they hear the 
Upanishads taking the name of Atma, become senseless 
with emotion, and say that Atma is “ attributeless and 
omnipresent.” On the other hand, there is a class of 
sceptics who take up the sword at the very mention of the 
name of Atmft, saying that it is “ a false and fanciful thing.” 
Put under the edges of the saws applied by these two class¬ 
es of people, Atma has, in the nineteenth century, become 
finer and finer, and has ended in being something almost 
non-existent. It is only because Atma has an Atma of its 
own that it has not altogether ceased to exist. For this 
reason, in order now to find out the true nature of Atma, it 
must be rescued from the hands of both these classes of 
people, kept in a separate place, and viewed from there. 

In dualistio vision cause and effect are two different 
things, but looked at from the monistic point of view, they 
are the same. That which is the effect is also the cause, and 
that which is the cause is also the effect; for what did not 
exist in the cause cannot exist in the effect, and what does 
not exist in the effect cannot have existed in the cause. 
The shakti which does not exist in the seed can never 
appear in the tree, and the shakti which does not appear 
in the tree cannot have existed in the seed. A considera¬ 
tion of the similarity between the seed and the tree leads 
«to the conclusion that the seed is the latent state of shakti 
while the tree is in its patent state. Similarly, all the 
shaktis which appear manifest in life*—the senses, the 
body, and the mind—are but patent states of Atma, that 
great ^hakti of the seed. To say that shakti resides in Atmg, 
is to present the thing in the form in which it may be 
understood by means of ordinary intelligence. The final 
decision of the Shastra, however, is that in reality Shakti 


* Prfijja. 
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is Atuig, and Atma is Shakti. It is but a mode of speech to 
say that fire has the power (shakti) of burning. The truth 
is that fire exists as power of burning and the power of 
burning appears as fire. We in our ordinary vision see only 
the material and gross aspect of fire. 

The Sbastra has therefore called that easily perceptible 
aspect by the name of fire, and designated the power of 
burning as its shakti (power). But leaving the material 
aspect aside, spiritually speaking fire is nothing but shakti. 
Although the expression “ My Atma,’’ used in ordinaiy 
parlance by worldly people, means, in reality, “ What is 
Atma that I am,” yet, by falsely considering the physical 
body to be the person (Atma) we are wont to say “ my 
Atma ” in the sense that Atma exists in this my physical 
body. Here, also, if we leave out of consideration the 
physical side, Atma becomes nothing but Shakti, because 
no such thing exists in the world as the shakti of Atmft. 
That which is Atma is Shakti, and that which is Shakti is 
Atm&. In many places in the Shastra there is mention of 
the shakti of Atma, but in all such places it is Atma alone 
which has really been spoken of, just as people speak of the 
water of the Ganges, the head of Rahu,* the refulgence of 
the sun, the light of the moon, etc., although, in reality, the 
water is Ganges, the head is Rahu, the refulgence is the 
sun, the light is the moon, and so on. Just as, in order to' 
express the power of shakti, a distinction has to be imagin¬ 
ed in ordinary usage, and expressions like “ the water of 
the Ganges ” have to be used ; so, although what is Shakti 
is Atma, yet authors of Shastras have, in order to enable 
people to understand the shakti-tattva,* often spoken of the 
shakti of Atma; but in conclusion they have unanimously, 
and with one voice, said : “ There is no distinction between 

' One of the navagrahas (planets). 

' Subject of or principles concerning ^hakti, 
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Shakti and the possessor of shakti.” In spite, however, of 
this absence of distinction, they have had, even while esta¬ 
blishing such absence, to speak of two—namely, Shakti 
and the possessor of shakti—in order to explain the matter 
to people whose knowledge consists of distinctions. With¬ 
out two there can be no distinction, and without dis¬ 
tinction there can be no establishment of the absence of 
distinction. 

There is yet something more for consideration. What 
is the true nature of that Atma over which there is so 
much quan-el, dispute, and discussion ? Why do we admit 
its existence ? Looking at this part of the question we 
see that the body of the Jiva is unconscious, his senses are 
unconscious, and even his mind is almost so, for although 
the mind possesses a little of consciousness, it cannot exist 
independently and supported by itself. It is, therefore, a 
subject for consideration under whose subjection all these 
dependent things exist. This matter has been very clearly 
decided in the form of a question in the Kena Upanishad. 
There it is asked. By what are the senses of work, the 
senses of knowledge, mind, intellect, etc., able to perform 
their respective functions ? W hat is the true nature of Him 
who is the eye of the eye, the ear of the ear, the life of the 
life, the mind of the mind ? He has been called “ the eye of 
the eye, the ear of the ear, the life of the life,” but not the 
Atma of the Atma; because if the nature* of Atma is 
decided first of all, the question “ By what ? ” cannot at all 
arise. For that is the final point, the ultimate goal. How¬ 
ever that may be, after all these questions the Kena Upani- 
shad goes on to say: “ Indra, Chandra,* Vayu,® Varuna,* 
Agni,® and other Devas who preside over the senses in the 
Jlva’s body were directing the working of the universe with 


•Air. 


' Tftttva. 


* Moon. 


* Water. 


• Pire. 
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their various povrers and boasting of their victory over 
Asuras, when suddenly a mass of indescribable brilliance * 
appeared before them. Unable to make out what that 
enormously powerful mass of light was, Agni and other 
Devas, deputed by Indra, went over one by one to It and 
were asked by It who they were. First of all Agni said that 
he was Agni (fire) and Jataveda,* and that he could burn the 
whole world. Thereupon that Devata made of light, placed 
before Agni a blade of grass and said, “ Burn it.” Agni 
tried his best but failed to burn the grass. 

Subsequently, after Vayu and other Devas had been 
equally put to shame and had returned, Indra himself went, 
but in an instant that Devata, the refulgent mass of light, 
disappeared. Seeing the mass of light disappear, Indra 
understood that It had disappeared because, although He 
was the ruler of the three worlds. He was yet not a fit 
person even to approach that Devata. Thus shattering the 
pride of Indra, She, who is perfect Brahman and eternal, 
assumed the fairest form of Gauri and appeared before the 
Devas, illumining the firmament with Her lustre. Then, 
when the Lord of Devas * questioned Her about Her real 
nature. She replied. . . . 

We are unable to divulge Her reply to the public, for 
that is Upanishad. We shall, however, quote, from the 
elaborate account of this subject given in the Devi* 
Bh&gavata, that portion in which the Devi’s reply is 
contained. From this sadhakas will know Her real nature. 

The Devi said: “ This aspect of mine is Brahman in 
reality, the cause of all causes, the seat of maya, witness to 
all and free from all defect. Divided into two parts, I create 


* Tejas. 

* A Vaidik name for Agni. The word means “ known by all things 

that are born,” or " known as it is born ” (spreads) (S&yana's Com¬ 
mentary on lUgveda). * Indra. 
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the entire world. One of these parts is Sachchidananda- 
Prakriti and the other is Maya-Prakriti. That maya is my 
Parama * shakti, and I am the Ishvaii who possesses that 
shakti. But just as moonlight is not distinct from the 
moon, so I am not distinct from maya. O Lord of Devas ! 
during the dissolution * of the whole world this maya exists 
inseparate from me in a state of equilibrium, and again, in 
consequence of the past karma of Jivas, this unmanifested 
maya becomes manifest. The aspect of shakti, in which She 
is inward looking, is called ‘ maya,’ and that in which She 
is outward looking is called ‘avidya.’ It was from tamas, 
the outward-looking avidya, that sattva, rajas, and tamas, 
the three guna«, appeared at the beginning of creation, and 
from that threefold division appeared Brahma, Vishnu, and 
Maheshvara. The rajas guna predominates in Brahma the 
satttva guna in Vishnu, and the tamas guna in Rudra, who 
is the embodiment of all causes.^ 

“ In this Brahmanda (which is but a manifestation of 
avidya consisting of tamas) Brahma is like my gross* 
body, Vishnu is like my linga* body, Rudra is like ray 
causal ® body, and 1 myself am turiya ehaitanya.^ It 
is in my state of equipoise that I reside in all things. 
Beyond that, I am Parabrahman, devoid of form. I 
have two aspects, according as I am with and without 
attributes. The aspect which is above mflya is attri¬ 
buteless, and the aspect with maya is with attributes. 
Thus, possessing two aspects, I create the world as Maya, 
enter into it as Brahman, and send Jivas along their 

' Supreme. * Pralaya. 

* The Bengali word is “ Karana.” All effects lie in a potential state 
in their causes. This potential state represents tamas guna. Rudra 
in whom tamas predominates, thus holds all effects in him as their 
cause. 

* Sthula. * Subtle body. * Kftrana. 

' Consciousness in its fourth state (see Introduction). 

29 
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reepeotive paths, whether good or bad, according to law 
and karma.’” 

“It is I, again, who appoint Brahma, Vishnu, and 
Maheshvara to do the work of creation, preservation, and 
destruction of the three worlds. It is out of fear of me* 
that the wind blows, the sun rises and sets, Indra gives 
rain, fire burns, and death takes the lives of Jivas. For 
this reason I am called ‘ the best of all ’ (sarvottama), ‘ the 
ruler of all ’ (sarveshvarl). It is through my grace that Ye 
triumph in all things. Ye are but puppets in my hand. 
Being will in substance, 1 ever act according to my own 
will, and according to your karma I grant victorj' at one 
time to you, and at another to Asura.?. Through pride, and 
overpowered by intense delusion, you forgot Me, the dweller 
in all things. For this reason, in order to favour Ye, my 
energy,* the shakti, which is ‘ the best of all,' emerged from 
out of your bodies and appeared before you as what you 
thought to be a Yaksha.”^ (That is to say, separated from 
that great shakti, you failed to recognize your individual 
shakti.s and also were unable to do the works for which 
you are appointed in the world.) 

“ Henceforward, by all means shake off pride and seek 
the protection of Me, who am existence, consciousness, and 
bliss.” (That is to say, knowing Me to be the controller 
of all, attribute the fruits of all works, done or undone, 
to the full exercise of my great shakti, and be gratified on 
thus resigning yourselves to Me.) 

Adya-.Shakti (primal .shakti) says: “ Divided into two 
parts, I create. One of these parts is SachchhidS.nanda- 
Prakriti, and the other is Maya-Prakriti.” Again, when 

‘ Sco Introduction. 

* That is, in obedience to me. ’ Tejas. 

* That is, as some being of a high order deserring honour and 
adoration. 
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maya is Her shakti She is the Ishvari possessing that shakti. 
Spiritually speaking, shakti is not different from Her, just 
as moonlight is not different from the moon. It is the said 
part which is pure Sachchhidananda which has been 
designated as Atma in all Shastras. The body, the senses, 
the mind, the life, all are subordinate to Him, all functions 
are within His control; for all things in the body are 
unconscious and that Atma which is consciousness is the 
sole cause of their being possessed of consciousness. 

Just as the sun is the only source of all light during 
the day, so Atma is the only source of all physical con¬ 
sciousness. As the sun is not a different thing from its 
light, so Atma is not a different thing from Shakti or con¬ 
sciousness. The ultimate point to which atma-tattva * leads 
is, therefore, Chitshakti.^ What we know as consciousness 
is called shakti. In explaining the word shakti it may finally 
be said that shakti is that thing which makes able—that is 
to say, that power by virtue of which the body, the senses, 
the mind, and the prana,* which are all unconscious,* be¬ 
come able to act like conscious things. It is because Shakti 
is universe-pervading that its other name is Atma. What 
pervades is Atma; He who pervades all is called Atma. 

In the driving of a carriage we see that the carriage, 
the driver of the carriage, the person driven, and the 
horse, all four in fact, are in motion. Of these four, only 
one is independent and conscious, two are dependent and 
conscious, and the remaining one, though itself uncon¬ 
scious, is drawn like a conscious thing. The horse 
though conscious, is under the control of the driver; the 
driver, though conscious, is under the control of the 


‘ The discussion of the Atma—spiritual science. 

* Gonsciousness as the ultimate §hakti. * Vital principle. 

* That is, wheq dualistically coqsidered as separate things. 



452 


PRINCIPLES OP TANTRA 


person driven; and the carriage, though itself uncon¬ 
scious, is successively under the control of all three— 
viz., the person driven, the driver, and the horse. Sadha- 
kas constantly see such a carriage-driving within their 
bodies. The body composed of five elements is nothing 
but a carriage for carrying a person in and out on this 
journey of sangsara. The ten senses are its ten horses, the 
mind is its driver, and Atma, that great Shakti, is the per¬ 
son driven. Just as the driver guides the horses according 
to the directions of the person driven, so the mind also, 
urged by the shakti of Atrna, sends the senses to their indi¬ 
vidual pursuits. 

As the carriage runs drawn by the horse, the body 
moves drawn by the senses. The mind and the senses are 
both conscious under the influence of the consciousness of 
Atma. In all the pursuits of the senses the body appears 
as conscious. The body is subordinate to the senses, the 
senses are subordinate to the mind, the mind is subordinate 
to Atma. Of the four, therefore, three are dependent, and 
only Atma is independent, all the others being subordinate 
to Him. There is, however, this peculiarity here, that, un¬ 
like the ordinary person, seated in a carriage, the person 
who is driven in the carriage of the body does not travel 
along any path fixed by Him ; He simply orders the driver 
to drive the carriage and then retires. The driver is left to 
choose whichever path he likes, and to enjoy or suffer from 
the comfort and discomforts of the path on which his choice 
may fall. The person driven has neither comfort nor dis¬ 
comfort. Atma is ever free from attachment. 

The driver may, with unerring discretion, take the 
carriage safely through the paths of sin and virtue which 
the Shastra indicates; but if he is weak, there is danger for 
him. The ten wayward horses draw the carriage in ten 
different directions and, consequently, the small carriage, 
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built with five pieces of wood * and full of innumerable 
joints, breaks down in mid-path. Besides this, the hero 
who has taken charge of driving the carriage is hardly able 
to control himself, not to speak of controlling the horses. 
He has a dread of the two reins shama and dama,* which 
are prescribed for controlling the horses. Even the thought 
of them often greatly frightens him, and, in many cases, he 
is of opinion that the idea of handling and using them in 
tightening or loosening the hold on the horses, is but an 
incredible fancy. It is owing to such weakness on the part 
of the driver that in the hunt for happiness in the sangsara, 
Jiva so often forgets his aim. 

It is here in the sangsara that the terrible catastrophe 
begins. Although the driver is weak, he can cast his eyes 
towards the person sitting in the carriage, and then, forget¬ 
ting fatalism,* one becomes inclined to say: “ O Mother! 
what play is this of yours ? The strength and intelligence 
of the driver are not unknown to You; why, then, knowing 
everything, have You placed the carriage in charge of such 
a worthless driver ? True it is that I am a great sinner, but 
for that You cannot abandon me. In this great crisis 
neither the driver nor the person driven* can save himself. 
I know that I must suffer the fruits of my own karma; but 
still, 0 Mother! I desire to see You once in this broken 
carriage* of mine.” 

“ As in Havana’s last drive in a carriage, so in this 
last drive of mine appear for once, O Mother! mad 


' The five elements. 

' Equanimity and self-restraint, external and internal. 

* Adfishta vfida. 

* There is no escape for the driven, because he, too, is associated 
with the sufferings of the Jiva, though he does not feel them. 

‘ The human body. 
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and shouting, ‘ Fear not! fear not! ’ Stand in the carri¬ 
age, holding me to Thy bosom. Do not disappear, but 
appear for a moment in my heart, so that I can for 
once see the lustrous glory of your world-encompassing 
beauty, filling my eyes, filling my mind, filling my life. 
0 Mother! let the light of that death-conquering black 
beauty of yours, which has the lustre of a million 
moons, dispel the darkness of my fear of death. O 
Mother! may I, climbing to your bosom and becoming 
yours, die the death * for which even immortals, regardless 
of their privilege of immortality, long. So I say, come, O 
Mother! let us two. Mother and son, together undertake to¬ 
day the journey by carriage. Let me for once see, O 
Mother! your Car-journey* in the carriage of my body, 
in the carriage of my eyes, in the carriage of my mind, in 
the carriage of my heart. I have heard that there is no 
return journey* in your carriage, and hence this desire on 
my part.” 


' Of the individual self in the bosom of the Mother. 

’ Rathajatra, or car festival, in which the Deva or Devi is drawn Ifl 
a car. Here the human body is the Devi’s car. 

' To the worlds of birth and death. 
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SHIVA AND SHAKTI 

Sadhaka, no iShastra or community denies that the above- 
mentioned Atraa, who is Shakti, is Brahman. Differences 
of opinion exist among those whose knowledge consists of 
distinctions only, in respect of the three words Atma, Shakti 
and Chaitanya.* The word Atma is masculine, the word 
Shakti is feminine, and the word Chaitanya is neuter. As 
there arc differences of gender between the three as names, 
so there are also differences of kind between them as things 
—Brahma, Vishnu, and Maheshvara arc male, Shakti is 
female, and Chaitanya or Brahman is neuter. As there is 
no scope for distinction of kind in attributeless Chitshakti, 
the Shastra has designated Chaitanya or Brahman as neuter. 
Again, owing to differences in the forms in which the shakti 
of will, the shakti of knowledge, and the shakti of action 
appear,* the Shftstra calls the Deva male and the Devi 
female, in accordance with the male or female principle 
inherent in all fathers and mothers in the world, begin¬ 
ning at the root from the Father of the world and 
the Mother of the world. This is no mere imagination 
on the part of the authors of the Shastra; it is but a 
statement of what is really true. Femininity and mas¬ 
culinity exist wherever there is a description of creation, 

' That is, spirit, power, and intelligence or consciousness respect¬ 
ively. 

’ lohchhAfihakti. jn&na^hakti, kriy&^hakti. 
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preservation, and destruction caused by inaya through 
a union of the two persons. The neuter state, or the state 
be 3 'ond that of a male or a female exists when the 
aspect above maja is described. To speak of neuter 
does not implj’ complete absence of the male or the female 
principle; it implies only an unmanifested or undeveloped 
state of those principles (shakti). Even in the bodies of 
neuters we see in life that both the masculine and feminine 
marks arc found to be present. In some cases the neuter’s 
body is found to be more like that of a male, while in others 
it is found to be more like that of a female, the only dis¬ 
tinction being that the male or the female principle is not 
fully developed. 

From what the Shastra says about the generation of 
neuters it appears that when neither the male nor the female 
principle can subdue the other, a neuter is ci’eated, in whom 
the two principles exist in a state of equilibrium. The 
Saradatilaka’ says : “ An e.xcess of menstrual blood causes 
the birth of a female, an excess of seed that of a male, and 
an evenness of the quantities of blood and semen that of a 
neuter. This is certain.” 

The Matrikabheda Tantra says: “ An excess of the 
shakti’s (woman’s) blood over the purusha’s (man’s) seed 
causes the birth of a female child ; its opposite causes the 
birth of a male child, and if the blood and the semen be 
equal in quantity a neuter is born. This is certain.” It 
has also been stated what proportions of blood and semen 
mean equality in quantity. 

“ At the time of procreation twenty-two * units of 
menstrual blood and fourteen units of seed are produced 
in the bodies of the woman and the man respectively. This 

* See also as to the process of sexual unioo, chap, ii, of the M&trik&- 
bheda Tantra, chap, i, Shaktanandataranginl; Prftpatoshini, p. 29. 

* See Saradatilaka. 
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is equality. If the blood be in excess (that is to say, if 
twenty-two units of blood mix with less than fourteen units 
of semen), a female is born ; and if the semen be in excess 
(that is to say, if fourteen units of semen mix with less 
than twenty-two units of blood), a male is born: and if the 
above-mentioned numbers of units of blood and semen re¬ 
main the same, a neuter is born.” 

Even in this equality of the numbers of units the 
excess * of half a unit one way or the other leads to the 
appearance of female marks or male marks in the body of 
a neuter; and according to these marks neuters may be 
divided into male-neuters and female-neuters. But the 
Shastra, which notices the result only, has rejected this 
useless classification and has ordinarily treated all neuters 
as the same. Nevertheless, although the difference between 
male neuters and female neuters makes no difference in the 
fruit, it makes some difference at the root and in the flower; 
otherwise, the difference would not have appeared. At the 
root there is the difference between the quantities of blood 
and semen, and in the flower there are differences, physical, 
mental, and functional. The neuter whose body resembles 
that of a male develops mosoly masculine tendencies, and 
the neuter whose body resembles that of a female develops 
mostly feminine tendencies. Similarly, just as the male 
and female principles exist undeveloped in neuters, their 
developed forms being the male and female entities, so 
both the principles of Shakti and Shiva exist unmanifested 
in the Brahman, their manifestations being Uma and 
Mahe^vara, Lakshmi and NarS,ya 9 a, Bs.dha and Erishpa, 
Sits, and Bg,ma, and so on. Besides this, that blissful 
Brahman aspect of Shiva and Shakti, wherein They are 
manifest and yet unmanifest and are inseparate from each 

' The equality is supposed to hold so long as there is not the 
difference of one full unit. 
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other, and which can be worshipped only as an undifferen¬ 
tiated mass of consciousness and bliss—that aspect is Maha- 
vidya, primordial, beginningless, worshipped of Brahma 
and other Devas and sought by the three worlds. 

We shall possibly, while dealing with the subject of 
sadhana, be able to present to the scrutiny of Sadhakas 
a sketch of a part of that aspect wherein bliss has 
its full play and which is monistic and eternal and 
above maya. Hei’c we must understand that Chaitanya* 
is nothing but Shakti, although the woid itself is neuter 
in gender. To this end we shall quote a single sutra from 
the Tantra Shastra, in which the all-luminous aspect of 
Brahman is established. The Nirvana Tantra* says: 

“ In the Satyaloka '* Mahakali and Mahanidra live, 
embracing one another inseparably. That eternal Shakti, 
possessing the lustre of the moon, the sun, and fire, taken 
together and united with the eternal Purusha, exists like 
a grain of gram. (That is to say, just as the two halves 
of a grain of gram are attached to one another, so they 
too are attached to one another.) As a grain of gram is 
covered by an external shell, so She is covered by Her own 
covering of maya. As the shell of a grain of gram is 
dark and hard compared with its brilliant and soft valves, 
so maya, also, discordant with its three gunas, is dark 
and hard compared with Shiva-Shakti, full of brilliance 
and soft with supreme bliss. As the whole, consisting of 
two halves and a shell, is called gram, so the whole, con¬ 
sisting of Shiva-Shakti and maya, is called Brahman. To 
an ordinary observer, making his observation from outside 
the shell, a grain of gram seems to contain only one thing, 
but he who can see through the shell finds within that 

* Consciousness. 

This is not to be confused with the Mah^nirvana Tantra* 

* See Introduction. 
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grain two halves facing and inseparably attached to one 
another. Similarly, he who judges Brahma-tattva through 
maya finds Brahman to be but one. To the eyes, however, 
of an adept in such knowledge,* an accomplished Sadhaka, 
who is aware of the deceptive character of maya, there 
are manifested both His aspects of Shiva and Shakti, all 
full of supreme love. As sparks shoot from a burning 
fire, so Jivas, forming parts of Her body, shoot from the 
limbs of the luminous Devi into infinite millions of 
Brahmanda«.” 

The male and female forms, different from one another, 
are, whether they appear in the aspect of Ishvara or in 
that of Jiva, but instruments in the dualistic play. They 
are different only as instruments, but not as agents. The 
agent is the same for both the instruments, and that is Atma 
or Shakti. Again, as in the bodies of males and females, so 
in the bodies of neuters, also, Atma or Shakti is the presiding 
Devata. It therefore comes to this, that the bodies of males, 
females, and neuters are alike seats of the play of Chit- 
^hakti. There is no other alternative. It is an extremely 
erroneous conclusion that because words ending in the suffix 
“kti” are feminine, shakti must always refer to the female 
body and have no concern with the male body. 

But, then, it may be asked, Why does the word shakti 
mean a female only? To this question we shall be bound 
so far as it will be in our power, to give a suitable answer 
in its proper place. Here, we shall say this much alone, 
that the word shakti, meaning the female principle, is 
Yogaru^ha,' for, fundamentally, Shakti is the same as 

* Tattva. 

* That is, a word which has an etymological as well as a special or 
conventional meaning, but is used only in the latter sense. Thus, 
pankaja, which etymologically applies to what is “ mud born,” is used 
only in respect of a particular thing— viz,, the lotus of which it is the 
synonym. 
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Prakriti, and males and neuters are but changed forms 
of that Prakriti. The assumption of the male form by 
Shakti for the purpose of creation is but an exhibition of 
play. At the close of the play of sangsara, Mahashakti 
will withdraw this form and exist in that which is really 
Her own. This is the conclusion of those who believe in 
a perfect Maha-pralaya.’ But the arguments and authorities 
in favour of this view arc very weak. 

The Tantrashastra, therefore, holds that the purusha 
side* is the cause of the bondage consisting of attachment 
to the sangsara, and that the shakti side is the cause 
of liberation ^ or cessation of attachment to the sangsara. 
There is no ground for the occurrence of a perfect great 
Dissolution ' of the flow of worlds. For this reason, eternal 
are the creation, preservation, and destruction by Her who 
is eternally blissful. Eternal is Her bondage, and eternal 
also is Her liberation. In the eternal form of Her who is 
ever liberation itself, eternal also is Purusha as the seed of 
creation. But in the case of liberation in the form of 
perfect nirvana, the Purushashakti exists only to enjoy the 
play of bliss. Waves of creation no longer play in Her.* 


' A pralaya (dissolution of things) after which there is no creation. 

’ Literally, “ part ” (of .^hakti)—that is, the .^hakti of creation. 
Purusha is not here used in the Sftngkhya sense, but in that of the 
male side of creation. According to Hindu ideas it is the male who 
creates: the mother side is the support—adhAra only. 

* In so far as Shakti represents the supreme motionless Brahman, 
and Purusha the Dakshipa shakti its manifestation (see Mabftk&la 
Tantra, post). 

* Mahapralaya. For karma is eternal, and after pralaya, exists in 
the Brahman in a latent subdued form, which, on the rewakening, be¬ 
comes the seed of new worlds. 

* That is, in liberation (mukti) that aspect of iiihakti which is 
creative ceases to create, and there is then only lil&nanda mnkti, the 
play of the supreme Divine Bliss. 
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For this reason, keeping that shakti * beneath Her as 
a mere instrument of play, the Mahashakti, who grants 
liberation, stands upon it and, lost in the enjoyment of 
the sweetness of Brahma-bliss, assumes the part of a mad 
woman, subduing the inactive Purusha, or creative shakti,* 
under Her feet. She of dishevelled hair proclaims the 
victory of liberation, and, extending Her uplifted hands, 
gives assurance to Her children, frightened by the dread 
of existence, with the cry, “ Pear not! fear not! ” That 
Purusha, the creative shakti, is Mahakala, and on his breast 
that Dispeller of the fear of death, that Delighter of the 
heart. Charmer of the mind of Kala holds Her Kaivalya- 
play. It has, therefore, been said in the Mahakala Tantra: 

“ Purusha is called right (dakshina, because he is the 
right side of the body), and Shakti is called left (Varna, 
because she is the left side of the body). So long as the 
right and left, the male and female, remain equally power¬ 
ful, so long alone does the bondage of sangsara endure. 
When, by dint of intense sadhana, the left shakti has been 
awakened; when the left has overpowered Purusha, the 
right Shakti, and lost Herself in gracious joy on His body 
(that is to say, when both ohe parts of right and left are 
filled with Her power), then She (who is bliss unalloyed) 
grants highest liberation* to Jiva. For this reason, the 
Mother, the saviour of the three worlds, is called Dakshina, 
Kali. Just as the body of a neuter, which represents the 
unmanifested state of both the male and female sides, is 
not produced without a union between a male and a female, 
so the Brahman aspect does not appear without the presence 
in it of Shiva and Shakti, the Father and Mother of the 
Brahmanda in an unmanifested state. 

‘ That is, Purusha. 

’ Though the creative agent, He has ceased to create. 

' Mahamoksha, 
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“ As a neuter cannot give birth to children, so the 
Brahman aspect, which is above the three gunas, is devoid 
of the creative, preservative, and destructive activities. 
Again, in its state with attributes there appear from it 
Brahma, Vishnu, Maheshvara, Suiya, Ganesha, Savitrl, 
Lakshmi, Sarasvati, Gaurl, and other foi'ras, according to 
distribution of gunas, and as the male and female agents 
for the control of those gunas. It is from the same aspect 
of Shakti that the creation, preservation, and destruction of 
untold millions of Brahmandas take place.” 

It therefore follows that Brahma, Vishnu, Maheshvara, 
Rama, Krishna, Surya and Ganesha, Radha, Lakshmi, 
Sarasvati, Savitrl, Durga, RukminI, and whomsoever else, 
male or female, you may mention, are all aspects of Shakti. 
Brahma is the aspect of Shakti in Her play of creation, 
Vishnu is the aspect of Shakti in Her play of preservation, 
and Maheshvara is the aspect of Shakti in Her play 
of destruction. Surya is the aspect of Shakti in Her play 
as light and heat,* Ganesha is the aspect of Shakti in 
Her play as siddhi,* Radha, Lakshmi, Sarasvati, Savitrl, 
Durga, Sita, RukminI and others are the aspects of Shakti 
in her play as the Mahashakti, who is at the root of all 
Shaktis, and in whom they all rest. If a sadhaka is a 
Vaishnava, his knowledge of Vishnu-Shakti will remain 
imperfect so long as he does not understand that that 
Shakti is not different from Shiva, Durga, Surya, and 
Ganesha Shakti.s; and if he is a Shakta his knowledge of 
Shaktitattva will remain imperfect so long as he does not 
recognize that the Adyashakti'* is not different from Vishnu, 
Shiva, Surya, and Ganesha Shaktis. And this is the case 
whichever be the Shakti a Sadhaka may worship. And so 
long as knowledge remains thus imperfect, liberation is 
unattainable. 

* Tajas. ’ Success (see Indrodoction). * The primordial Shakti, 
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The Devata I worship is the Devata whom the world 
worships. I do not think of Shiva, Shakti, Stirya, Ganesha, 
Vishnu, or whomsoever else you may mention, as nothing 
to me, and as one whom I cannot worship, for all of them 
are but different aspects, assumed in play, of Him whom I 
do worship. All these aspects represent the play which He 
loves, who is the life of my life and the dearest treasure of 
my heart. How can I dishonour those aspects, the beloved 
wealth, and t.he treasure of sadhana of Him who forms my 
most beloved treasure ? When such perfect love appears 
with full force, the heart of the Shakta is rent, as it were, 
into a hundred pieces by the thunderbolt of discriminating 
knowledge ’ were he to think of Krishna as different from 
Kali. The Vaislmava, also, is sorely pained to think of 
Kali as different from Vishnu. No one can be perfectly 
happ 5 ' with an imperfect knowledge of the Devata he 
worships. The Tantrashastra has therefore said, with a 
deep voice which stirs the community of Sadhaka-s: 

‘“0 Devi! Nirvana can never be attained without a 
knowledge of Shakti.’ This message is as dear to the heart 
of the devoted Sadhakas, full of love, as it is painful to the 
community of Asura-s in human form, who are inimical 
to Devas. It has always been a self-evident truth that 
words spoken by Devas pain the hearts of Asuras. We 
have, therefore, nothing to say on the point. Just as 
Shakta.s have imperfect knowledge of shaktitattva if they 
think that the term ‘ Shakti ’ denotes only such aspects as 
Kali, Tara, and Durga, which are but fruits of shaktitattva 
so Vaishnavas have imperfect knowledge of Vishijutattva, 
also if they distinguish Vishnu from Shakti, with this dif¬ 
ference, however, that the latter consider themselves pandits 
to boot. But Bhagavan, the ocean of eternal knowledge. 


' Bhedajnana. 
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and the treasure which devotees worship, has, in speaking 
of His own self, said in the Tantrashastra: 

‘“Shakti, Maheshvara, and Brahman—these three 
words mean the same thing. The only difference which 
exists between them is that one is feminine, another is 
masculine, and another is neuter. 

‘“This difference, however, belongs only to the words. 
In themselves there is, in the highest sense, no difference 
between them.’ ” 

We fail to understand the notions which those people 
entertain of Pararaeshvara and Parameshvarl who, when 
they observe marks of masculinity and femininity in the 
appearance of Devatas of worship, thereupon say that 
the forms of even Parameshvara and Parame.shvari dif¬ 
fer, in that the one is a male and the other a female 
principle. If the shape of Tshvara’s body be as fixed 
and material as that of the body of a Jiva, then of what 
does his lilft* consist? That is called lila which, though 
not really true, is done as if it were true in the excite¬ 
ment of the bliss enjoyed by the Self. Just as an 
actor has really no connection with the parts he plays, 
so Bhagavan or Bhagavatl also have no connection with the 
forms which, in play, they assume in various ways. 

Their connection with the assumption of forms is the 
same as that which exists between an actor and his acting. 
Nevertheless, although the assumption of forms is not really 
true so far as they are concerned, it is perfectly and un¬ 
doubtedly true so far as a Jiva is concerned. For, to their 
eyes, the sangsara is as much a play as their own bodies, 
but so long as this sangsara does not appear to you and me 
as a play. Their bodies also do not appear to us as such. 
Secondly, if for the sake of peculiarities of terms, it be 


‘ Play (see Introdnction to this book). 
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necessary to admit that their forms follow those peculiari¬ 
ties, then, like the female and male forms of Shakti and 
Shiva, or Lakshmi and Narayana, the form of Brahman 
becomes neuter owing to the term Brahman being neuter; 
but in reality the thing denoted by the terra Brahman is 
not neuter, although it is so according to the gender of the 
terju. Similarly, the things denoted by the terms Shiva 
and Shakti arc not in reality always bound in male and 
female forms respectively, although they are male and female, 
according to the gender of the terms. 

There is, however, this particularity to be noted here, 
that as forms for play are impossible in the state of an 
attributeless neuter. He assumes male and female forms 
as a being with attributes for the purpose of creating, pre¬ 
serving, and destroying the dualistic world,^ fulfilling the 
desire of Sadhakas, and that the sweetness of the play be 
enhanced. Worship of an attributeless being is impossible. 
The Tantra * therefore says: 

“ The neuter state of monistic existence, which is the 
result of the union of 8hiva and Shakti, is revealed of Itself, 
without any separate worship thereof.* The attributeless 
aspect, which is the fruit of all sadhana, and in which, at 
the conclusion of all sadhana, the worshipper sinks and 
loses himself, cannot be attained while sadhana continues. 
It is attained by the great siddhi known as nirvana.” 

Whatever form She may assume in Her aspect with 
attributes is but Her form. That Shakti alone who grants 


' Prapancha; literally things formed by the combination of the five 
elements. 

’ Qandharva Tantra, 84th patala. 

' That is, the male and female forms are assumed by the Supreme 
for sOdhana. When a sudhaka has attained siddhi in any of these 
forms, the neuter form reveals itself before him without any further 
effort on bis part. 

30 
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enjoyment, salvation, and devotion, is in all such forms. 
Now the Sadhaka may, if he so desires, know Her as Vishnu, 
Krishna, Shiva, and Rama, or as Kali, Tara, Radha, Dui*ga, 
Sita, and Lakshml, or please himself by calling Her mother, 
father, friend, and well-wisher. It does not matter whether 
the Vaishnava considers Her as Vishnu in the form of 
Shakti, or the Shakta considers Her as Shakti in the form 
of Vishnu. When we sink in the ocean of Her substance, 
which is Chit-shakti,^ forgetful of all differences of masculin¬ 
ity and femininity appertaining to forms, then Krishuashakti, 
Shivashakti, or Kalishakti, and all other Shakti.s, will be 
mingled into one by the waves of that ocean. 

That Mahashakti is everywhere the real giver of libera¬ 
tion, from whomsoever it may come, whether Shiva, Vishnu, 
Durga, Ganesha, or Surya. This condition of unity does not 
arise without a knowledge of shakti-tattva.* Nirvana libera¬ 
tion is impossible so long as all things do not combine into 
a state of unity. It is for this reason that the Tantra has said: 
“ 0 Devi! Nirvana can never be attained without a knowledge 
of Shakti.” Ramaprasada* also, whose life was in the Tantra, 
has sung the same air: “ You assume five principal forms, 
according to differences of worship. But, O Mother! how 
can you escape from the hands of him who has dissolved 
the live and made them into one ? ” 

To our great misfortune, our doubts thicken round the 
very names of the Mother of the world on account of that 
very sadhana, with which devoted sadhakas sink into the 
sweetness of Her being* and are blessed and liberated from 
the state of a Jiva. One of her names, which are suspected 

‘ Soe * The truth relating to shakti. 

* Rama Prasada Sen, the great Bengali poet, Tuntrik, and worship¬ 
per of Kali Ma ; born 1718, died 1775. 

* Lit.: “ sweetness of Tattva.” 
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to contain imprints of Mayavada/ is Vishnumaya. It is 
out of this name that Her title of “great Vaishnavi ” has 
been evolved. It has been said in the YoginI Tantra*: “Re¬ 
membering the time when, after the destruction of the 
Asura, Ghora, in the waters of pralaya, Adyashakti gave to 
Brahma, Vishnu, and Maheshvara the charge of creation, 
preservation, and destruction respectively; Mahadeva said: 
‘O Spouse of Shambhu! that Mahakfill granted us the shakti 
of will, the shakti of knowledge, and the shakti of action for 
doing the work of creation, preservation, and destruction. 
She gave the shakti of will to Brahma for creation, the 
shakti of action to Vishnu, and the shakti of knowledge, 
which is the embodiment of all .shaktis*, to me.’ ” 

According to differences in the mutual relation of the 
gunas of maya, which consists of three gunas, the rajas 
guiia gives rise to the shakti of will, the sattva guna gives 
rise to the shakti of action, and the tamas guna gives rise 
to the shakti of knowledge. In Her play, wherein She 
appears as embodied beings, these three forms of shakti 
constitute the forms of Brahmani, Vaishnavi, and Mahesh- 
varl. In these three forms She is as much Brahmamaya and 
Shivamaya as She is Vishnumaya; but still, in most places, 
the Shastra has spoken of Her as Vishnumaya. The reason 
for this is that from the commencement of creation to the 
time of Pralaya, Jlva.s‘, in this sangsara are subject to the 
preservative Shakti. The preservative Shakti rests in Vishnu, 
and the presiding Devi over the act of preservation is 
Vaishnavl-shakti or Vishnumaya. The Devas have there¬ 
fore said in this hymn to the Devi: 

“ 0 Devi! thou art Vaishnavishakti of infinite power, 
Thou art Parama (supreme) Maya, which is the seed of the 
universe. All this world is deluded by Thee, and Thou, 


' Maya theory, 


‘ lOtb patala. 



468 


PRINCIPLES OF TANTRA 


again, when pleased, grantest liberation to Jlvas.” Although 
as Maya She is Shivamaya and Brahmamayg. also, the Devas 
said: “Thou art Vaishnavishakti, Thou art Paramg, (sup¬ 
reme) Maya,” because preservation of the Universe is im¬ 
possible without the influence of Vaishnavi-Maya. For this 
reason they again said: “Thou art the seed of the Uni¬ 
verse,” because “all this world is deluded by Thee”—that 
is to say, without delusion the Universe cannot exist. It 
is under the power of Vishnushakti that Jiva is overcome 
by delusion,* and for this reason one of the names of Vishnu 
is Janardana, or He who overcomes Jana.* 

The world, whilst in the condition of pi-eservation, has 
not so much concern with the Maj’a of Brahma, by which it 
was created on the past, or the Maya of Maheshvara, by 
which it will be destroyed in the future, as with the 
Maya of Vishnu, which has operation in the present time. 
At the time of creation Jlvas had no independence in the 
matter of coming into the world, for the Jivahood of 
Jivas was created by the force of the will of Him w'ho also 
created the world by His will. Again, at the time of the 
great Dissolution,Jiva.s will have no independence in 
the matter of leaving the sangsara for the Jivahood of 
Jiva.s- is withdrawn by Him who also destroys the world. 
Neither, therefore, at creation or dissolution have Jlva.s 
an opportunity to think or even a right to pray inde¬ 
pendently. At those periods Jlva.s are naturally bound to 
enter into the womb of prakriti, and to issue from it 
even against their wdll, just as a child is bound to enter 
into and issue from the womb of its mother. As from 
the time of conception to that of delivery a mother re¬ 
mains piegnant with child, so from the time of creation 
to that of dissolution Mayg. remains full of the spirit of 


‘ Maya aud moha. 


’ Ao Asura. 


' Mah&pralaya. 
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preservation. It is during this period that She is called 
Vishnumaya. The Shastra says: “ The child in the womb 
grows according to the quality of the food which the 
Mother takes.” Similarly, we, the children in the womb 
of Prakriti, will be built or grow according to the things 
She enjoys in the sangsai*a. The best efforts of the Jiva 
should therefore be directed towards seeing that the 
things enjoyed by Prakriti become free from elements of 
rajas and tainas gunas, and full of the sattva guna. 
Customs, principles, practices, rules, and regulations, sadha- 
nas and bhajanas,* mantras and Tantras, all are required 
for this end. 

He who, by satisfying the Prakriti of the self with 
sattvik food, and being himself nourished by the high 
quality of that food, is able in due time and with safety 
to issue from the womb of Maya; he alone is able, after 
Her delivery, to see the child-bearing aspect of Mother 
Mahamaya, and will fondly be placed on Her lap. Just 
as on issuing from the womb a child who has, while living 
within it, suffered indescribable pains, forgets them all 
at the sight of the affectionate face of its mother, so, issuing 
from the womb of Maya, a great yogi, who has attained 
siddhi, forgets all the sufferings of the dualistic sangsara 
at the sight of the refulgent liberating * beauty of the face 
of Mother Brahmamayl, full of love for the universe. When 
confined in the womb of Maya, the Sadhakas saw the 
terrors of the darkness of delusion; but issuing from it he 
to-day takes shelter in the lap of the same Mother of the 
Universe. 

He now, instead of beeing in darkness, sinks in the sea 
of an existence made of light, brilliant with the lustre of 
a hundred crores * of autumnal moons, and beauteous with 


' Worship. 


* Kaivalya. 


* See posU 
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bliss. Rooked on the lap of the Mother by the waves of 
his emotion and the ripples of affection, he now plays, 
and sees that Maya no longer exists as Maya, but has 
become Mother Mayamayi.* For this reason I said that 
in conformity with the custom of entertaining a pregnant 
mother in siidha,* so all the sadhana* and bhajana^ in the 
sangsara are but eatables offered to Prakriti for Her sadha. 
In prepai’ing for this entertainment it is only necessary 
to understand that these infinite millions of Brahmandas 
receive their conception from the Shakti of Brahma, or 
the Shakti who is Brahma; that the nourishment of the 
child in the womb comes fi’om Vishnushakti, or the Shakti 
who is Vishnu, and that the delivery is caused by Shiva- 
shakti, or the Shakti who is Shiva. 

The Shakti in whom the rajas gun a predominates 
causes the ci'cation of the world of Jivas; the Shakti in 
whom the sattva guna predominates causes its preserva¬ 
tion; and the Shakti in whom the tamas guija predomin¬ 
ates causes its dissolution—that is to say, release from 
the bondage of Maya. A change in the creation which 
proceeds from Brabmashakti is impossible, so that any 
desire on the part of a Jiva to alter the physical creation 
by means of worship of Brahmashakti or Brahmamaya is 
futile; but if the worship is intended for any other object, 
that is a different thing altogether. Every Jiva is, in the 
present state, subject to Vishnushakti or Vishiiumaya. 
The question of destroying the rajas guija and the tamas 
guna can arise only in the future state when, by means of 
sadhana and bhajana practised in the present state, the 
sattva guna has been developed. It is only then that one 

* The Mother whose substance is maya. 

Sadha is the entertainment of a mother during the eight or ninth 
month of her pregnancy, so that no desire for food may be left unful¬ 
filled. - ’ See Introduction. * See poet. 
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becomes fully competent to worship Shivashakti, the 
Destructrix and Dispellcr of the woes of sangsara. 

Fundamentally, the very tamas guna with which, as 
Avidya, She creates the sangsara, is again destroyed at 
the time of the great dissolution ’ by Herself in Her aspect 
of Shivashakti, as is eternal knowledge and bliss; but this 
competence for worship arises only with the perfection of 
sattva guna. All the instructions of Shastras arc meant 
for the development of the sattva guna during the period 
that Jiva lives in the womb of Avidya, overpowered by the 
rajas and tamas gunas. In explaining mayatattva to those 
who have acquired competence for sadhana, the Shastra has 
therefore in most places referred to Maya as Vishnumaya, 
who exercises direct power in the present state instead of 
as Brahinamaya or Shivamaya, whose work concerns the 
past and the future respectively. The reason why the 
iShastra does this is that the Jiva's direct knowledge of 
Maya * must be derived from the present display of Her 
power in the sangsara. 

By Vishnumaya or Vishnushakti is not meant maya 
or Shakti subordinate to Vishpu. Such Vaishnavas as 
are ill-disposed towards Shaati will probably refuse to 
understand this; but we say that whether Vaishpavas 
understand it or not, Vishpu Himself understood, in His 
battle with Madhu and Kaitabha, whether Shakti is sub¬ 
ordinate to Vishpu or Vishpu is subordinate to Shakti, and 
made others also understand it. In short, 0 Vaishpava! 
the very notion which you possess of the “ dual ” existence 
of Shakti and possessor of Shakti, or of maya and the 
wielder of maya, is erroneous. In reality the aspect of 
Vishnu is but an aspect assumed by Her who is Maya 
or Shakti. 

' Mabaipralaya. MAyft Tattva. 
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Again, some communities, proud of their Vaishnavism, 
are nowadays heard to say that Bhagavatl is a great 
Vaishnavl. “ To serve as if it were one’s own self ” (to 
serve God as one would serve oneself) is the conclusion (idea) 
of the Vaishnava shastra. We have therefore nothing to 
say to the Vaishnava who holds that Bhagavatl is a great 
Vaishnavl, because this notion merely bespeaks his own 
nature. There is, moreover, this delightful inconsequence, 
that while the Mother is considered a Vaishnavl the Father 
is a spiritual brother.* Blessed-be thou, O Vaishnava! 
Bravo to thy conclusion! Living in the society of men, 
you alone have realized the beauty of this relationship. If 
you have such a strong desire to call Mahadeva your 
spiritual brother in order to create a precedent (which 
they may follow) for your own community, then why not 
treat every one equally, from the Mother of Brahma, Vishnu 
and Maheshvara to the mother of the smallest insect '! Let 
the Shakta and the Vaishnava unite their voices in singing; 
“Jiva is Shiva! Shiva is Jiva!” Then, why Mahadeva 
alone ? All Devas, Adhidevas,* Upadevas,* Danavas,* Maiia- 
vas,‘ and all the creatures in the Brahmanda will appeal’ to 
be nothing but the children of Jagaddhatri,* who brings 
forth endless millions of worlds.* 

There will then exist no other relationship but that of 
the spirit, so that the three worlds will then be full of 
spiritual brothers only. Can you tell me, 0 Vaishijava! 
when, by the blessings of Vaishnavas and the grace of 
Vishnu, the day will come on which you will realize Shakti, 


That is, yhiva the Father must be a Vaishnava if the DevT be 
Vaishnavl; and as Vaishnava he is a spiritual brother—that is, one of 
the same sect. * Ruling Devas. 

* Subordinate Deva.s‘. * Demonic spirits. 

* Devi as supporter of the universe. 

' Brahmaiidas. 
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not as Vishnumaya, but as Vishnu ? Shakti is called Vaish- 
navi, not because She is possessed by Vishnu, but because 
She is progenitrix of Vishnu. Ganga' is called Bhagirathi 
because She was worshipped and brought down by Bhagl- 
ratha. The I’eason for Her being called after tbe name of 
Bhagiratha is not that She, whom oven Brahma and other 
Deva.s- are rarely able to worship, is under the protection of 
Bhagiratha, but that, urged by tbe tender desire “ to be 
called the mother of Bhagiratha,” and in order to immortalize 
in the throe worlds the immense glory of Bhagiratha, that 
crest-gem of devotees, the Mother of the universe, dweller on 
the head of Shaugkara, and dispel lor of the sorrow's of sang- 
siira, has proclaimed to the throe worlds, out of love for 
Her devotees, the greatness of devotion shown to Her, by 
the adoption of the name of Bhagirathi. 

Similarly, in spite of Her being the progenitrix of 
Brahma and other Devas, and Mother of the universe, She 
has proclaimed Her shaktis of creation, preservation, and 
destruction by adopting the names of Brahmani, Vaishnavl, 
and Maheshvaii. She was born as Brahma, Vishnu, and 
Maheshvara and was, again. Herself their Mother. If you 
call Her dependent. She is dependent on Herself alone. 
If you call Her patroness. She patronizes none but Herself. 
There is, therefore, no possibility of Her being injured by 
anything which may be said about Her. What, however, 
we can do is to march along the path to hell. So I say, O 
Sadhaka, bow'are! save yourself from all these sinful notions. 

Another of the names of the Mother is Brahmamayi. 
This, too, gives to the detractors an opportunity to object 
that She who is Brahman can never be Brahmamayi. 
If She is Brahmani why, then, is She called Brahma¬ 
mayi ? She might very well be called Brahman. In reply 


' The Biver Ganges. 
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to this objection we shall not, after recitation of the 
whole of Ramayana, proceed to give an account of Sita.* 
It is no wonder that man, whose nature it is to err, 
will be deluded by Her maya, which sometimes deludes 
even Brahma and other Devas ardently devoted to Her. 
Sadhakas who are inquirers after spiritual knowledge* 
should, however’, know that just as beads are made of gold,* 
images are made of earth,* Ganga* is made of water,* and 
the sun is made of light and heat,’ so the substance of the 
Mother of the world is Brahman.'* The word Brahmamayi 
has been formed by adding the suffix mayat to the word 
Brahman in the sense of “Own form. " * 

What is Her “own form” that is Brahman; or what 
is Brahman’s “own form ” that is She. Even while embodi¬ 
ed Brahman She is, in reality, above all gunas, and so She 
is called Brahmamayi. Her hands, feet, and other limbs, 
her raiments, ornaments, and conveyances, the members 
of Her family, etc., are all Brahman’s “ own form,” and so 
She is Brahmamayi. The meaning of the term Brahmamayi 
is not “One who pervades Brahman,” “ but “One who is 
Brahman.’’” Brahman pervades the universe, but the Aryya 
Shastra makes no mention of anything which can pervade 
Brahman. 

From all that we have so far said on the subject of 
shakti-tattva, Sadhakas have surely come to understand 
that the shakti to whom ill-disposed Shaktas and Yaish- 
navas refer is not the same Shakti as forms the subject 
of the Tantrashastra. 

' That is to say, to repeat which is a useless task. 

’ Lit.: " inquirers of tattva.” * Svarpamayl. * MrinmayT. 

* The River Ganges. * JalamayT. ’ Tejomayl. 

* Brahmamayi. * Svarupa. 

Brahmavy&pinl. ** Brahmarupinl. 
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Radha, Lakshmi, Sita, RukminI, Savitri, Sarasvati, 
Ganga, Gauii, Ganesha,* Surya, Shiva, Vishnu, Indra, 
Chandra, Viiyu, Varuna, Deva, Danava,* Gandharva, Kinnara, 
Yaksha,* Raksha,* man, beast, bird, insect, and the endless 
universe which is full of all such moving and motionless 
things is Shakti in substance. Again, Radha, Lakshmi, 
Sita, Sati, and other manifestations of Brahman, are but 
the Kaivalya play* of Mahashakti. In the quotation which 
we have already made in connection with the destruction 
of thousand-headed Ravana, Sadhaka-s have obtained a 
notion of Sitatattva.* 

Here we shall make a few quotations to illustrate the 
manner in which the Shastra supports’ the contention of 
the Vaishnavas that Radhika is “ Shrikrishna’s hand maid,” 
and their practice of worshipping Radhika with articles of 
food first olfered to Shrlkrishna. From this play of the 
w'aves of shastrik authority, Sadhakas will form a concep¬ 
tion of the vast expanse and grave solemnity of the sea of 
the nectar of Radhatattva.* 

In the Devi Bhagavata* Shri Narayana says to Narada: 
“In the region of Goloka*" Radhika was first of all 


* Rtklha, beloved of Krishna; the Devi Lakshmi; wife of Rama; 
wife of Krishna; wife of Brahma, the Devi Sarasvati; the River 
Ganges (considered as Devi) ; the elephant-headed Deva, son of ^hiva. 

* The sun ; Shiva; Vishnu : Lord of the Devas ; the moon as a 
Deva; the Lord of air; the Lord of waters ; Deva; and demonic 
spirit. 

* Dovayonis of those names (see Introduction). 

* Demonic beings. 

* That is, the play of unity in diversity. Radha, Lakshmi, Sita, and 
Satl are Mahashakti, and so one with Her. 

* The subject of Slta, wife of RSima. 

' That is, does not support. 

* The subject of Radha. * Chap. ix. 

“ Krishna’s heaven (see Vishnu Purapa, I. iii). 
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worshipped by Krishna, the I’aramairaa, within the Rasa- 
mandala* on the full-moon day in the month of Kartik. 
Next, under the command of Bhagavan, She was worship¬ 
ped by the company of herdswomen and cowherds, their 
boys and girls, the cows, and Surabhi, the queen of the 
race of cows. Since Her worship by the inhabitants of 
Goloka, Brahma, Vishnu, Maheshvara, and other Dcvas, and 
the Munis inhabiting the city of immortals ever worship 
and adore Her with devotion, with dowers and incense. 
On earth She was first worshipped by Suyajna in the sacred 
field of Bharatavarsha, under the direction of Bhagavau 
Mahadeva. Subsequently, under the command of Shri- 
krishna, the Paramatma, the inhabitants of the three worlds 
began to worship Her.” 

In the second Ratra* of the Naradapancharatra it is 
said : “ Just as Shrlkrishna, who is Brahman in reality, is 
above Prakriti and free from attachment,* so Radhika, 
who is also Brahman in reality, is above Prakriti and 
free from attachment. Just as, for the sake of work to 
be done. He at times assumes forms with attributes, so 
Mahaprakriti Radhika also, for the same purpose, at times 
assumes the form of gross Prakriti. In gross form that 
subtle Prakriti lives, by the force of yoga, in the life,^ the 
tongue, the intellect, and the mind of Shrlkrishna, the 
Parameshvara. Narada ! at times She seems to appear in, 
and disappear from, the world formed of maya; but in 
reality She neither takes birth, nor is dependent on the 
action of any other being or person. Like Bhagavan Hari, 
Bhagavatl Radhika also is eternal and truth in substance. 
O Muni! the Mahashakti who presides over the life of 
Bhagavan Shrlkrishna appears as Radha, and She who 


* The enclosure within which the raBalllil was performed. 

’ Chap. ii. ’ Nirlipta. 

* Prana, the vital principle. 
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presides over His tongue is Sarasvati Herself. She who 
presides over His intellect is Durga, the destroyer of evil, 
who has now incarnated Herself as the daughter of Hima¬ 
laya, the Mountain-king, the destroyer of the enemies of 
the Devas, wlio, by appearing in the form of the mass of 
energy* of all the Devas, crushed the race of Daityas,* and 
gave back to the Deva.s the sovereignty of the kingdom of 
heaven ; She it is who holds the three worlds, who appears 
as hungei’, thirst, nierey, sleep, contentment, nourishment, 
forgiveness, shame, and error, who rules over all Jivas, and 
who, in particular, presides as Savitri over the hearts of 
Brahmauas. It was from the left side of Radhika that 
Mahalakshml appeared. She who is the presiding Devata 
over the wealth,* of Ishvara. Prom a part of that Maha¬ 
lakshml appeared the sea-born* Kainala, who arose from out 
of the sea of juilk what time it was churned. It is She 
who is the earthly Lakshml on earth, and the spouse of 
Narayana who lies upon the sea of milk. The heavenly 
Lakshml also, who presides over the dwellings of Indra and 
other Devas, appeared from a part of Devi Mahalakshmi 
who Herself is the spouse of the Lord of Vaikuntha. Savitri, 
who dwells in the Brahmaloka, is the wife of BrahmS-. At 
the eommand of Bhagavan, Sarasvati had already divided 
Herself into two parts. The first part remained as Sarasvati 
and the second became Bharatl.® Both were accomplished 
yoginls by dint of yoga. Of them, Bharatl is the wife of 
Brahma, and Sarasvati is the spouse of Vishnu. Para- 
meshvarl Radhika, the mistress of the play of Rasa,' is the 
presiding Devata, over the Rasa-circle, and that eternal 
BrahmasanatanI incarnated Herself in full in the region of 

* Tejas. ’ Titans. 

’ Aishvaryya, th.at which constitutes Ishvara-hood (see post). 

* Sindhnvillu, who came out of the sea. 

* Savitri. “ See post. 
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Vrindavana.* Within the Rasa-circle She was the principal 
actress of the play of Rasa, making use of the occasion of 
the love-play to show Her love to devotees. Bhagavati 
ate betel chewed by Bhagavan, and Bhagav&n ate betel 
chewed by Bhagavati (in order to show their love for 
devotees, or to show that both of them were, in fact, 
the same). In reality both of them have the same body. 
(In outward vision they appear to possess diiferent bodies, 
to enhance the sweetness of their play, but in reality no 
such difference exists.) The difference between them is 
like the difference between milk and its whiteness (that is 
to say, just as the substance milk is an aggregate of such 
constituent qualities as whiteness, liquidity, sweetness, and 
so forth, so the substance Brahman is an aggregate of 
existence, consciousness, bliss, and the like. Just as the 
state of milk cannot be determined if we omit any of its 
qualities, such as whiteness, liquidity, sweetness, and so 
forth, so Brahinanhood cannot be determined if we omit 
any of its qualities, such as shakti, possessor of shakti, 
shakti vibhuti,* and the like. Just as substantially no 
difference exists between the constituent parts of a thing, 
although, according to the method of linguistic exposition, 
differences are imagined to exist between them, and differ¬ 
ent names are assigned to them, so actually no difference 
exists between Radha and Krishna, although they are 
different in the aspects they assume in play. Brahman is 
both Radha and Krishna. She who is Radhika is also 
Krishna, and He who is Krishna is also Radhika). Those 
who distinguish between Radha and Krishna, who constitute 
one non-differentiable, non-dualistic supreme Being, ’ will 
not escape the torments of hell so long as the sun and 

‘ The town Vrindavana, in the North-West Provinces, 

* Manifestation of ^hakti (see post). 

* Tattva. 
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moon will endure. The heinous bodies of those who make 
a distinction between them, and, failing to understand the 
play of Brahmau, speak ill of Radhika, the supreme Prakriti, 
will be boiled in the Kumbhipaka hell so long as Brahma 
lives.” 

Again, in the sixth Chapter it is said: “ First utter the 
name of Radha and next that of Krishna or Madhava.* 
Whoever reads in the opposite way surely commits a sin 
equal to that of murdering a Brahmana. Radhika is the 
Mother and Shrikrishna is the Father of the universe.* 
Although both are the same in substance, yet in the in¬ 
carnation They take in pla}', and, according to human * 
custom, the Mother is the object of a hundred times greater 
glory, adoration, and worship* than the father.” 

It is in order to maintain this glory that Shastra 
has enjoined men to take the name of Radhika first 
and that of !ShrIkrishna next. It is natural to expect 
that because the mother is the wife of the father her 
position will be less glorious than his, according to men’s 
notions; but here custom is inspired by dharma,* and is, 
consequently, approved by the Shsistra. Not only the 
custom of men, but even the Shastra itself says: ‘ In 
glory the mother surpasses the father a thousand times.’ 
The reason, also, for this has been stated in the Shastra. 
It says that: ‘The mother is an object of greater glory 
than the father because she holds the child in her womb 
and nourishes it.’ He is the Guru of the world by whom 


‘ Madhava is one of the names of Krishna as destroyer of the 
demon Madhu. 

* The mother’s name is always placed first. 

* Laukika. 

* See post. The child should regard its mother and father as two 
visible incarnate Deities (Mabanirvana Tantra, chap, viii, verse 26), 

* A religious spirit. 
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the world is educated and initiated. Prakyiti tests this 
education and initiation of the world—that is to say, the 
Guru can teach only what the Jivas * (nature) can accept. 
Prakriti, therefore, has the charge of testing the passion 
or dispassion for education. 

This Prakriti, the examiner of the world, however, has 
also to receive education and initiation from mother Maha- 
prakriti.* For ten months and ten days before its appear¬ 
ance in the world of men the child’s prakriti is initiated 
in the mantra which is contained in the mother’s body, 
food, senses, and mind, and educated therein. It has 
already been shown that in the proportion of seed and 
blood the quantity of blood, which is the mother’s portion, 
is the greater. For this reason the mother’s contribution 
to the Jiva’s body is larger than the father's. At the very 
outset this gives to the mother superiority to the father. 
Next comes the pregnancy for ten months and ten days. 
During this period the record of the Jiva’s destiny lies 
engraved on the foundations of the mother’s body. The 
child’s body is built and developed according to her 
thoughts, her doings, and the humours * and blood flowing 
in her body. 

After this, again, for five years the child drinks the 
mother’s milk. Taking all these matters together, it 
appears that the child’s indebtedness to the mother per¬ 
meates his veins, arteries, bones, marrow, vital airs, body, 
senses, mind, and, indeed, every molecule and atom from 
the tip of his toe to the top of his head. His indebtedness 
to his father is only in respect of the act of procreation. 
This is the law of nature. The child’s indebtedness to 
his father for acta done subsequent to procreation, such as 
performances of the ten sangskaras.^ education, maintenance, 

' Prakriti. * The greater prakriti. 

* Rasa. * Sacraments (see Introduction). 
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and so forth, is not such as must naturally appertain 
to the father, for in his absence these acts may be done 
by any other guardian. For this reason it does not matter 
very much to the child if the father dies after procreation; 
but if the mother dies after conception, not even the united 
power of the three worlds can supply her place. 

“ Under the weight of this great and solemn glory the 
Shastras ordaining household duties have, with heads 
bowed down, said; ‘ The mother is a thousand times more 
glorious and more worshipful than the father.’ Such 
being the decision of even such 8hastra.s as deal principally 
with domestic duties, it need hardly be said that in the 
spiritual ^ vision of the Tantra Shastra, which deals princi¬ 
pally with sadhana dharma," there is in this no difference 
betw'oen the worldly mother and the spiritual Mother (or 
Shakti). In the Chapter on Shaktillla* we shall try, as 
far as it will be in our power, to show how the principle ^ 
(of the superiority) of human motherhood is applicable 
to Radha, the embodiment of the unattached * Brahman, 
and what the Tantra Shastra says on the subject. Here 
we desist, for to do so would be to digress. For the pre¬ 
sent, the very notion under which Sadhakas know Her 
as Mother will enable them to understand this much, that 
the name of Radha should be taken first and then that of 
Krishna, and that a reversal of this order is faulty worship 
in their sadhana for truth.^ 

“ Those who speak ill of Radhika either through perver¬ 
sity of intellect caused by unavoidable fate, or through 
blindness due to ill-feeling towards Vamachara,® or through 

' Tativa. * Bales as to ritual practice, worship, etc. 

' The play of ^hakti. 

* Nirlipta. The supreme inactive Brahman, unaffected by and un¬ 
attached to the Brahm&pda (universe). 

' Varoaebara is one of the TOntrik Acharas (see Introduction). 

31 
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ignorance or sin, do not know that Radhika is an aspect of 
Hari’s own self, and that an enemy of Radha is also an 
enemy of Hari. In the next world the place of such a man 
will be in a cauldron of boiling oil in the midst of the 
Kumbhipaka hell for the life-time of a hundred Brahmas, 
and in this world the extinction of his progeny and his own 
total ruin is inevitable." 

“ (So long as that detractor of shakti shall not die), he 
will fall (from his own dharma * through unrighteousness),* 
and be deprived of the power to rise on account of malice 
against Shakti; he will be prostrate on earth and suffer 
from endless disease and perils at every step. In the 
Brahmakshetra,® the Pushkara tirtha, this (truth) about 
Radha was told by Hari to Brahma, and subsequently I 
heard it from Brahma. Sadhus (who are themselves pure 
and purify others) constantly worship the lotus-feet of 
Radha, who purifies the three worlds. Bhagavan Shrl- 
krishna Himself over offers arghya * with devotion at those 
worshipful lotus-feet. Besides this, (during the play he 
enjoyed) in the woods and groves of Vrindavana, Bhagavan 
(possessed of a form sweet with love) painted with devotion 
(by soft touches of his own finger) the tips of the toes of 
the lotus-feet of Her (who was all full of love and Brahman 
incarnate) with the cool and brilliant paint of alakta.”* 

In the Radha Tantra it has been said: “ In the great 
mantra consisting of Radhika’s thousand names, Shri- 
krishna is the Rishi, the great Devi who crushed Mahisha 


* Svadharma. ’ Adharitia. 

* At Pushkara, in Ajmere, where there is a temple to Brahma. 

* An offering of grains of paddy and blades of durva grass to a 
person honoured and respected, or to an image. 

Bed lac paint, with which the soles of the feet of Hindu women 
are painted. 
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is the pi’esiding Devata and Gayatrl is the metre. The 
application of this mantra is for siddhi in Manavidya.”* 

The Rishi of a mantra is he who was the first to be 
initiated and attain siddhi in it.* There is nothing to say 
to those who are worshippers of the yugala form* and with 
a knowledge of monistic truth do not discriminate between 
Radha and Krishna. But even from the dualistic stand¬ 
point sadhakas should now understand how Radhika stands 
in relation the Shrlkrishna.'' 

Again, in the Narada Pancharatra* it has been said: 
“ Of the great mantra consisting of one thousand names 
of Radhika, by whose grace Shrikrishna is the Sovereign 
Master® of the region of Goloka, and has attained the posi¬ 
tion of supreme Lord of that great mantra, Narada is the 
Rishi, and (owing to its being a different mantra) ’ Radhika, 
who is supreme over the supremo, is the Devata. Its ap¬ 
plication is for the fulfilment of the fourfold aim.”* 

Radhika is the handmaid, initiation in whose mantra, 
and education and accomplishment in whose Tantra, made 
Bhagavan to become Bhagavan. To worship Her, even the 
Lord of the universe descended on earth from Goloka and 
became Her servant. In the hope of kissing Her graceful feet 
the head of Chintamani *—the thought of whose feet gratifies 
the world of moving and unmoving things, who is the crest- 
gem of the four-headed Deva“—touched the dust. If, then, 
you call Her who is such an one Shrlkrishna’s handmaid, then 

' The successful attainment of knowledge of Devi Mahavidya. 

’ And who reveals it. 

* The form in which Rudhu and Krishna are combined. 

‘ That is, even if they make a distinction between PisAHa and 
Krishna, sadhakas should understand from the above the relation of 
the one to the other. 

Ghay. v, 6th Katra. AdhlshvarS'. ^ Prom the preceding. 

* Dharma, artha, kama, moksha (see Introduction). 

* One of the names of Krishna. “ Brahma. 
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whom would 5 ’ou call Shrikrishna’s Ishvari ?* I would not of 
my own accord, say all this. I am obliged to do so in reply 
to your words. It is for this reason that there is so much 
discussion about honour and dishonoui'. My Krishna has 
neither a handmaid nor an Ishvari; but when your Krishna 
has necessity for a handmaid, why should he not have neces¬ 
sity for an Ishvari as well ? The moment you step within 
the bounds of dual i Stic knowledge He, in spite of his being 
Ishvara, will have, by your grace, to suffer inevitably as well 
the state of a servant as that of a master. Or, if in your 
language, the person served is called handmaid and the per¬ 
son serving is called master, then we have nothing to object 
to this servitude and lordship. However that may be, O you 
whose knowledge is of a dualistie kind, take note that it is 
the nineteenth century of the Kali yuga, and apparently' the 
custom of the age is to call mothers and aunts handmaids! 

However that be, it requires now to be seen what we 
gain or lose, whether or not there exists a relation of master 
and servant between Bhagavan and Bbagavati. If it exists, 
a worshipper has no right to discuss it, nor is there the 
necessity to do so. If Radhika is to be worshipped merely 
on the ground of Her being Bhagavan’s handmaid, and if, 
in that worship. Her satisfaction is to be sought, then surely 
it is necessary to ascertain and arrive at a final conclusion 
as to whether She is really Shrikrishna’s handmaid or not. 
But, then, who will judge the matter ? If you say that we 
shall be the judges, and Radha and Krishna themselves will 
supply the evidence, then, too, it will be extremely difficult 
to arrive at a definite conclusion. For in the play of love 
which they enjoyed during their stay at Vraja, when 
Radhika said to Shrlkrishna, “ You are my all,” ShrlknsbQa 
said to Radhika, “ I am unable to call You ‘ You.’ To call 


* Feminine of Ishvara, or Lord. 
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You ‘ my own ’ is not much.” * Putting aside even what 
Shrlkrishna said, which is more * than what RMhika said, 
if the two are considered to be of equal positions, then, also, 
one of them cannot be a servant or handmaid of the other. 
Now, how can the matter be judged on the evidence of such 
witnesses ? If, therefore, you want to judge the matter by 
a consideration of acts instead of words, then it is not for 
you and mo to judge and arrive at a final conclusion on the 
matter. In this effort to appease the anger * of Radhika, 
Bhagavan Himself finally decided the question at the feet 
of Radhika. 

But if j^ou say that you will call Radhika Shrlkyishna’s 
handmaid, and worship Her with food first offered to Shri- 
kfish^ia in reliance only on the sentiment expressed by the 
words, “ You are my all,” spoken by Radhika to Shrlkyishpa 
in a temporary moment of service—a ripple, as it were, in 
the midst of waves of play in the sea of love—then even 
Radhika cannot be called inferior to Krishna. If you can 
worship Radhika with food first offered to Shrikrishna, then 
I, too, can, in reliance upon the incident in which he 
appeases Radhika’s anger, represent him as hankering after 
the leavings of Radhika’s food and driven off with weeping. 
The service I speak of is as much one of sentiment as the 
one you speak of. As your words are sweet, but your acts 
are deceitful, so I am obliged to make my acts and words 
similar. In this state of things it is impossible for us even 
to come together, much loss to arrive at any decision. 

In sorrow have poets said: “ If two persons be both 
candid, then the love that grows between them remains for 

' The meaning of this is: “ Yon and I are the same,” so that the 
relationship of the speakers is not fully expressed by the expression 
” Yon are my all.” 

’ For K]'ishpa did not discriminate between Him and Her. 

* M&na—of wife with husband in love matters. 
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ever candid and unshaken. If one of them be candid 
and another crooked, then love between them endures 
for a few days only—that is to say, so long as the crooked¬ 
ness of the crooked person does not show itself. And if 
both of them be crooked, there can be no love between 
them, much less a permanent love.” 0 you who speak 
of distinctions, this crookedness of yours and mine pre¬ 
cludes the possibility that love may grow between us. 
Think but once that They who are referred to in this 
discussion on the subject of love arc both very crooked,^ 
with three bends in their bodies," and yet unite to form 
one person.® The devotee has therefore said: “ The moon 
will perish, the sun will perish, the Brahmanda formed by 
the spread of the three gunas will peiish, in the great dis¬ 
solution, hut it is the firm conviction of the Harivangsha^ 
community that the constant play of Radha. and Krishna at 
Vrindavana will never come to an end.” 

So I say, O Sadhaka, see the threefold play of creation, 
preservation, and destruction in the thrice-bent and fair 
bodies of the Father and the Mother of the universe, and 
forget all distinctions. Call, for once, the Father Mother 
and the Mother Father, and making the Father and the 
Mother one, take them to the Sahasrara.® There, in the 
heart of that full-bloomed and thousand-petalled lotus, 

‘ Eutila. 

“Tribhanga: a favourite representation of the body with Indian 
artists is that with three curves, formed by the inclined neck, trunk, 
and legs. 

' Bhagavan and Bhagavatl are here called kutila and tribhanga 
because of the inscrutability of Their ways. 

* Vaishnava. Harivangsha, or “ family of Hari,” is the name of 
a Pauranik work which gives the history of the family of Hari or 
Erishpa. 

' The thousand-petalled lotus in the head, above the six chakras 
(see Introduction). 
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shining with the refulgence of the sun and moon, in that 
seat of the undifferentiated^ kaivalya-play* of Him who 
is full of light and Her who is full of light, stand with 
folded hands, tand with a disconsolate heart weep, and say: 
“ I know not who you are ? Be you Father or Mother or 
another, tell mo whose I am ? ” Brother Sadhaka, be you a 
worshipper of the Father or a worshipper of the Mother, 
you cannot have a better opportunity for putting both the 
Father and the Mother to shame* than at that time when 
they become one. 

When the Father and the Mother will lower their faces 
in shame at making themselves known as Father or Mother, 
know, O Sadhaka, that on that day you will be victorious 
in this discussion. Whoever has once seen the play of the 
soft and sweet smile of shame in their silent faces, lowered 
in shame at the question of the son, for him all doubt as to 
who is the Father and who is the Mother, or who is great 
and who is small, has been for ever dispelled. 0 ye who 
are intimately associated with the principles of Tantra! O 
Sadhakas, who form the most beloved wealth* of the 
Mother! if for any of you such a day has ever come or may 
come in future, then on this or that day kindly remember 
for once, at least, this poor and destitute son of the Mother 
who is full of mercy for the poor. 

What can I do, O brother ? The truth which has to be 
attained by sadhana cannot be explained in words. Once 
call out to Her who is truth * itself, and of whom we now 
speak, and opening the portals of your heart, say: “O 
Mother, be Thou Radha adored by Shrikrish^a, or Badhika 

' Abhinna. * Kaivalya is moksha. 

* The shame (lajja) is caused by their having manifested them¬ 
selves in the distinctive aspects of Father and Mother. 

* Literally, “ wealth bound in the skirt of the dress of the Mother." 

* Tattvamayl. 
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adoring Him, Thou knoweth Thy own play. O playful 
Mother,* appear once in Thine own real form in the solitary 
grove of this heart, and in the company of Thy companions 
stand with three-fold bend, yet making your body one with 
the body of Shyama.'* O charmer of the mind of the charmer 
of love,* illumine but once the forest of my heart with the 
refulgence of Thy world-enchanting beauty, so that I may 
see Thee with Thine own light, just as one worships the 
Ganges with Ganges’ water. 

O beloved of Shyama, stand forth onee with a dark 
body, so that, O Gaurl! all idea of difference between a 
fair and a dark body may be dispelled from my mind.* O 
Mother, Thou Thyself dost rouse and allay Thine own 
anger,® Thou Thyself dost clasp Thine own feet as Rai 
(Radhika), Thou Thyself dost inflame Thine own anger, 
and as Shyama Thou Thyself dost appease it. Thou art 
all full of play,* and art Brahman,® and so this anger be¬ 
comes Thee. But, O Mother, we are erring Jivas, blinded 
by an intense intoxication.* We can be angry, but cannot 
appease it. Being Jivas full of maya,'' we cannot, therefore, 
understand the meaning of the (appeasing) of the anger of 
Her who is Brahman. 

O Mother, for him who has understood its meaning, 
both honour* and dishonour* have for ever disappeared. O 


‘ Lllamayl. 

* is a name of Krishna, meaning of dark colour. 

' Madana. 

* The beloved of ^hydma is Radhu, who is fair-coloured. The word 
“Gaurl” means "one who is fair.” It is also the name of the wife of 
iiihiva, who is in reality the same as Badba. The author here prays 
Radha to assume a dark body—that is to say, a body of the colour of 
Ki'ish^a—so that his mind may be disabused of all ideas of difference 
between Badha and Krishna. 

* Mana (see ante). * Brabmamayl. ’ Mada. 

* Mayimaya. * ApamSina. 
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Dispeller of the fear of existence, Gladdener of the hearts 
of devotees, eternally pux’e Devi'; O Mother, Thou art 
Shakti incarnate and grantor of shakti and liberation. Of 
Thy mercy grant unto us the shakti to understand the 
truth concerning Thyself, so that we may leave this 
sangsara never to return thereto, after having offered all 
honour and dishonour at those lotus-feet, so desired of 
devotees. 

O you who speak of distinctions, do not widen the 
path whereby you go to your downfall by imagining 
distinctions between Shakti and the possessor of shakti. 
If you offer to Radhika food first offered to Shrikrishna, 
She will not be insulted thereby; for in Her eyes the 
person * of Krishna is but a manifestation of Herself in play. 
But, for yourself, should this insulting idea arise in your 
mind, there is no escape from hell. Even He in the 
pride of whose glory you entertain these insulting notions 
concerning Radhika—even He has, in intense devotion 
to Her who is ever kind to devotees, said, in the Nirvana 
Tantra : 

“ Those who make japa of the names of Radha and 
Krishija, placing the name of Kvishpa after that of Radha, 
to him do I undoubtedly grant the lot that is mine. Those 
who, instructed by gurus in the path of bhava* or of 
mantra, worship me in this manner—that is to say, those 
who, knowing Radhii and Erishpa to be inseparable in 
reality and yet, in oi'der to proclaim the triumph of the 
love of Her who is all full of love," make japa of the great 
mantra of the two names, placing the name of Kyish^a after 
that of Radha—they are ever as powerful as Myself. 

“ That woman who worships me, a male, in the faith 
that of I am inseparable from Thee, also of a truth acquires 

' Marti. 

' Sentiment, emotion, love, devotion. * Premamayl. 
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power equal to Thine own. Hear, O Radhika ? To those 
who (firmly believing that you and I are inseparable) 
worship the yugala aspect* with or without pious devo¬ 
tion, to them I grant the state which is mine, owing to 
Thy love for me.” That is to say, such is the unthink¬ 
able power of the yugala aspect, that, whether one has 
full devotion or not, it pours an abundant shower of love 
on one’s heart, were it even the adamantine heart of a 
great sinner,* and makes the tree of Parabrahmatattva,* 
which is love for Radha and Krishna, blossom, flower, and 
bear fruit thereon. 

“0 j'ou discriminating Vaishnava! How dare you 
extend your authority over Vishnu, aftei’ whose name you 
are called a Vaishnava, and who is your authority in every¬ 
thing ? Being the servant of Vishnu’s servant’s servant, 
what makes you so proud that you insult the Devata whom 
Vishnu adores ‘? You would not admit the superiority of 
any over the Devata you worship. Very well. But ought 
you, on that account, to divide one thing into two parts, 
and attribute lordship to one and servitude to another ? 
Why should you call Radha Krishna’s handmaid instead of 
Krishna’s own self ? ‘ And even should you do so in the 
spirit of play, why do you not also call Krishna Radha’s 
servant, just as you call Radha Krishna’s handmaid ? Or do 
you think that Krishna’s lordship cannot be maintained 
without calling Radha His handmaid ? Is this your idea of 
Krishna’s Brahmahood ? He who is the Lord will always be 
so, whether Radha becomes His handmaid or not. O 
brother, you proceed to establish Krishna’s lordship on 
Radha’s servitude; you proceed to worship the adored 


* In which both Krishna and Radha arc combined. 

’ Literally, “heretic" (pashanda). 

* The tree which symbolizes the Parabrahman. ‘ Svarupa. 
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Devata of Krishria with food first offered to Him. But you 
do not even once desire to understand why you are in such 
a miserable plight in spite of 5 "oar worship of Krishna ? 
Why are you not saved in spite of the presence of the Lord, 
the Saviour of the three worlds ? To strike with a weapon 
the left limb of Him whose right limb you worship! Ah, 
we know not whether, in consequence of such worship, 
Bhagavan will gratify you by appearing before you, or greet 
you with His sudarshana.* Friend of the poor! Merciful 
Deva! Thou alone art the Saviour of the three worlds. 
Thou art ever the reliever of burdens of the earth. 

“Lord, save the community of Sadhakas from these 
false beliefs. Or, 0 Lord, it is miserliness shown by your 
self of your own accord. It is because Thou, O Krishna, 
art unwilling to make the being * of Radhil in which Thou 
hast sunk and lost Thyself the property of all, that Thou, 
O crest-gem of schemers," hast turned the wheel of the 
intelligence of Jivas. So I say, 0 discriminating Vaish- 
nava, if your understanding of the subject is of a dualistic 
character, then understand this also, that it is doubtful 
whether even after a hundred crores * of births, you will be 
able to worship Her whose worshipper Krishna Himself is." 

Amongst those who, by throwing all these thorns upon 
the spiritual path, consider themselves to be learned,* there 
are some who are even heard to say that shakti can exist 
only by the support * of the possessor of shakti, and there¬ 
fore ask what is the necessity of worshipping the thing 
supported instead of the supporter ? 

Sadhakas have already been given ample evidence to 
show the nature of this relation of the supporter and the 
supported, between the possessor of shakti and Shakti. 


* The discus of Vishnu. 

* 1 , 000 , 000 , 000 . 


’ Tattva. 
Pandit. 


* Chakri. 

* Ashraya. 
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What new answer can we now give to the above question ? 
If, however, the matter must be judged from the point of 
view of the supporter and the supported, then, leaving aside 
considerations of shakti-tattva, we see that Brahma is 
supported by a swan,* Vishnu is supported by Garuda, 
Mahadeva is supported by a bull, and the Devi is supported 
by a lion. Should we, then, for this reason ignore Brahma, 
Vishnu, Maheshvara, and Maheshvari, and worship the 
swan, Garuda, the bull, and the lion, in the belief that as 
supporters they ai‘e the moi’c important of the two ? The 
relation between the possessor of shakti and Shakti is the 
same as that which exists between the carrier * and the 
person carried. This is the only fit reply to a fit question. 

In reality, there are no such two things as Shakti and 
possessor of shakti. There is no evidence of, nor is there 
any necessity for, the existence of the two things. Male, 
female, and neuter, all are Shakti. Body, senses, mind, 
and Atma, all are manifestations * of shakti. Chitshakti * 
as Atma is, like the solar orb, the condensed and 
massive form of shakti; while body, senses, mind, 
and other things are, like sun’s rays spreading on all sides, 
but fluid parts of that great massive shakti. Although the 
sun is in reality energy ' in substance, yet for common 
understanding such expressions as “ the sun is possessed 
of energy ” and “ the sun’s energy ” are used. Similarly, 
although Atma is Shakti itself in substance, yet in order 
that Jiva may the better understand, Shastra has used such 
expressions as “ Atma is possessed of §hakti ” and “ AtmAs 
^fhakti.” This is the only difference between Shakti and 
the possessor of ^hakti. In a spiritual sense, nothing exists 
as possessor of s^hakti besides Shakti. 

' Hangsa, or some say goose, duck, or flamingo. * Vfihana. 

* Vibhftti. * See ante. ' Tejas. 
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Even the Purusha-forra,' which you and I, according to 
our language and understanding, know as the possessor of 
shakti, is but another or changed* form of Prakriti. Other 
evidence is unnecessary. Parameshvara himself, the sole 
and best Purusha in the world,who presides or dwells in 
all PuruBha,s, has said in the Nirvana Tantra: 

“ Just as trees grow on the earth and again disappear in 
it; just as bubbles are formed in water and again disappear 
in water; just as lightning is formed in clouds and again 
disappears in them ; so at the time of creation Brahma, 
Vishnu, Maheshvara, and other Devas are born of the body 
of that beginningless and eternal Kalika, and at the time of 
dissolution they again disappear in Her. O Devi, for this 
reason, so long as Jiva does not know the supreme truth * 
in regard to Her who plays with Mahakala,* his desire for 
liberation can only give rise to ridicule. From a part only 
of Kalika, the primordial Shakti, arises Brahma, from a 
part only arises Janardana, and from a part only arises 
Shambhu. O fair-eyed Devi, just as rivers and lakes are 
unable to traverse a vast sea—that is to say, however strong 
their currents may be, they all lose their individual exist¬ 
ence entering into the vast womb of the sea—so Brahma 
and other Devas lose their separate existence on entering 
into the untraversable and infinite being* of Mahakall. 
Compared with the vast sea of the b#ing * of Kali, the exist¬ 
ence of Brahma and other Devas is nothing but such little 
water as is contained in the hollow made by a cow’s hoof. 
Just as it is impossible for a hollow made by a cow’s hoof 
to form a notion of the unfathomable depth of a sea, so it is 
impossible for Brahma and other Devas to have a knowledge 


' Marti. 

* Jagadekapurushottama. 


* Tattva. 


* Vikriti. 

* Mah&kalavilSisini. 
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of the nature' of Killi. (For Brahma, Vishnu, and 
Maheshvara are the presiding Devas of the three periods of 
creation, preservation, and dissolution ; but who can master 
with his intellect the nature ^ of that Kali with whose play¬ 
ful glance even Mahakala, to whom the three periods of 
time are but three twinkles of His three eyes, appears at 
one moment and disappears at another?). Neither Brahma, 
nor Vishnu, nor Maheshvara knows Her fully.” 

“ They, too, are born at the beginning of creation as 
Lords of creation, preservation, and destruction, and again 
disappear in Her at the time of dissolution. For this reason 
Her Purusha appearances ^ can lead only to svarga and other 
regions.* There is none other but Herself who can grant 
nirvana liberation. The south is the region where Yama, 
who awards punishment to sinners, presides. Even if a 
great sinner, trembling with fear of death, utters but once 
the name of Kali while passing towards that south, the 
holder of the rod of punishment * becomes frightened by the 
(tremendous force of the Brahmanda piercing) name of 
Brahman," and flees to all the quarters (forsaking his own 
place of rule, the southern region). The inhabitants of the 
three worlds, therefore, sing Her name as ‘ Dakshina * Kali ’ 
(the Dispeller of the fear of the south). Or She is called 
Dakshina’ Kali, because She is dakshina or skilful in 
creating and destroying even Mahakala, the Purusha, who 
is above gunas.” 

Vikriti alone appears and disappears, while Prakriti “ 
is eternally unchanging. Bhagavan, therefore, has again 
said: “ It is only when Prakriti attains the state of Vikriti 

' Tattva. ’ Murti. 

’ Loka. Only the Brabmanmyl can give liberation (mukti). 

* Yanta-dandadhara. * Kali. 

* Southern. The south is the region of death. ’ Skilful. 

* The true nature, as compared with its changing transformations 
or ” corruptions ” (vikriti). 
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that She sees the three worlds (fashioned by Herself); and 
again when Vikriti attains the state of Prakriti, She does 
not see anything (for, She then exists in the form of 
Kaivalya ”*)—that is to say, when Vikriti in the form of 
the dualistic Brahmanda disappears in the womb of Prakriti, 
that monistic Prakriti alone exists in whose womb the 
Brahmanda is contained, and, consequently, nothing remains 
to be seen but Herself. In another place the Shastra has 
clearly said : “ Purusha is but a Vikriti* of Prakriti.” 

In the Shaktaraala Chandrika it is said : “ Brahma is 
Shakti, Shiva is Shakti, Vishnu also is Shakti, and Vasava* 
is Shakti. Shakti is at the root of all the many other 
Devas. Without Shakti none is able to preserve his indivi¬ 
dual existence. O Thou who possesseth a high mind, know, 
therefore, that Shakti is the greatest of all.” 

In the Brahmanda Tantra it is said : “Amongst Vaish- 
navas some meditate upon that great Shakti as Krishna, 
two-armed and beautiful with a dark* complexion, and 
others as the husband of Laksbml, foui’-armed and tranquil. 
She whom some Shaivas see as five-headed, naked as space, 
and holding the trident; and others as four-headed, one¬ 
headed, and so on, according to different forms of medita¬ 
tion—that great Devi Prakriti inhabits the region* of 
Brahma-tejas.® Great yogis, by single-minded practice of 
the yoga of devotion,* see that Prakriti alone behind all things. 
Just as one single sun is reflected in thousands and thou¬ 
sands of forms in mirrors, so one single Prakriti is reflected 
in infinite forms in Her own maya. Just as in spite of the 
existence of different upadhis,* by which space * is known 

* The state of liberation from all phenomenal existence. 

* Evolved from {vide ante). 

* Indra. * ^hyama. ‘ Mandala. 

* Q?he glorious luminous energy, which is Brahman. ’ Bhakti. 

* Apparently limiting conditions. * Akasha, 
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aooording as ifc is space in a pot/ space in a room,* space 
reflected in water,* extensive space,* and so on, there is in 
reality no difference in space; so in spite of the existence 
of infinite different forms,® there is in reality no difference 
in Her who is infinity itself. That one sole Mahavidya 
fills the universe.'^ The names only are different.’’ 

The Kurina Purana says: “ The truth, which is the 
conclusion of all Brahmavfidins* in the Vedas and Vedantas, 
is that which yogis see as one all-pervading, subtle, attri¬ 
buteless, motionless, and fixed. That is the supreme state 
of Mahadevi. What yogis see as endless, unwasting, sole, 
pure Parabrahman, that is the supreme state of Mahadevi. 
That eternal existence,* higher than the highest, universal, 
beneficent and faultless, which is in the womb of Prakriti, 
that is the highest state of Mahadevi. That which is white, 
spotless, pure, attributeless and uon-dualistic, that which 
is only a matter for realization by the Atma, that is the 
highest state of Mahadevi.” 

The Devi’s words in the same Purana are : “ The sup¬ 
reme aspect of Mine the substance of which is conscious¬ 
ness,® sole,“ and pure; the immortal state which is free 
from all upadhis,” and eternal, that is only attainable by 
knowledge alone. Those who see the Atma as knowledge,” 
undoubtedly enter into Me.” 

In the Devi Agaraa it is said; “ That Mahamaya, who 
in reality is consciousness and Parabrahman, has assumed 
various forms out of favour to devotees.” 


‘ Gbatakasha. ’ Grihakasha. * Jalaka^ha. 

* Mabukasba. Bupa. * VisbvamayT. 

' Those wbo speak of and worship the Brahman. 

* Tattva. * Cbinmaya. “ Eevala. 

" Apparent limitations, vide ante. " Jnana. 
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The YoginI Tantra says: “ Ho who exists pervading 
the vishva (universe) as Deva Vishveshvara is Himself 
Vishveshvari, the universe-pervading Devi.” 

“ Whatever shakti anything possesses, that is Devi 
Vishveshvarl, and all those things are Deva Vishveshvara. 
She into the hollows of whose every hair millions of Brah- 
mandas constantly disappear; She it is who grants the 
desires of Sadhakas by the assumption of various forms in 
play (for such is Her kindness).” 

In the Navaratneshvara it is said: “ That Devi who is 
absolute existence, absolute consciousness, and absolute 
bliss, should be thought of as a female, or as a male, or as 
pure Brahman. In reality, however, She is neither male 
nor female, nor neuter—(that is to say, she is not bound to 
any particular form). 

“Still, just as a kalpalata* is called by a feminine 
name, so She, too, is called by a feminine name (Shakti— 
that is to say, one obtains from a kalpalata anything which 
he desires, be it the fruit of a creeper (lata) or that of a 
tree, and this reveals a divine' shakti beyond that of a lata 
(creeper) or of a tree). Still, just as a kalpalata is a lata 
(creeper) in form, so She assumes a female form," in spite 
of Her being all forms and above all forms.” Just as the 
form of a lata (creeper) is the real form of a kalpalata, in 
spite of its bearing fruits of trees, so the form of Shakti is 
Her real form in spite of all male appearances,* such as 
Devas, Danavas, and so on, which arc Her forms* only. 
Whether in dualistic or in non-dualistic play, in the form 
of Brahman or in the form of Jiva, the female is shakti, and 
the male is shakta. Shakti is the person worshipped, and 
Purusha is the person worshipping. This is the last step 
of sadhana, the highest state of spiritual realization.* 

' Desire-fulfilling creeper. ’ Daiva. * Strlrupadharinl. 

* Marti. ‘ Rupa. * Prapti. 

32 
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Although male and female are both Her aspects, yet 
Her shakti is naturally revealed more in the female than 
in the male form, and this is the cause of the distinction 
of worshipper and the worshipped,* and it is on account 
of this greater manifestation that females are called 
“shakti.’’ From this one must not suppose that shakti 
is less present in such appearances* as Shiva, Krishna, 
Rama, Surya, Vishnu, Ganesha, and so on. For although 
these appearances are actually male, they are not bound to 
the male form. They are merely formed in the play of 
Her who is consciousness in manifesting consciousness. If 
a Sadhaka who is a worshipper of the form Krishna desires 
to see Him as Kali, then Bhagavan, the fulfiller of the 
desires of devotees, is bound to appear before him in 
that form. 

Radhika Herself has, by pretending ' to be afraid of 
Ayana,* given evidence of this perfect Shakti of Bhagavan.* 
It is with reference to this force of perfect Shakti in the 
female form that Maheshvari Herself has said, in the Durga- 
glta of the Mundamala Tantra: 

“ It is I who am Radhika in Goloka, Kamala in Vai- 
kuntha, and Savitrl and Sarasvatl, the presiding Devi of 
speech in Brahmaloka. It is I who am Parvatl in Kailasha, 
JanakI in Mithila, Rukmini in Dvaraka, and Draupadl'in 
Hastinapura. I am Sandhya* and Gayatrl, the Mother of 
Vedas, the objects of adoration to all the twice-born people. 


‘ The female principle is called shakti because there is more shakti 
revealed in it than in the male principle. As the Mundamala Tantra 
says, “ ■\^Tierever there is a female (shakti), there I am.” For the same 
reason the female is worshipped by the male. 

* Mfirti, ’ Ahbinaya. * Badhiku's husband. 

* This point here is not at all clear. For the story is that Krishna 
took the form of Kali for fear of Ayana. 

* As to these names, vide ante. 

’ Morning, noon, and evening prayers personified (see Introduction). 
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Among Yogas ^ I am Pusha, among flowers I am black Aparft- 
jita,* among leaves I am the bael-leaf,* among pithas I am the 
Yonipitha/ T am Mahaviflya formed of Hari and Hara,* and 
I am also the worshipped of Brahma, Vishnu and Shiva. 0 
Lord, O Shangkara,* it is only by my special favour that Jivas 
can know me (what more need I say, 0 my husband!); 
wherever there is Shakti (a female) there I am. 0 Maha- 
deva, know for certain that this is the manner in which I 
am best contemplated. Whoever forsakes this path of 
Shakti and proceeds along another path in search of Me 
throws away the jewel which is in the palm of his hand, 
and runs after a heap of ashes.” 

This is the command of Shastra. If, after this, any 
of you wish to solve the matter by a thorough understand¬ 
ing in the light of science or philosophy, in that case also 
it must be admitted that there is no Shakti or posses¬ 
sor of Shakti other than the Shakti of Atma, by which body, 
senses, mind, and life ' are guided. If everything is per¬ 
formed by Shakti, then why wait for a possessor of Shakti ? 
If you ask by whose support * this Shakti exists, then do 
you yourself tell me by whose support the possessor of 
Shakti exists. If the Brahmashakti who supports the 
Brahmanda has to wait for another’s support, then this 
Brahraanda must go to pei’dition.” Who is the container “ 
of the contained Shakti ? By whose energy does fire burn ? 
By whose speed does wind blow ? Such questions do 
not bespeak a natural state of the mind. However that 
may be, it is because Purusba is enabled by the sup¬ 
port of Shakti to display Himself" that Shastra has 

' See poRt. ’ The flower clitoria. * Sacred to Shiva. 

* Kamrup, in Assam (see Introduction). ■” Vishnu and Shiva. 

• Shiva. ’ Prana. * Ashraya. ' Basatala. '* Adhara. “ Tejas. 

“ Lit .; to spread his own vibbfitis (see post). 
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designated him as Shaktiman (the possessor of Shakti). 
The Brahmanda play of Brahmamayi manifests the same 
principles. For this reason, in the creation, preserva¬ 
tion, and destruction of the dualistic material world,* 
the Purusha aspects of Shakti are Brahma, Vishnu, and 
Maheshvara, and Her prakriti aspects are BrahmanI, Vaish- 
navi, and Maheshvari. In the Gayatrl mantra also it is 
these two Purusha and Prakriti aspects which have to be 
worshipped at the commencement in pranayama.* Brahma, 
Vishnu, and Maheshvara are the Purushas, and at the end, 
in the Gayatrl dhyana,* BrahmanI, Vaishnavl, and Mahesh- 
vari are the Prakritis. The Gayatrl is merely a Sutra (ap¬ 
horism), and the Sandhya-prayers are its vritti (exposition) 
or Bhashya (commentary). In the Gayatrl mantra five forms 
of Brahman’s self* have been specified—namely, pervader 
of the universe,* creator of the world,* object of worship,* 
playful Deva,* and instigator of Jiva’s intelligence.* Of these 
five, the epithet “ pervader of the universe ” denotes the 
Self-aspect,*® and comes first. Next follows the introduction 
of the dualistic world. The world cannot be created in the 
attributeless state, and without fully bringing into play the 
three guna.s. By whom will He be worshipped if no wor¬ 
shipper exists ? Play ** is impossible if no desire exists. 
Lastly, why should He direct Jiva’s intelligence if He has 
not taken upon Himself the lordship of the Brahmanda ? 


‘ Prapancha. * Breath-control (see Introduction). 

* The formula of meditation on the Gayatrl. ‘ Svarftpa. 

' Bhurbhuvah svah. * Tatsavituh. 

’ VaroTiyam Bhargah. 

’ Devasja dhirnahi. The Deva is described in the text as playful 
(lilaniaya), for Ilia is a characteristic of Devas. 

* Dhiyo yo nah prachodayat (see Introduction). The Sanskrit in 

notes 4 to 8 are the portions of the Gayatrl referred to, though not 
expressed, in the text. *• SvarQpa. " DtIa, 
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Intelligent Brahmanas will now understand from the Gayatri 
mantra itself whether the Devata, who forms its subject,’ 
is attributeless Brahman or with attribute. Brahman, whom 
the Gayatri seeks to establish, is neither attributeless nor 
with attribute—that is to say. It is both attributeless and 
with attribute. A Sadhaka, when he has attained siddhi in 
the sadhana of Brahman, with attribute will, in natural 
course, lose himself in the attributeless Self.* He need not 
before this time shut his eyes and see darkness for three 
ages.* By Brahman with attribute you and I may under¬ 
stand a small Brahman. But in the eyes of the Shastra, 
Brahman is neither small nor great, as you think. 

As an aquatic animal must pass through the rivers if 
it wishes to journey to the sea, so a Jiva must pass through 
the dualistio world if he wishes to make his way to the 
Brahman. Shastra has, therefore, said that to reach maha- 
nirvana, which is His attributeless aspect, one must 
proceed by the aid of the support of His forms ^ with 
attributes. By the term “attributeless” one is not to 
understand that Brahman has no attribute,’ but that, 
although with attributes,* He is not attached’ to them. 
The Sea is not waterless. But as, notwithstanding its 
fulness of water, it is the Lord or presiding Devata over 
waters, so Brahman, with attribute or attributeless, is, not¬ 
withstanding such attributes, Lord or presiding Devata 
over attributes. Every attribute bears eternal evidence of 
the infinite number of attributes of Her in Whom are all 
attributes.* 

To say, therefore, that She is attributeless is only to 
show one’s ignorance. The manifestations of Shakti in 

' Fratip&dya. ' Svardpa. 

* That is, ho has not got to wait, bnt tho result follows immediately. 

* Murti. ‘ Gona. * Gupamaya. ' Lipta. * Gupamayl. 
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the forms ’ of Devas, Danava*-, and raon, signify nothing 
but the spread' of attributes belonging to Her who holds 
the three gunas. Attachment, inclination, permanence, 
peace, self-control, patience, error, enjoyment, liberation, 
devotion, and the like arc all nothing but Shakti. Thanks, 
then, to the tongue of him who says that She is uncon¬ 
scious, She in whose substance hearing, thinking, going, 
seeing, and other acts of consciousness exist. Whether 
a person who asks if he has got a tongue has really got it 
or not, will be understood by others if not by himself. But 
he, too, ought to understand this much, that if he has not 
got a tongue, with whoso help, then, does he ask: “ Have I 
got a tongue ? ” 

Similarlj^ an advocate of the theory that Shakti is 
unconscious,^ ought at least to ask himself under whose 
influence earthly Jivas become conscious ? If Shakti be 
not really consciousness, by w’hose grace do I possess the 
power of asking whether Shakti is conscious or uncon¬ 
scious ? I know not what severe punishment for terrible 
crimes committed in previous births it is which smites a 
man so senseless as to cause him to make so delirious a 
statement as that “ Shakti is unconscious.” He is saying 
that of a Shakti the beams of the moon of whose conscious¬ 
ness are powerfully manifested in every vein, excry artery, 
and in every atom of a Jiva’s body. Shastra has said: “ 0 
Devi, without a knowledge of Shakti nirvapa cannot be 
attained.” Do you think, O Jiva! that you will gain the 
knowledge of Shaktitattva which leads directly to nirvana 
liberation, merely by virtue of your being a great polemist, 
and without the possession of a wealth of sadhana stored 
by in many previous births ? 

Are you to possess the wealth which is worshipped by 
Brahma and other Devas—the treasure which lies eternally 
* Murti. * Vistara. * Ja^a. 
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hidden in the storehouBe of Sadananda’8 heart? Hari, 
Hari, Hari 1 You and I want to obtain Her by the force of 
intelligence, but we fail to realize that we have not the 
power to understand anything beyond what She, who is 
the intelligence of even intelligence, has, w’ith proper judg¬ 
ment, given us the competence to understand. Not to speak 
of anyone else, even Shangkaracharyya himself, O Sadhaka, 
played at this sport. 

When Bhagavan Shangkaracharyya, upholder of the 
jnaya doctrine, preacher of the Vedanta philosophy, and 
crest-gem of philosophers, arrived at Kashi after having 
proved himself a conqueror in every quarter; when followers 
of other systems of philosophy, wounded all over by the 
powerful arrows of his arguments, had been dispersed 
and scattered, he, by some play of the Mother of the 
world which we know not of, commenced, to the im¬ 
mense joy of the Shaiva community, to hurl relentless 
thunderbolts on the heart of the Shakta community. Foi‘ 
he proceeded to establish that “ nothing exists as Shakti ” 
besides Shiva. Shaktas thus sorely oppressed by him, 
though defeated outwardly by arguments, VT^ere undefeated 
in inner reasoning. They were, however, intensely grieved 
to see such scepticism ’ proclaimed against the Devata 
whom they worshipped. Who but She who dwells in all 
hearts can realize the intensity of such grief in the hearts 
of Sadhakas ? Shangkaracharyya, however, could not under¬ 
stand this even then ; for his ideas did not go beyond the 
notion that “ Ka^hl * belonged to Shiva.” It was even then 
unknown to him that there was also a Mistress* of Ka^hl. 
The throne of Her who is Shakti in reality, was therefore 
moved to appease*the pangs of the hearts of Sadhakas, and 

* Nftstikavada. * The city of Benares. 

’ Adbi^hvari. 



604 


PRINCIPLES OF TANTRA 


to lift the curtain of error which had fallen upon Shangka- 

racharyya, the incaruation of all devotion.* 

One day, thei*efore, Shangkarachavyya, after an untiring 
discussion lasting till midday, lay with a wcaided body on 
the Manikarnika ghat, enjoying in his mind his triumph 
in having disproved the Shakti doctrine.* He then saw 
a girl of serene appearance slowly approaching the ghat,* 
carrying a small pitcher on her lap. Shangkaracharyya 
was lying with his head towards the south and feet 
towards the north, in such a way as to completely block 
the path. On coming near him, the girl very meekly said : 
“ Bhagavan, please raise your feet so that I may fill my 
pitcher with water and go away.” Shangkaracharyya said : 
“ Mother, you may step over me. There will be no blame 
in your doing so.’’ The girl replied : “ How can that be ? 
You are a Brahmana. How can I step over you ?” Shangka- 
racharyya, proud of his knowledge, said: “ Mother, you are 
an ignorant female, and in that a mere girl. Brahmana, 
Kshatriya, Vaishya, Shudra, female, male—all such differen¬ 
ces merely arise from our ignorance.* In the eyes of the 
wise everything is, in a spiritual sense, in substance, Brah¬ 
man. You may pass over me, and will commit no sin 
thereby.” The girl looked greatly grieved, and said: “ Lord, 
you yourself have said that I am an ignorant female, and 
have no competence for such spiritual knowledge.* I can 
by no means step over a Brahmana. Be good enough to 
raise your feet so that I may pass.” Shangkaracharyya was 
displeased, and said: “ Mother, I have repeatedly told you 
what to do, and yet you will not hear me ? My body is 
extremely tired, and, moreover, suddenly I feel, I know not 


^ Bhaktfivatara. 

* Steps leading down to the river. 

* Tattva-jnuna. 


* ^baktivada. 
^ Ajnana. 
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why, as if 1 had not the shakti (strength) even to raise my 
feet.” The girl, who appeared to be somewhat frightened, 
said : “ Lord, pardon me. Had I but known that you had 
not the shakti to do so, I would never have asked you to 
raise your feet. T am one who is not lit to understand your 
spiritual knowledge, and have, in cjonsequence, disturbed 
you repeatedly through my great feair at having to step 
over a Brahraana. Had you, instead of speaking of spirit¬ 
ual knowlege, told me, at the beginning, plainly that 
‘ you had not the shakti to move,’ 1 would myself have 
I’aisod your feet and gone down to the water. However 
that may be, if you will now lot me, I shall jnyself raise 
your feet.” Shangkaraeharyya was greatly abashed at 
these words of the girl, and said; “ You may do what 
you like. ” The girl then raised his feet with her own 
hands and put them aside, and then went down to the 
water, filled the pitcher, and ascended the steps. Shangka- 
nicharyya, who was lying prostrate with fatigue, called 
to the girl, and said: “ Mother, I have been long thirsty, 
give me a little water.” The girl smiled, and asked: 
“ Why ? You arc lying on the water-side. How is it, 
then, that you suffer from thirst?” Shangkai’acharyya 
replied: “ How many times more need I tell you that I 
have not the shakti to rise ? ” The girl then rolled her 
eye,* and making the banks of the Ganges resound with 
Her solemn voice, said: “ Shangkara, is it not you who 
ignore Shakti ? ” Wounded by the echo of that heartpene- 
trating solemn sound, Shangkaracharyya, who had been like 
a sleeping child startled by lightning, shut his eyes for a 
moment, and then, as he fearfully opened them, he saw 
that in the angry eyes of the girl waves of unbearable light, 
such as might proceed from hundreds of suns and moons, 


' Id surprise and resentment. 
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were playing. Instantly, as he cried “ Mother! ” and with 
outstretched arms rushed to clasp Her feet, the play of that 
playful Devi closed. The great light of Her who is Light 
itself,* which had shown itself in the form of a girl, dis¬ 
appeared. None but a kindred sufferer can understand the 
darkness into which Shangkaracharj'ya sank upon the dis¬ 
appearance of that light. The summit of pride of Brahma- 
jnana* to which he had risen was shattered into pieces by 
a single glance of the daughter of the King of Mountains,* 
as the summit of a mountain is shattered by a thunderbolt. 
Then, like a blind man who has fallen, like a child which 
has lost its mother, he wept loudly, and crying, “ O my 
Mother, where have you gone ? ” i*an with breathless speed 
towards the temple of Annapurna. Now the mother’s son 
belongs to the Mother, and goes to the Mother’s temple 
crying, “Mother!” Although there was nothing sti’ange in 
this, yet the sight of such an unprecedented change in 
•Shangkaracharyya, the sceptic about Shakti, charmed the 
Shaktas with the greatness of the Mother. The temple- 
yard was filled with their cry : “ Victory to the Mother of 
the world.” Surrounded on all sides by the assembly of 
Shakta devotees, Shangkaracharyya came to the door of 
the temple of the Rajrajeshvarl* of the three worlds, the 
Queen * of the Lord * of Kashi, and, trembling with fear at 
having committed so grave an offence, placed his head on 
the shrine of the feet touched by the heads of Suras and 
Asuras, of Adya Shakti, the Mother of the world. Then, 
weeping, he said: “ 0 Mother, Shiva is able to maintain 
His Lordship only if He is united with Shakti; otherwise 
(if He is separated from Shakti) He is unable not merely to 

Jyolirmayl. * Knowledge of Brahman. 

The Devi, who had thus appeared to the philosopher. 

Queen of Queens. ‘ Adhl^hvarl. * I|ihvara. 
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rnaintain His Lordship, but even (to maintain His own 
existence) to move His eyes. Explained in another way: 
According to Tantra, Shakti is denoted by the letter ‘ i.’ * 
Shiva is Shiva so long only as He is joined with Shakti— 
that is, with ‘ i,’ The instant He is separated from Shakti— 
that is, from ‘ i ’—He ceases to be Shiva, and becomes a 
motionless Shava [corpse]. Thou art, therefore [Adya 
iShakti] an object of worship to even Hari, Hara, Virinchi,* 
and others who are themselves worshipped by the world. 
O Mother, how am I, who have done no act of religious 
merit, able to bow my head to, or hymn thy feet [the lotus- 
feet, difficult of attainment by the three worlds, at which 
Brahma and other Deva-s lay their heads]—that is to say, 
unless Thou thyself reveal it, who has the power to know' 
the Shakti-tattva, wdiich is in reality Thyself? Brahma, 
Vishnu, and Maheshvara, who know but a part only of Thy 
greatness, have sought shelter at Thy feet. That tattva is 
not revealed to any w'ho have not a store of religious merits 
acquired by Sadhana in many a previous birth. It is not 
within the power of Jlvas to know the nature of Tara," who 
is beyond the reach of mind and speech. It is therefore 
that a Jiva fails to know Thoe, O Mother, even though he 
lies on Thy lap. O Mother, such is my state to-day. Out 
of fear for the offence I have committed, I have not the 
courage either to make hymn or to bow to Thee.” 

In this manner Shangkaracharyya made hymn to the 
Mother of the world by one hundred and three verses, in 
which he described Her appearance, qualities, and great¬ 
ness. In the conclusion he said: “ To make hymn to Thee 


* Galled V&m&kshi or Vilmanetra (loft eye), also Bati. 

* Vishnu, Shiva, Brahma. 

* That is, the tattva of Tara, one of the MahavidyOs (see Introdac- 
tion). 
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with words uttei'ed by Thy graco is liko the waving of 
Jights* before the snn in his worship, or the preparation 
of Argbya * for the moon with the particles of water secreted 
by a moon-gem,* or the offering libations of its own water 
to the sea.” 

Thus gratified, Shangkaracharyya made provision so 
that none among the descendants of his disciples might 
ever be deprived of the wealth of the Sadhana of Shakti, 
or fall from Tantrik initiation, notwithstanding that they 
were Sannyasins in the Vaidik cult. For this reason we 
see the Yantra of Shri* established wherever there are 
Mathas,* temples, and the like, founded amongst such 
Dandis “ as are follo\^’ers of Shangkaracharyya. This fact 
people daily see even at the present time, except that it 
is in some places openly displayed, and in some places 
kept secret as Sadhakas, who know the secret, are fully 
aware. 

However that may be, we have something to say about 
the spiritual error of Bhagavan Shangkaracharyya, an 
incarnation of Shangkara, in the incident described above. 
Bhagavan Shangkaracharyya was an incarnation of Shiva, 
who is Shakti Herself. It is extremely astonishing that 
He who has in His original form laid His breast under 
the feet of Mahashakti, and sunk in Brahma-bliss by 
resigning Himself to the Brahma-form of Brahmamayl, 
should, in His incarnate form, commit such an error in 
respect of Shakti-tattva. We are therefore led to think 
that it was in order to shatter the pride of knowledge, 
consisting of eternal ignorance, which filled the followers 

' Arati, or the waving of lights in worship before an image. 

’ An offering made to show respect to a person on meeting him, or 
to a Devata. * Chandrakftnta raapi. * The Devi. 

* Monastic establishments. * A class of high Sanny&sins. 
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of the Vedftntik system of philosophy, who were advocates 
of the Maya doctrine,^ deluded by the Maya of Mahamaya, 
that he first ignored the existence of Her who is perfect 
and eternal Brahman, and then proclaimed the greatness 
of the Mother of the world by holding, through Her grace, 
the ever-triuraphant banner of the Tantra Shastra in his 
own hand. Otherwise, it is not to be believed that the 
author of the hymn of which we have quoted the beginning 
and the end, and which bespeaks a deep and impressive 
knowledge of the entire Tantra Shastra, was a disbeliever 
in Shakti, or did not know or worship Her. 

Gaura Chandra,* the full-moon of the Sea of Gaura,* 
descending upon Navadvipa,* also belonged to a bi*anch 
of Bhagavan Shangkaracharyya’s followers. His Guru who 
initiated him in asceticism,* was Swiiml Keshava Bharatl, 
a disciple in the lino of the disciples of the Shangkara 
community. Intelligent Sadhakas will, therefore, easily 
understand in what system Gaura Chandra was initiated, 
and according to which he was accustomed to worship. 
Still, we shall try to deal with this subject in its proper 
place, so far as it will lie in our power. 

Sfidhaka, whom shall I recognize as a greater philoso¬ 
pher than Bhagavan Shangkaracharyya, who played his 
part in the above-mentioned sport ? Where is the advocate 
of the theory that Shakti is unconscious,* who is himself 
thereby lowered to the state of some unconscious thing, 
whose words I shall respect? If Shangkaracharyya, an 
incarnation of Him who possesses all Shaktis, lost the 
power (shakti) of raising his feet because he said, “ There 

' The Mayavada, which speaks of Maya as Avidya only, and not 
(ignoring the true nature of Shakti) as both Vidya and Avidya. 

’ The Vaishnavite Saint Chaitanya. * The country Gaur or Bengal, 

* The town of Nadia, whore Chaitanya was born. 

* Sannyasa. * Jada>* 
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is no Sbakti,” who are you and I that we shouJd raise our 
heads to say, “ There is no Shakti ” ? 

He is very deeply mistaken who thinks that he can 
understand the shakti-tattva by means of philosophical 
arguments, discussions, and reasonings. If She were a 
treasure to be acquired by arguments, discussions, and 
reasonings, for whose sake, then, are sadhana and bhajana’ 
required ? Shangkaracharyya did not know Her by means 
of philosophy (darshana). He knew Her in consequence of 
seeing Her (darshana).* He was not a blind philosopher, 
like the pandits we meet nowadays. His spiritual eye was 
painted and made brilliant by the collyrium paint* of the 
light of Her who is ever stainless.^ The Mother of the world 
showed Herself to him, and that sight (dar.shana) made him 
(one who sees or) a philosopher (danshanik). But we un¬ 
fortunate Jlva.s of the Kali ago arc becoming blind in the 
name of philosophy (darshana). This is our ill-fortune.* 

Is he not the greatest of sceptics* who finds it in him 
to say that Shakti “does not exist”—the Shakti whose 
existence has given to Bhagavan the name of “possessor 
of all Shakti.s” ? What can bo a greater folly than that 
you, O Jiva, should proceed to discuss the existence or 
non-existence of the Shakti, whose greatness is preached 
by Bhagavan; the Shakti whose greatness is such that 
Bhagavan Himself has, in order that it may be proclaimed, 
oi’dained that the name of Shakti should be uttered first, 
and then that of the possessor of shakti, declaring that he 
who shall fail to utter the names as Radha-Krishna, 

‘ Worship. ’ A play on the word " darshana.* 

’ Anjana used to give brilliance to the eyes. ’ Niranjana. 

■ A play on the word darshana. Philosophy is so called, as it is 
supposed to give sight; but is here the cause of blindness. 

* l^iterally, tbe great-grandfather of sceptics. 
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Lakshml-Navayana, Uma-Maheshvara, Gauri-Sbangkara,' 
and Slta-R&,raa is guilty of a sin as great as that of murder¬ 
ing a Brahraana. In the uncrossable ocean of Her exist¬ 
ence a Brahinauda-cauldron is less even than a bubble of 
water.* 

Is it the Mother’s fault or the son’s ill-fortune that 
living in that bubble and even sinking in that ocean, you 
and I do not see Her; that sitting in the Mother’s lap, 
nourished by the Mother’s milk, and tended by the soft 
fingers of the Mother’s hand, the son, born blind, does not 
see HerWho does not take birth in his Mother’s womb ? 
But for that reason everyone does not have the good 
fortune of seeing his mother. The graceful and refulgent 
beauty of the three eyes “ of the three-eyed Devi are reflected 
in the mirror of the eye of him only whose eye of know¬ 
ledge has been opened by Her mercy, and has been smeared 
by his guru’s kindness with the eollyrium paint of love. 
Shangkaracharyya has said: ‘“What power has Jiva to 
see that beauty of Thine, which is visible only to Parama- 
shiva‘? ’’ 

So I say, O brother Sadhaka, do not forget the Mother’s 
authority and power because you have not yourself got 
the power to see Her. And you, community of false 
devotees, who see a difl'erence between Shakti and possessor 
of shakti, who are partial on the Father’s side and inimical 
to the Mother’s side, to you, too, I say, whichever form a 
Jiva may w'orship, be it the form of a male or that of a 
female, the door of liberation is free to him. 


‘ That is, the names of the Shaktis are placed first, and those of 
the Deviis second. 

• The universe, which is shaped like a cauldron, is but as a bubble 
in the limitless ocean of Her being. 

* Including the central eye of wisdom. 
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He who worships the Father has not to wait to worship 
the Mother before he can secure liberation ; but know it 
for certain that not even the Father’s father has the power 
to liberate him who worships the Father in a spirit of an¬ 
tagonism to the Mother. Shumbha, Nishumbha, Jambha, 
Mahishasura,* and manj* others, worshipped the Father in 
this spirit. But I know not how vast is the mercy of Her 
who is full of mei cy. Enmity cannot touch Her in the least, 
so that the Devi with dishevelled hair, whom immortals 
worship, liberated them from the bonds of existence even 
when in war with them. Nevertheless, by placing Him¬ 
self in the form of a corpse under the Mother’s feet, the 
Father showed to the Daityas that the garland of pearls 
of liberation lies ever sot and ever stored under the feet 
of the Devi with dishevelled hair. To put on that garland 
one must place one’s heart under those feet and lose one’s 
self. It is with the view of this truth * that thoughtful 
devotees of subtle insight have said: “ Eveiyone says 
‘ Father, Father ! ’ no one says ‘ Mother! ’ But in the Father 
court* the final decision is that which is the Mother’s 
command.” 

So I say: “ O you who discriminate between the Father 
and the Mother, human birth is difficult of attainment. 
Open, then, the door of your heart while there is yet time, 
and with tears in your eyes say for once. 

“ ‘ A bad son may sometimes be born 
But a bad mother never.’ ” * 


' D.iityas or doiDonio beings so named (sec Introduction and ante). 

’ Tattva. * Durbar or court held by Rajas, etc. 

* Kuputro jayeta kvachedapi kumata nabhavati. This is a quota¬ 
tion from yhangkaracharyya’s hymn, " Devyaparadbakshamapana 
stotra,” translated in A. and E. Avalon’s “ Hymns to the Goddess,” 
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WORSHIP OF THE FIVE DEVATAS 

Brahman with attributes is the object of adoration in the 
Gilyatrl worship already mentioned, although attributeless 
Brahman is the goal. That W'orship, however, is sufficient 
and adequate only for the sandhyil-prayers ’ said thrice a 
day. The sandhya-prayers may be the only and highest 
form of worship for him who, disregarding the dualistic 
Brahmauda, has profoundly understood the monistic truth, 
and lost all false dualistic notions concerning the body, 
senses, mind, and life. Although in the achamana* of 
sandhya, thei'e is something of self-resignation w’hich belongs 
to the province of dualistic perception, yet that is intended 
only for the casting off of sin. For this reason, this part 
may be called self-purification instead of self-resignation. 
However that may be, the loving heart of a devotee cannot 
rest satisfied with this part only. The sandhya cannot gratify 
the heart’s desire of Him whose earnest wish is to place 
everything which he can call his own at Her feet, and to be 
taken as a slave in return for Her love. 

From the Gayatrl I learn that Mahashakti, under the 
aspects of Brahma, Vishnu, and Maheshvara, is the crea- 
trix, preservatrix, and destructrix according to differences 
which exist between the three gunas of sattva, rajas, 


' See Introduction. 

* A portion of the sandbyft ritual (see Introduction). 
33 
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and tamas. But this amount of understanding does not 
satisfy the mind and heart. Why this play of Hers ? 
What is the process by which this play is regulated ? What 
was Her true aspect * before this play, and what will Her 
aspect be after it ? Being Herself full of play,* how is She 
detached from it ? How can Jiva, who is but a mere puppet, 
pass bcyoud this play and cuter into Her i*eal Self ? A Jiva’s 
heart is naturally anxious to have the answer to these and 
other questions. 

Secondly, suppose that I understand from the Gayatrl 
as much as I can of these matters.’ I then understand 
that She is pure Brahman whose substance is existence, 
consciousness, and bliss. But what do I gain by that ? I 
am an impure, unconscious* Jiva. 1 hear that the sea 
contains innumerable gems. But what is that to me? 
The gems of the sea are in the sea, and my poverty is in 
me. So long as I do not secure those gems in my own 
hand, it will not end my miseries to hoar or know of them. 
So long as I do not see Her with my eyes and bless myself 
by holding Her to my breast, there is no peace for me. I 
am therefore in want of a means whereby I can secure Her. 
I shall do so the day on which my egoism will be destroyed 
by the intense fire* of spiritual knowledge. But my gross 
intellect, mind, and life are not satisfied with such a subtle 
form of attainment. I am a Jiva with ten senses, and 
possessed of mind and life, and these things form the only 
hope and support of my egoism. I want a suitable way of 
obtaining Her without losing these things. Atma has 
never any happiness or sorrow. 

My sangsara exists in order to make the mind happy. 
If I cannot make that mind happy, if I am only to meet 

* Svarupa. * Lllftmayl. * Tattvas. 

.Jada—that is here, spiritually uncoDscious, * Tejas, 
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Her after the mind is dead, then it is the same to me 
whether I meet Her at all or not. And if the mind is to 
die, with whom will that meeting take place ?' This too, 
is a serious problem. For this reason I want Her whom 
my mind wants. This is no doubt a very great expectation. 
But what can I do ? I shall not be able to make my mind 
suited to Her, so that She must make Herself suited to my 
mind, for She or He is possessed of all shaktis. Mind is 
not able to suit itself to Her, for She is beyond the reach 
of mind—that is to say, mind cannot see Her or become 
suited to Her by its own power. But She dwells in every¬ 
thing and sees everything, so that it is neither impossible 
nor astonishing for Her to become suited to the mind as 
She sees it. For my mind is happy if it can form a sang- 
sara with the senses. Its concern is with happiness, and 
it is as much ready to form a sangsara with persons who 
are in no way connected with it, provided it can be happy 
with them, as it is to forsake father, mother, wife, and son, 
if it does not get happiness from them. If, therefore, it 
obtains happiness,—that is to say, if the senses which are 
its limbs obtain objects upon which they can function; if 
the eye can see Her; if the ear can hear Her words; if the 
skin can touch Her; if in this manner and in every way 
She can provide happiness to the mind, the life, the body, 
and the senses; if by withdrawing all the functions of the 
senses to the mind * She can immerse them in the sea of 
joy along with the mind—then the mind may forsake father, 
mother, wife, son, and others, and live as in a sangsara 
with Her. 

* Cf. the saying: “ I do not want to be sugar, but to eat it.” 

' That is, withdraw the senses from external objects and concent¬ 
rate them in the mind, in order that supcrsensual perception may be 
had of Her. The senses are the effects of the mind, and can be 
withdrawn into it by yoga, when the Jiva acquires the power of 
spiritual perception, 
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If it is happy, why should it consider as to who is its 
own, and who is not its own ? To judge of happiness by 
relationship is not a sure mode of judgment. On the 
contrary, relationship should be judged by happiness. 
It is because happiness is concerned that She, who has 
no connection with even seven generations above me, is 
my (better) half. This is an instance of a person’s happi¬ 
ness in the sangsara. If the mind in the sangsiira loves to 
be occupied with the sangsara, then why not form that 
sangsara with Her ? She then becomes father, mother, wife, 
son, friend, and companion. Devotion, respect, affection, 
and love, whatever I have to bestow, I bestow on Her. If 
I can be happy by feeding, clothing, and decking Her, just 
as one is said to be happy in this sangsara by feeding, cloth¬ 
ing, and decking one’s children ; if the sangsiira can be kept 
up with Her in this manner, then it will not be long before 
the mind is made suited to Hei—that is, just as She would 
have it to be.* 

But in order thus to make my mind suited to Her, it is 
necessary that She should first be suited to my mind. It 
will not do for Her to remain sitting in the orb of Silrya* 
or the sphere of Agni,* but She must come and sit in the 
circle * of my heart. I shall not be able to contemplate 
different forms of Her at different times— viz., three forms • 
in three sandhyas. She must remain for ever fixed in one 
form, whether standing, sitting, or in any other posture. 
It will not do that I shall meet Her in three sandhyas 
during daytime, but never during the night. Like the flow 

‘ Tf tbe sadhaka’s sangsara consists of Her alone—that is to say, if 
lie is occupied with nothing but Her—then the frame of his mind will 
easily become what She likes, so that he may be in a position to enjoy 
Her company constantly. 

• The sun. ® Fire. ' Mandala. 

* Rupa; an allusion to the three dhyanas of the sandhya. 
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of the Ganges towards the sea, the flow of my sight towards 
Her will be uninterrupted. Whatever else may cross my 
sight, it will turn only towards Her. 

Unless 1 desire, all distinctions of time, space, and 
person will cease to exist. In whatever state, under what¬ 
ever circumstances, I may live, in happiness or in sorrow, 
in prosperity or in adversity, my life will encircle Her 
beauteous feet. If, answering these expectations of mine, 
You first make yourself suited to my mind, then I shall 
make myself suited to Your mind. It is in order to fulfil 
these loving expectations of the Sadhaka, that She who is 
perfect and eternal Brahman has provided for Tantrik 
initiation in addition to initiation in the Gayatri. And Her 
mercy appears all the more from the fact that even those 
who have no competency * for initiation in the Gayatri have 
been made eligible by Her for Tantrik initiation. All per¬ 
sons, and whether men or women, are equally eligible for it. 
This Door of liberation is ever free to the access of even the 
basest and lowest born Chandala * 

We do not observe distinction of caste when stepping 
into a ferry-boat; no distinction is made between sinful and 
virtuous men as regards bathing in the Ganges; and no 
distinction exists between unmoving objects, moving 
objects, insects, and the like dying in the region of Benares 
in respect of their right to Nirvapa liberation. In the same 
way in the boat in which we cross the sea of existence, in 
the sacred water of the Ganges of knowledge, and in the 
Benares of Tantrik initiation extending over the whole 
Brahmapda, no bar is set against the initiation of any. In 
short, just as fire will appropriate anything to itself, so the 
Tantra will appropriate anyone to the Brahman. The 


‘ Adhikara. ' One of the lowest castes. 
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Tantrik form of initiation is therefore an unfailing means, 
having no equal, for the liberation of the three worlds. 

Why not, then, worship in this manner any one of the 
three Purusha aspects and the three Shakti aspects 
specified in the Gayatrl-tattva ? There is no fear of 
such an objection here; for Brahma, Vishnu, Shiva, 
Shakti, and Surya, are the five Devatas mentioned in 
the Gayatri. Of these the worship of Brahma, in the 
Tantrik form, has been abolished by Devarshi Narada’s 
curse, and in the place of Brahma the worship of 
Ganesha, who is an avatara of Vishnu, has been established; 
in fact, the worship of none of these five Devatas is outside 
the scope of the Gayatrl-tattva. It is, therefore, super¬ 
fluous to say that it is the Devatas of worship according 
to the Gayatrl-tattva who are also objects of worship accord¬ 
ing to the Tantrik initiation. 

Moreover, in the Gayatri Mantra five attributive 
epithets have been used—namely, pervader of the universe, 
creator of the world, object of worship, playful ‘ Deva, and 
director of Jivas’ intelligence.* The Shakti qualified by 
these five attributes is eternally seated in each one of the 
five Devatas of worship. The five aspects® are all eternal 
and perfect Brahman. The Shakti of will, the Shakti of 
action, and the Shakti of knowledge * are infinite and un¬ 
limited in each of them. They are all equally powerful 
in creating, preserving and destroying, for He is five in 
one and one in five. Secondly, the aspects for worship in 
the Gayatri-tattva are six,* while the worshipper—that is, 
I and my mind—are one. It is impossible for a Jiva to 

‘ Lilamaya. ’ See ante, and Introduction. 

* Murtis. 

* Ichcha, Kriya, and Jn^na yhaktia (see Introduction). 

That is, three Purusha forms—Brahmaj Yishi^u, Mahe^hvara*-^ 
and three Shakti forms—Brahman!, Vaishi^avl, Budr&i;ir. 
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adore six aspects with equal love in the same mind. The 
love, which is to sound constantly in the mind like the 
note of a tanpura,^ will be interrupted if transferred from 
one aspect to another. »Shastra itself has said : 

“ For one whose mind travels from one state * to 
another, and so on, there is no liberation,” for it is impos¬ 
sible for such a one to perform simple-minded SMhana.” 
Again : “ From morning to evening, and from evening to 
morning, all that I do, O Mother of the world, is your 
worship.” Thus, to resign oneself wholly day and night 
to the lotus-feet of the supreme Devata; to be dependent on 
Her protection only by maintenance of an intimate relation 
with Her at all times, whether in adversity or in prosperity, 
awaking or sleeping, in life or in death ; to feel truly in 
the heart and say, “My mind knows nothing but Thy 
beautiful feet ”; to sink in the untraversable sea of the 
thought* that “I am Mother and the Mother is mine” 
—such a whole-hearted love for one cannot be formed in 
respect of six aspects. I know that She is one in six; 
but my mind cannot be two instead of one in the unbegin¬ 
ning and unending flow of time. How can I offer my 
one mind to the feet of six persons ? How can I love six 
persons as I love my life ? For this reason I must accept 
some one aspect as the centre of the joy of love, making 
it the support of my life. Though ail aspects are but 
really Her, yet the three worlds do not possess another 
aspect similar to that of which the Mantra restores my 
life, of which the Yantra is the amulet for my safety, 
and of which the Tantra* is the occupation of my whole 
lifetime, whether that aspect be dark blue like crushed 


' A stringed instrument used by singers in keeping up the note. 
’ Bhava. ' Cult, authority. 
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collyrium/ or fair like a mass’ of heated gold,* or white 
like a mountain of silver.^ “"With Thyself alone, O Mother, 
can Thyself be compared,” and “O Mother, what Thou 
art to me, Thou alone art that to me.” The sweetness 
of Her beauty is not to be judged by these physical 
eyes of the Jiva. Who but She, who is the only beauty 
in the world, and who is full of love for devotees, can 
say whom the eye of love will consider beautiful ?* Here 
Deva* Hanuman, a guide* for the journey to the sea 
of love, has said: “Although from the point of view 
of spirit there is no difference between Narayaija, the 
husband of Lakshmi, and Ramachandra, the husband of 
JanakI, yet lotus-eyed Ramachandra alone is my all.” That 
is to say, although there is no real difference between the 
aspects of Rama and Narayapa, yet Ramachandra is the 
full-moon of the sea of my love, and consequently there is 
nothing in the three worlds so charming to my mind, life, 
and eyes, as the aspect of lotus-eyed Rama, fair of colour, 
like a young blade of grass. Bhagavan, also, is ever bound 
by the tender ties of this love, so dear to the Sadhaka. We 
therefore read in such books as the Puranas that whenever 
that incarnation of devotion, the son ' of Pavana * went to 
Vaiku^tha, Bhagavan, through love for the devotee, changed 
His usual aspect of Narayapa into that of Rama, and, caus¬ 
ing Mahalakshml to appear as the daughter of Janaka, sat 
with Her on the same seat. This love play of Brahman is 


' The Devi as i:ihyatnS„ R&ll, Tara. etc. 

The Devi as Uma, Gaurl, Durga, etc. ’ ^hiva is thus described. 

* That is, She determines for each devotee that which he will 
regard as most beautiful. 

* Used houorifically of the monkey Hanuman, the son of Pavana. 

‘ Guru; because of his great devotion of Ramachandra. 

' Hanuman. ' Deva of the Wind. 
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fully displayed to a devotee. Bhagavan has therefore said : * 
“ Any devotee who seeketh to worship with faith any such 
aspect, I verily bestow the unswerving faith of that man.” 
He alone presides in all appearances.* He alone is the seat 
of all forms of love. Of whatever aspect a Sadhaka may be 
the worshipper, it is He alone, the only desire-gratifying 
tree,* who, by the play of the saci’ed fountain of his love, 
can cool the Jiva’s heart, scorched by the threefold heat.^ If 
He be attained there is no need for the protection of another. 
The Sadhaka has therefore loudly said, with arms thrown 
up in joy: “I do not wish to look at another. I do not 
strive for another. I do not reinembci- another. I do not 
want to seek the protection of another. My only prayer 
is that I may never forget in my heart the fair form of 
Tripurasundarl.” * 

“ Bhagavan Mahcshvai’a, crowned with the crescent 
moon, is my refuge. Maheshvaii, the daughter of the King 
of Mountains, is my refuge. I again say that they both 
forjn my oply refuge. I w'ill not seek the shelter of any 
other Devata.” 

“ I do not believe in any Deva whoso throat is not 
marked with the blue stain caused by the drinking of 
poison,* whose body is not decked with ornaments of 
serpents; whose hand does not hold a pot made of a 
skull, who has not a shining ej^e on his forehead, whose 
forehead is not adorned with the crescent moon, and 


' Bhagavadglta, chap, vii., ^hloka 21. ’ Murti. 

' Kalpataru. * Tapatraya, or threefold miseries (see ante). 

* The Devi, so called, according to the E^lika Parana, because She 
is everywhere triple, and, according to the Tripnrarpava, because She 
dwells in the three Na^is (see Bhaskararaya, Comm. Lalita*, verse 126, 
and Benedictory Shloka). 

* At the churning of the ocean (Shiva Nllakaptba). 
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whose left side is unoccupied by his better half.” * By the 
words “ I do not believe ” is not meant that I do not admit 
the existence of any other Deva, or that I have no love or 
respect for Him. What is meant is that there is no neces¬ 
sity for me to believe in any other Deva for the purpose of 
worship, for I am ever gratified with Him whom I have got. 
Just as a chaste woman* may love her husband only with a 
pure attachment in which none else has a share, so a 
Sadhaka may bestow his love for the Lord of the world on 
one Person only. Initiation in the Mantra of one Devata 
is necessary in order that the mind and Atma (spirit) may 
have this right, and this initiation is the Tantrik initiation. 

A system of fivefold initiation is found to prevail in the 
families of many accomplished Sadhakas. Many people 
express great astonishment at this form of initiation ; for it 
is an extremely troublesome and almost useless affair to be 
initiated in the Mantras of the five Devatas, Shiva, Shakti, 
Silrya, Vishnu, and Ganesha, and to attempt to worship them 
all with equal devotion. It is no doubt so if all of them 
have to be worshipped with equal devotion. But as a matter 
of fact, it is not a question of equal worship. The worship of 
every worshipper is fivefold ; for in the centre of the circle 
is the worshipper’s own Ishtadevata,* and on each of His 
four sides the four other Devatas preside. The only 
peculiarity, in this respect, of the fivefold initiation is that 
in this form of initiation a person takes from the mouth 
of his Guru the Mantras of all the five Devatas, while in 
other forms of initiation Mantras of only one Devata are 
thus taken. Initiation in any one Mantra entitles a 
Sadhaka to all Mantras. Although want of initiation in 
the Mantras of all five Devatas in no way interferes with 

' Male and female form one complete whole, of which the male is 
the right side, and the female the left and better half. * Satl. 

* The Devata selected by the Sadhaka for his special worship. 
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this right, yet the speciality of initiation by a Guru in all 
the Mantras is that this right is thereby made to bear fruit 
more speedily. 

Secondly, in their anxiety for the welfare of their des¬ 
cendants, accomplished and non-discriminating* Sadhakas, 
crest-gems of Kula,* understood it to be great imprudence 
to allow of the possibility of their families being ruined 
through the great sin of bearing ill-feeling towards any 
Deva. They therefore provided against this contingency 
by prescribing initiation in the Mantras of all the five 
Devatas, so that no one might think that because ho was 
a Shakta, Vishnu was not a Devata for his worship, and 
that consequently it was not necessary for him to bear 
respect and devotion for Vishnu ; or that because he was a 
Vaishnava, Shakti was not a Devatii for his worship, and 
consequently it was useless for him to worship, Shakti. 

Tantrik Initiation 

The moment a Brahmana is initiated in the Gayatrl 
Mantra, he becomes fundamentally entitled to the five 
forms of worship. The speciality of Tantrik initiation is 
that it matures this title to the point of bearing fruit.* 
Tantrik initiation indicates the sprouting state of that,* 
of which the seed is sown by initiation in the Gayatri. 
Bhagavan Shrikrishna has therefore said to Uddhava, the 
crest-gem of devotees, in the Shrlmadbhagavata; * 


' That is, between one Devata and another in the knowledge that 
all are one. * Tantrik doctrine. 

' A person may be qualified to do a thing, but it does not follow 
that without further aid he can accomplish it; and this aid the Tantrik 
initiation supplies. 

* Tattva. 


* Eleventh Skandha. 
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“In all parvas* during the year one should perform 
my Yatraand Vali/ and should take both Tantrik and 
Vaidik initiation, and observe Vrata* in my name.” 

Again: “ My worship is of three kinds—namely, Vaidik, 
Tantrik, and mixed (Pauranik). I should therefore, be 
worshipped according to the rules prescribed in the three 
Shastras of Veda, Tantra, and Purana.” 

In the Tantra Shastra, Bhagavan Maheshvara also has 
laid down the same rule, drawing, however, a distinction 
between the ages. 

In the Kubjika Tantra it is said: “ In the three Yuga.s 
of Satya, Treta, and Dvapara, Devas should be worshipped 
according to rules prescribed in Shruti and Smriti. In 
the Kali Yuga Deva.s should be worshipped only according 
to I'ules prescribed in the Tantra. In the Kali Yuga, Devas 
are not pleased with worship performed according to rule 
laid down in any other Shastra.”* 

In another Tantra* this has been more clearly stated. 

“Performance of Dharma’ should follow' the Vaidik 
method in the Satya Yuga, the method of Smriti in the 
Treta Yuga, the Paurapik method in the Dvapara Yuga, 
and the Tantrik method in the Kali Yuga.” 

The following passage occurs in the Purashcharapa 
Rasollasa: “In the Kali Yuga, in Bharatavarsha,'* the 
Dhyanas* and Mantras prescribed in Tantra are proper. 
0 Devi of restless glances, 0 fair-faced lady, the Dhyanas 


Specified occasions for religious observances. 

* Festivals such as Dolyatra, Bathayatra, etc. 

* Worship. * See Introduction. 

* See Introduction. 

* Not stated, but a similar passage occurs in the Eularpava Tantra. 

' Religious rites. * India. 

* Formulae of meditation (see Introduction). 




WORSHIP OF THE FIVE DEVATAS 


625 


and Mantras prescribed in the Vedas, the Smritis, and the 
Pura^ias are never proper in Bharatavarsha in the Kali Yuga.” 

In the Mahanirvana Tantra it is said ; “ My beloved ! 
In the Kali Yuga there is no other path but that path pres¬ 
cribed in Agama/ O spouse of Shiva, it has already been 
stated by jue in Shruti, Sinriti, Purana, etc., that in the 
Kali Yuga the vkrise should worship Devas according to the 
rules prescribed in Agama.” ’ 

“ In the Kali Yuga the Mantras prescribed in Tantra 
are naturally efficacious,* speedily bear fruit, and are proper 
in Japa, Yajna,* and all other rites. The Mantras of the Veda 
wen; fruitful in Satya and other Yugas. In the Kali Yuga 
they arc as impotent as venomless snakes, and are, as it were, 
dead. Just as the senses of figures pictured on a wall are 
without action, so in the Kali Yuga Mantras other than 
those prescribed in Tantra are unable to effect any result.” 

In the Dattatreya Yamala we read : “ Just as a person 
without a guardian has no protection in the world, so a 
person without initiation has no protection, whether in 
this world or the next.” 

In the Gautamiya Tantra it is said : “ Just as the sons 
of the twice-born * who have not received the sacred thread 
have no right to study the Veda and so forth, but acquire 
such right by investiture with the sacred thread, so the 
uninitiated twice-born have no right to recite* Mantras, 
worship Devas, and so forth, but acquire such right by 
initiation. For this reason, after investiture with the 
sacred thread, the twice-born should again purify them¬ 
selves according to the Shastra revealed by Shiva.” ® 

The following is from the Kularnava Tantra: “ Tap- 
asya,* observance of rules,* observance of Vrata,* pilgrimage 

’ The Tantra. ’ Siddha. 

’ See Introduction. ‘ Members of the three superior castes. 

* Japa. * See Introduction. ’ Niyama. 
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to Tirthas/ bodily restraint and other acts, are ineffectual 
if performed by one who is uninitiated. One should, there¬ 
fore, by all means be initiated by a Guru.” 

In the Agama Sandarbha it is said: “ To take the 
Gayatrl is the first initiation for the awakening of a know¬ 
ledge of the Atma.” 

For this reason worship of the Gayatrl should come 
first and worship of another (Ishtadevata) according to 
Tantrik initiation should follow. This is the proper Tattva* 
for the Brahmana, Kshatriya, and Vaishya castes—that is 
to say, after first taking initiation in the Gayatrl by the 
Sangskara * of Upanayana,* one should be initiated accord¬ 
ing to Tantra in the Mantra of one’s Ishtadevata. For 
Sudras, for whom there is no Sangskara of Upanayana, the 
Tantrik initiation alone is prescribed. In the Kali Yuga 
initiation in the Gayatrl, though originally Vaidik, is accept¬ 
able only in the form prescribed in the Tantra Shastra. 

The Mahanirvana Tantra says : “ This Savitrl,® who is 
Brahman, is as much TiXntrik as Vaidik—that is to say, is 
proper both in Vaidik and Tantrik rites. 0 Devi! for this 
reason, when the Kali age is in strength, the twice-born are 
entitled to perform daily worship with the Gayatrl Mantra 
alone of all Vaidik Mantras. But in the Kali age the 
Gayatrl Mantra should be preceded by the Pranava * in the 
case of Brahmanas; by the Lakshmi-vija’ in the case of 
Kshatriyas; and by the Sarasvati-vija* in the case of 
Vaishyas.” 


‘ Holy sbrines. ’ Principle, doctrine, line of work. 

Sacrament ’’ (see Introduction). 

* Putting on of the sacred thread. 

* Gayatrl Mantra, as to which see Introduction. 

*’ That is, “ Om.” ’ That is, “ ^hring.” * That is, “ Aing.” 
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Besides this, the Vaidik Mantras which have been 
prescribed in Tantrik rites, such as the ten Sangskaras 
and the like, have, in spite of their Vaidik origin, become 
Tantrik owing to their having been repeated by Mahesh- 
vara and Maheshvarl in connection with the Tantrik 
Method. For this reason, rites performed with those 
Mantras in the Kali Yuga will not be fruitless. 

“ O Devi, without Sangskaras * the body is not purified, 
and therefore without them a person is not entitled to 
perform rites I’elating to Dcvas and Pitris.* Members of 
the Brahmana, and other castes who desire their welfare 
in this and the next world, should, therefore, by all means, 
and with care, receive the Sangskaras specified for their 
respective castes. Garbhadhana, Pungsavaiia, Simantona- 
yana, Jatakarraa, Namakarana, Nishkramana, Annaprasana, 
Chudakaraiia, Upanayana, and Vivaha*—these are the 
ten Sangskaras prescribed in the Shastra for Brahmanas, 
Kshatriyas, and Vaishyas. Shudras and people other than 
Shudras—that is to say, the lowest classes of Shudras 
—have no Upanayana; so that they have only nine 
Sangskaras, the twice-born castes only having the full ten 
Sangskaras. O fair Lady! these ten Sangskaras and all 
other rites, daily, incidental, or done to gain some reward,* 
should be performed according to the mode laid down by 
Shambhu ‘—that is to say, according to the Tantrik method. 

“ My beloved, as Brahma, the revealer of the Vedas, I 
have already related the rules which should be followed in 
different rites. Mantras also have been indicated according 
to different castes, such as Brahmana and others, for all the 
Sangskaras and other rites. 0 Kalika,* in the Satya, Treta, 

’ Sacraments, (see Introduction.) 

* The forefathers (see Introduction). 

' For a description of these various “ sacraments,” or Sangsk&ras 
see Introduction. 

* Sec Introduction. * ^hiva. * The Devi, 
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and Dvapara ages,* in those rites the Prariava* should precede 
those Mantras. O Paranieshvari, in the Kali age men should 
perforin those rites, using the Mftyavija* at the commence¬ 
ment of those Mantras by the command of Shangkara *— 
that is to say, according to the Tantra Shastra. In Nigama, 
Agaraa,* tlie Tautras (Gautama, Sauatkuraara, etc.), the 
Vedas, and the Sanghitas,® I have laid down all Mantras. 
But in different ages they should be applied in different 
ways. 0 Mabamayii, I shall next speak of Garbhadhana and 
other rites. Of these, hear first of all of the purification of 
the 0100868 ,“ and next, in their order, of all the other rites.” 

From the above Sadhakas will learn that initiation 
in the Gayatri, although originally Vaidik, is Tantrik in 
the Kali age. 

Again: ” In the Kali age men should bj^ all means 
purify their Atma by practice of truth, and perform all the 
duties prescribed for their respective castes according to the 
mode prescribed by Myself—that is to say, according to 
the Tantra Shastra. Diksha,’ Puja," -lapa, Homa, Purash- 
charana,* Tarpana,” Vrata,* (Upanayana)'Vivaha,Pungsavana, 
Simantonnayana, Jatakarma, Naniakarana, Chudakarana,” 
Antycshthikriya,” Shrildha of forefathers (Pitris), should all 
be performed according to the Tantra Shastra. Shrildha* 
in Tirthas, Vrishotsarga,” SharadTya Utsava,” Yatra,“ 

* See Introduction, * That is, “ Om.” 

* That is, “ Hring.” * .Shiva. 

* See Introduction, a'nie. 

* Bitusangskara, which precedes Garbh&dhuna SangskiLra. 

' Initiation. 

' External worship, consisting of the rites beginning with Avarapa- 
puja, and ending with the worship of the principal Deity. 

* See Introduction, ante. ** Offering, oblations. 

“ These are various Sangskaras, or “ Sacraments." described in 

Introduction. ** Funeral rite. '* Offering of buffs in ^bT&dbas, 

** The autumnaf festivaf, called Durga Puja. 

" The commencement of journey. 
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Grihapraveiha,* the putting on of new clothes and the like, 
consecration * of tanks, wells, and the like; rites to be per¬ 
formed on particular Tithis,* such as Pratipada,* beginning 
the construction of a house, the consecration of a bouse, the 
establishment of images of Devatas, duties to be performed 
by day or night on specific occasions * in particular seasons 
or months, or every year, and all other acts daily or in¬ 
cidental to be done or not done, should be governed by the 
rules prescribed by me. If through delusion or wickedness, 
any Jiva fails to perform these acts according to Tantrik 
rules, he will be deprived of the fruits of all religious per¬ 
formances done by him, and will in the next world be born 
as a worm in dung. O Maheshvarl, should anyone in the 
Kali Yuga forsake my cult* and perform any rite according 
to another Shastra, that rite will bear for him fruit contrary 
to that which he desires. In the Kali age initiation in a 
cult opposed to mine (prescribed in a Shastra other than 
Tantra) will prove to be the destruction of the Sadhaka’s 
life. Pfija performed by him will be fruitless, Homa per¬ 
formed by him will be as the pouring of Ghee into asbes.^ 
He will incur the anger of Devas, and will be in danger at 
every step. O AmbikS., when the Kali age is ripe, should 
anyone who knows the command of the Shastra issued from 
My mouth, perform any rite according to another Shastra, 
such a one will be guilty of a great sin. And in particular, 
if anyone should perform the sacred thread ceremony,* or 
marriage, according to other methods than those prescribed 
by me, that man will remain in a terrible hell so long as 
the sun and moon endure. The performance of Upanayana 

' The first entry into a house. 

’ Pratistha. * Lunar days. 

* The first day after the new moon or the full moon. 

* Parva. * Mata. ' It should be poured into fire. 

* Upanayana. 

S4 




530 


PEINCIPLE8 OF TANTRA 


according to rules laid down by any other Shastra will be 
equivalent to the sin of killing a Brahmana.* And the boy 
who in such case wears the sacred thread will be fallen* 
and more degraded than a Chandala* The thread, too, 
worn by him round his neck will be without virtue.* A 
wife married according to the rites of another Shastra will 
not be a legitimate wife, according to Dharma. 0 Devi, 
leader in Kula, the man who marries her will sin. By 
intercourse with her he will daily commit the sin of having 
intercourse with a prostitute. Devas and the Pitris will 
not accept food and water from his hand. For the food 
offered by him is like excrement, and the water offered by 
him is like pus. The child born of that man and woman 
will be a bastard,* excluded from all religious acts,® and 
deprived of the right to perform all rites’ relating to Devas 
and Pitris, and to be a follower of Kula. Should the image 
of a Devata be established by a method other than that 
ordained by Shambhu, then such Devata will never appear 
in such image. The establishment of that image will, there¬ 
fore, be useless as respects the next world, and will simply 
spell trouble and waste of money in this. Should anyone 
perform a Shradha according to a method other than that 
prescribed in Tantra, then that Shradha will be useless, and 
the person so performing it will go to hell with all his fore¬ 
fathers. Water offered by him will be like blood, and pipda* 
offered by him will be like excrement. For this reason, 
man should by all means seek the shelter of the path pres¬ 
cribed by Shangkara. 0 Devi, what more need I say ? 


' One of the six great sins. Upanayana is investiture with the 
sacred thread. * Vrfttya. * One of the lowest castes. 

* That is, it will be a mere common piece of thread. 

‘ Eftnina: child born of an unmarried woman. 

’ Dharma. * Tftntrik rites. 

• Balls of food offered in Shradha to the Pitris, 
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Truly, truly, I say, any act performed according to any other 
method than that prescribed by Shambhu will prove of no 
avail. Not to speak of religious merit to be acquired in 
future, even that which has been acquired in the past will 
be destroyed. There is no escape from hell for one who 
follows not the practices ordained by Shambhu. 0 Mahesh- 
varl, it is by the performance of daily and incidental reli¬ 
gious acts according to the path described by me that a 
person performs your Sadhana. Of these, worship with 
your Mantra, Yantra, etc., form special Sadhana. I shall 
now speak of the great remedy for the disease brought 
about by the Kali age. Do Thou listen to it.” 

Loss OF Tantras and Treatises on this Scripture 

From these commands of Bhagavan, who is the seat 
of the welfare of the three worlds, Sadhakas will also 
surmise what irremediable loss has been caused to the 
Aryyan race through want of knowledge of, and practice 
according to, the Tantra Shastra. A large number of trea¬ 
tises on the Tantra Shastra are required for the proper 
perfox’mance of these religious rites and duties, and it is 
inevitable that there should be a longing in the hearts of 
Sadhakas to collect such treatises for the purpose of meet¬ 
ing this requirement. 

What, however, is lamentable in this respect, is that 
the store of medicines has been burnt before the appear¬ 
ance of the disease. The mountain-heap of religious treatis¬ 
es has been almost consumed at the very beginning of the 
Kali age in the powerful destructive fire of religious revolu¬ 
tion. Later on in this book we shall not have the opport¬ 
unity to mention the names of the treatises of which we 
have information from original books and compilations on 
Tantra, and which formed a part of the mass of treatises 
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which has now been almost destroyed. For this reason, 
before we proceed to deal with the subject of Mantra-tattva,‘ 
we shall state here, for the information of S&dhakas in 
connection with the present subject, the names of a few 
such treatises. From these they will be able to see that 
when compared with the mass of other treatises on Shastra,* 
they form such an insignificant mass that they are lost in 
the vast womb of the untraversable sea of Tantra so full 
of deep truths. 

Kallvilasa, KangkalamalinI, Mundamala, Mahisha- 
mardinl, Mayatantra, Matrikabheda, Matrikodaya, Mahanir- 
vana, Malinlvijaya, Mabanlla, Mahakalasanghita, Pheru- 
tantra, Bhairavatantra, Bhairavltantra, Bhtitadamara, 
Virabhadra, Vijaohintamani, Ekajata Nirvaipatantra, Tri- 
purasara, Vishvasara, Varadatantra, Vasudevarahasya, 
Varahitantra, Vrihadgautamlya, Varnoddhrititantra, Vishnu- 
yamala, Vrihannila, Vrihadyoni, Vishnurahasya, Vamakesh- 
vara, Brahmajnanatantra, Brahmayamala, Advaitatantra, 
Varnavilasa, PhetkarinI, Purashcharaparasollasa, Purash- 
charanachandrika, Pichchhilatantra, Prapanchasara, Hang- 
sa, Parameshvaratantra, Navaratneshvara, Nityatantra, 
Nllatantra, Narayanayaka, Niruttara, Naradlya, Nagadina, 
DakshinamGrtisanghita, Yakshinitantra, Yoginitantra, 
Yonitantra, Yogasara, Yogarnava, Yoginihridaya, Yoga- 
svarodaya, Akashabhairava, Rajarajeshvari, Radhatantra, 
Revatitantra, Rudrayamala, Ramarchanaohandrika, 
Shavaratantra, Indrajalatantra, Kalltantra, Eamakhya- 
tantra, Eamadhenutantra, Ealikulasarvasva, Eumarl- 
tantra, Erikalasadipika, Ealottara, Eubjikatantra, 


' The principle of Mantras. 

' Apparently Tantra ShOstra, in which case the sense is that the 
treatises which the author enumerates form but an insignificant 
part of the vast mass of Tantrih books which are not found or 
enumerated. 
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Eulo^^!i^ha>Eular9ava, Eulamtllavatara, EulasGtra, Yaksha- 
damara, Sarasvatltantra, Saradatantra, Shaktisangama, 
Shaktikftgamasarvasva, Urddhamnaya, Svatantratantra, 
Sammohanatantra, Ghinaohara, Todalatantra, Buddhatantra, 
Ekavlratantra, Nigamakalpadruma, Nigama-kalpalata, 
Nigamasara, Shyamarahasya, TarGrahasya, SkandayG- 
mala, AnnadGkalpa, AnnapGr^Gkalpa, Agamakalpadruma, 
AgamatattvavilGsa, AgamGdvaitanirnaya, Agamasan- 
darbha, AgamasGra, Adityahridaya, Uttarakamakliy&, 
Uttaratantra, Utpattitantra, Umayamala, EkavirGkalpa, 
EamalGtantra, EamalGvilGsa, KGtyGyanItantra, KGlikGr- 
ohanaobaudrikG, EGlIkalpa, EGlIkulasadbhGva, KGllkulGm- 
rita, E^GlIkulGrj^ava, EAUkrama, EGlIbridaya, EumGrl- 
kalpa, EulacbGdGmani, EulaprakG^ba, EulasGra, Eula- 
Bundara, EulGcbGra, Eular^ava, Eyisb^Grcbana-cbandri- 
kG, EaulGrobanadIpikG, EaulGvall, EramacbandrikG, 
EramadIpikG, E^'iyGyogasGra, E^iyasGra, Ga^e^bavimarsbiqii, 
Gandbarvatantra, GGyatritantra, Guptadlksba, GuptasG- 
dbanG, GuptGr^ava, Gurutantra, GGdbGrtbadIpikG, Gautaml- 
yatantra, GaurlyGmala, Gbera^dasangbitG, GbakravicbGra, 
Gbinatantra, YGmala, JnGnatantra, JnGnGr^ava, DGmara, 
TantrakaumudI, TantraobQdGmaGi, TantradIpikG, Tantra- 
pramoda, Tantraratna, TantrarGja, TantrasGgarasangbitG, 
TantrasGra, TantrGdar^ba, TGntrikadarpa^a, TarGkba^d^t 
TGrGnigama, TGrGtantra, TGrGpradIpa, TGrGbbaktisudbGr- 
9ava, TGrGrpava, TGrGsGra, TripurGkalpa, TripurGr^ava, 
Tripui'GsGrasaiuuobobaya, Trailokyasammobana, Daksbb^G- 
mGrtikalpa, DattGtreyayGmala, DurgGkalpa, DevIyGmala, 
DevyGgama, Nandike^bvarasangbitG, NGradapanobarGtra, 
NGrGya^Itantra, NigamakalpasGra, NigamatattvasGra, 
Nibandbatantra, N^isingbakalpa, Paramabangsapatala, 
Paradevirabasya, Puraj^bobara^abodbinl, PGjGsGra, Pra- 
panobasGra, PrayogasGra, VGlGvilGsa, BrabmayGmala, 
BrabmGG^atautra, Bbagavadbbaktivilasa, Bbavaobudama^i, 
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Bhimaparakrama, Bhuvaneshvaritantra, Bhuvaneshvarl- 
parijata, BhQtashuddhitantra, Bhairavakosha, Bhairavaya- 
mala, Bhairavasanghita, Matsyasakta, Mantratantra- 
prakasha, Mautradarpana, Mautramahodadhi, Mantra- 
muktavali, Mantraratna, Mantraratnavali, Mahakapila- 
panoharatra, Mahakalamohinltantra, Mahanilatantra, Maha- 
lingeshvaratantra, Manasollasa, Malinitantra, Mridanitantra, 
Merutantra, Yogachintamani, Revatantra, Lakshasagara, 
Lak8hmIkulal•^ava, Lingarchana, Var^abhairava, Vamadeva- 
tantra, Vayaviyatantra, Varahitantra, Vidyanandanivandha, 
Vidyotpattitantra, Vimalatantra, Viratautra, Vrihattantra- 
sara, Vrihattodalatantra, Vrihatshrikramasangraha, Vriha- 
drudrayamala, Vrihannirvana, Vrihanmayatantra, Vehayasi- 
m a n t r a k o s h a, Vyomakeshasanghita, Vyomaratnatantra, 
Shaktiyamaia, Shaktitantra, Shambhusanghita, Shakta- 
krama, Shaktanandatarangini, Shambhavltantra, Shftrada- 
tantra, Sharadatilaka, Shasbvatatautra, Shikhari^tantra, 
Shivata^dava, Shivadharina, Shivarahasya, Shivasangraha, 
Shaivaratna, Shaivagama, Shyamakalpalata, Shyamapradipa, 
Shyamarohanaohandrika, Shyamasaparyakrama, Shyama- 
saparyavidhi, Shi-Ikularnava, Shrltattvachintamajcii, Shri- 
ramasangraba, Sanatkumaratantra, Samayatantra, Samaya- 
charatantra, Sammohanatantra, Sarasvatitantra, Sarachin- 
tamapi, Sarasangraba, Sarasamucbcbaya, Svarasvatatauti’a, 
Singbavabiultaatra, Siddbalabarltantra, Siddbavidyadipika, 
Siddbantasara, Siddbesbvarltantra, Somasbambbu, Saobcb* 
bandamabesbvara, Hayasbirsbapancbaratra, Haragaurisam- 
vada, Udda>inare^bvara, Ealikollasa, Eulakalpalata, Kama* 
kbyadarpana, Eaumarlvilasa, Cba 9 dikai'obanaohaiidrika, 
Cbamundatantra, Agborabbairava, Bbairavanandasara, Niga- 
matattvaratna, Sbivasutra, Nityaprayogasara, Nirva^asang* 
bita, KamarQpadIpika, Eame^bvaratantra, Eamakbyapra* 
yoga, Hanumatkalpa, Vijayatantra, Pitbaratnakara. Katya- 
yapikalpa, Gaurltantra, Matang^tantra, Sboda^hlsangbita* 
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Parvatltantra, D^marasatra, Shatkarmadipika, Shatkarma- 
dldhiti, Chakre^hvara, Chakramukura, Kaulakrityatattva, 
Kfityatattva, Krityaprayoga, Agamarnava, Abhiohftraka- 
vaoha, Shyamasaparya, Siddhitantra. 

We have mentioned the above, in order to give an idea 
of a fraction only of the names of the treatises of which 
authoritative mention has been made in the way of ordinary 
research. Besides this, we hear from Tantrik teachers ^ that 
the number of treatises on Tantra is one lakh,* and some say 
that it is even more. Moreover, a particularly trustworthy 
community holds that even now there is no cessation in the 
creation of Tantras, and that there will also be no such cessa¬ 
tion in all the ages to come. Even now Bhagavan Ga^apati 
Deva, at the command of his Father and Mother,* relates to 
Rishis,* inhabiting the Himalayas any Tantra which he hears 
from them. Maharshis,* and accomplished Sadhakas, the 
well-wishers of the three worlds, promulgate them therein 
through successive generations of disciples. As it is in 
this way that Tantras reach the earth, there can be nothing 
to wonder at if new Tantras daily appear in the world. 
Even to-day, in the discourse of the Father and the 
Mother of the three worlds * (the pair who are the Para- 
brahman), seated on a throne in the midst of the assemblage 
of Brahma and other Devas in the bejewelled temple of 
Eailasa, the Tantra Shastra, which is Shabdabrahman^ 


' Aobftryyas. * 100,000. 

* $hiva and PArvati. 

* See the GAyatrl Tantra, chap. iv. 

" Great seers (see Introduction). 

’’ The Tantras are written in the form of a discussion between 
@hiva and His spouse ParvatT. 

* Sound-Brahman (see Introduction). 
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daily appears in new forms. Lost Tantra,s also are being 
recovered for the salvation of the race of sinners sunk in 
the sea of the sins of the profoundly sinful* Eali age. 
This is the unerring proclamation of the race of S&dhakas 
based on knowledge gained by divine vision. 


END OP PART I 


* Ghoi-, which literally means “ intense,” “ unadulterated,” an 
adjective here implying the markedly (sinful) characteristics of the 
Eali age. 
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This second part of Tantratattva, the 'translation of 
which is primarily the work of Sj. Jnanendralal Majumdar, 
is the last. In the Preface to the First Part I spoke of 
the pi'eparation of a third section, dealing with the philo¬ 
sophical bases of Tantra. I greatly, however, regret to 
announce the unexpected death of Pandit Shiva Chandra 
about the middle of this year. This particular project 
therefore unfortunately falls to the ground, and the work 
is limited to the dimensions in which it was first issued 
some twenty-two years ago. The philosophical aspect of 
the Tantra will, however, be found touched upon in the 
Introduction from the pen of Sj. Barada Kanta Majumdar 
which follows, and I have myself further set out my own 
views on this part of the subject in my forthcoming work 
“The six Centres and the KundalinI Power.’’^ The work 
here translated is, as already stated, that of an Indian 
mind unaffected by Western thought. On the other hand, 
a knowledge of the latter gives a special value to the In¬ 
troduction which precedes it. Apart from its intrinsic 
merits, it has such value as being the record of the views 
of an English-educated Hindu, who finds in the conclusions 
of recent Western science a corroboration of his ancient 
Eastern beliefs. Its author is now an old man, to whom 
the Tantra has been the subject of study for many years. 
He yet modestly says (see post): “ I have attempted to give 
the reader the result of a general survey of the philosophy 


' Serpent Power, 4tb Edition, 1960. 
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upon which Tantrik Sadhana, or self-culture, is based. 
But in so recondite and unfamiliar a subject, when the 
correctness of every individual interpretation may be called 
in question, the reader is requested to go himself to the 
source, and there, with faith and devotion, and under the 
guidance of a Guru, drink of its waters.” 

So far as J have examined the matter, I find myself to 
be in general agreement with his statements as to what 
constitutes the teaching of the Tantra on the matters 
dealt with. This agreement does not, however, neces¬ 
sarily extend to every statement or to all matters of detail. 
Some of these are open to discussion, as he admits. I 
should, for instance, myself dispense with the “ magnetic 
current ” to which the Introduction refers with reference 
to the worship of images, and would deal with the matter 
as one of purely transformed consciousness in the worship¬ 
per himself. Some things also are from the limited char¬ 
acter of the Introduction unsaid. 

As the reader will see for himself, Sj. B. K. Majumdar 
treats his subject from a religious standpoint. There 
are, in fact, two lines of work in the Tantra—namely, 
religion and magic. It is with the former that the author 
of this book and of the Introduction which follows deals. 
There are to be found described in the Tantra practices 
which have nothing to do with religion in its proper 
sense, and are indeed opposed to it. Such are deemed 
“obstacles” by all those who are desirous of liberation. 
Thus what is called Nayika SS<dhana, or the invocation of 
female spirits, is alleged in the Tantric works to have the 
effect there described. But nevertheless the same Scriptures 
assert that these and other practices exist “for delusion.” 
So the Shaktananda TaranginI says “Avidya binds the 
Sadhaka with Earma, and destroys knowledge. Therefore it 
is that Vidya should be worshipped, but Avidya never.” But 
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why, it may be then asked, are such practices to be found in 
the Tantra at all, if it be admitted that they destroy and 
delude ? This is a charaoteristioally modern question. A com* 
plete answer to it would, however, on account of its length, 
be out of place. It is sufficient here to say that the Tantras 
are an encyclopeedia of all the sciences on all the planes, 
though the worker on the higher path is also taught not to 
venture below. A statement in a work on “ Toxicology ” 
that such and such substances will, if compounded, produce 
a deadly poison is a description of simple fact, and not an 
invitation to compass thereby the death of a neighbour who 
stands in our way. A correct recipe may have been given, 
but he who so employs it is likely to incur the extreme 
punishment. In the same way there are spiritual executions. 
I raise the question to distinguish that aspect of the Tantra 
of which the author of the Introduction and myself speak 
from practices with which we are not here concerned. 

The Introduction also limits itself to a short review of 
the contents of the Tantra in the sense above described. 
Notwithstanding the present fashion in English*eduoated 
India, Sj. B. K. Majumdar has not essayed historical 
speculation. Whilst every form of knowledge has its use, 
the Indian mind rightly apprizes as of the highest value 
the world of ideas, deeming the question of their “ historical ” 
origins and development to be, as it in fact is, of much 
inferior importance. To the Western, and in particular the 
English, Sankritist the position is in general reversed. For, 
from the point of view he not uncommonly adopts, Indian 
civilization has little, if any, intrinsic value of its own; the 
bulk of its content—religious, philosophical, scientific, and 
artistic—being demode where it was not in its inception 
altogether absurd. In such case the only issue of importance 
is the question, When, where, and whence did these various 
“ errors ” and “ absurdities ” arise, and how they developed 
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and propagated ? Yet they are not altogether niggardly of 
compensation even to such an inquirer, for material which 
is itself without value may yet be so put together as to 
make very good history. I do not myself share these views, 
since I find that many Indian concepts conform to the 
results of the most recent scientific and psychological re¬ 
search and metaphysical speculation, not to speak of other 
matters which demand, and in fact obtain, a different kind 
of verification. The historical aspect of the question is 
not, however, to be neglected, and I therefore avail myself 
of this opportunity of adding some observations to those I 
have already made in the first volume, and which have been 
suggested to me by criticisms received since its publication. 

When it is asked what is the doctrine of the Shilstra of 
which this work treats, it is necessary to clearly understand 
what is meant by “ the Tantra.” It is sometimes held that 
“ the Tantra ” is something altogether different from and 
wholly unconnected with ordinary prevalent “ Hinduism,” 
to use a convenient, though in itself vague, term. According 
to this view, the doctrines and practice of “ the Tantra ” 
are really foreign to ordinary Indian thought. Another 
and less extreme view agrees with the last mentioned in 
so far as it holds that there is in “ the Tantra ” a nucleus 
of doctrine and practice which is specially “ Tantrik ” in 
the sense that it is different from general Indian doctrine 
and practice and the particular teachings and practices of 
all others of its various sects. It is then suggested that 
around this nucleus has accumulated a body of doctrine 
and practice which the Tantra shares in common with other 
Shastras. In this view the supposed “ original Tantra ” has 
borrowed doctrine and practice both from general Hinduism 
and its praticular division of worshippers, and has incor¬ 
porated them into a composite system which is then called 
“ Tantrik.” 
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The result, on this view, is that the Tantra is an amal¬ 
gam consisting of a hypothetical nucleus, foreign in its 
character to Hinduism proper, enveloped by a number 
of other doctrines and practices borrowed by it from the 
latter. Those who hold by this theory of an original 
nucleus have not yet told us what it precisely is, or when 
it arose, nor whence it came, nor, indeed, where we may 
look for it. This theory may or may not be correct, but 
before we can be called upon to accept it, it must be estab¬ 
lished by evidence. Until then our hesitation to do so 
seems warranted by the fact that doctrines and practices 
which have been alleged to be specifically “ Tantrik ” have 
their counterparts in the Vaidik achS.ra (way or practice). 
Thus the use of flesh, fish, and wine,* which are supposed 
to be peculiar to one form of the Tantrik ritual, was com¬ 
mon in the Vaidik age. The Mahabharata, Harivansgha, 
Kftlika, Markandeya, and KGrma Puranas also refer to the 
consumption of wine, meat, and flesh. As regards “ the 
fifth,” even if we exclude Upanishads and other Shastras ^ 
which are alleged by some to be of sectarian authority only, 
we find a ritual use of that Tattva, though doubtless in 
different form, in the Mahavrata of the Aitareya Aranyaka 
and in the Vamadevyam Vrata of the Sftma Veda. In this 
connection reference may be made to the Brahmavaivarta 
PurGna. Magic, again, with which the Tantra has been 
particularly charged, forms a large part of the Atharvaveda. 

Then, as to the worship of Shakti or Devi, reference 
is made to Her in the Veda, such as the SarasvatisQkta, in 
the Yajur Veda the Lakshmi SQkta, and in the tenth 
Mandala of the Rig Veda the Devi Sukta; * and we have 

‘ The term is here and elsewhere used by me in a general sense for 
intoxicating beverages. In India wine is also made of other substances 
than the grape—e.flf., honey, rice, molasses, etc. 

* See Introduction to Part I, 
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in the Upanishads ^ the story of Uma appearing in a blaze 
of light to Indra and the other Devas, to prove to them 
that it was not by their shakti that they lived and moved, 
but that all which was done was so done by virtue of 
that Mah3.shakti. Touching this subject, nothing more 
is taught by the Tantra, though one portion of it has 
doubtless greatly elaborated, both on its theoretical and 
practical side, the magnificent doctrine of Shakti, or the 
Power or Energy of the Brahman whereby the Universe 
originates. Though this notion of Shakti is of great im¬ 
portance in the Tantra, it is by no means the peculiar 
appanage of that Scripture, but is, like other concepts, shared 
by it with other Indian Shastras, commencing, as above 
mentioned, with the Mulashastra—that is, the Vedas and 
Upanishads. It is, however, of special importance in Tantra, 
because one of its schools has developed, presented, and 
emphasized the doctrine, and has moulded its scheme of 
sftdhana and worship in such a way as to be the practical 
expression of its form of theoretical exposition. Thus, on 
the one hand, we have in what are called for convenience 
the Shakta Tantras, a philosophical doctrine of Shakti fully 
developed on the one side (Jnanakanda), and devotion to 
and worship of the World-Mother on the other (Up&sana- 
kanda). As the notion of Shakti is accepted by other 
classes of Indian worshippers,* the promulgation of this 
cult has historically done much to weld together the differ* 
ent Indian sects through the recognition of a bond of com¬ 
mon unity which the acceptance of the doctrine of Shakti 


' See Introduction to Part I. 

’ In varying ways—thus some worship SbaktimAn, “ He who is the 
possessor of Shakti ” in varying Deva forms; others worship Shakti 
Herself—philosophically there is no difference, as the possessor of 
Shakti and Shakti are one and the same. 
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implies. To this the Shaktisangama Tantra ^ refers when 
it says: “For the purpose of creation various religions 
have been promulgated, such as those of the Shaktas (wor¬ 
shippers of Shakti), Shaivas (worshippers of Shiva), 
Vaishnavas (worshippers of Vishnu), Ganapatyas (worship¬ 
pers of Ganesha), Sauras (suii worshippers), and Buddhists, 
and many others. These sects often blame one another, 
and yet a harmony may be found. Explanation has been 
given of these doctrines in order to bring about this unity. 
In order to attain this all should worship the Devi Kali- 
ka, the Saviour (TarinI). I have promulgated the Shakta 
cult in order to demonstrate the unity of the fourteen 
branches of knowledge.* The Goddess BhavatarinI is the 
Deity presiding over the four Vedas, and the Goddess Kalika 
is the Deity presiding over the Atharva Veda. Though 
different sects find fault with one another, a harmony may 
be established between the seemingly contrary doctrines. 
In order to bring about this desired harmony all sects should 
worship Kalika, the Saviour of the world. Rites, according 
to the Atharva Veda, cannot be performed without Kali or 
Tara.* She is called Kalika in Kerala (Malabar), Tripura 
in Kashmir, and Tara in Gauda (Bengal). She is the Kolat- 
tara or chief Divinity of Kalottarayana.* 

“ It appears,” says the author of the work last cited, 
“ that from the above passages of the Shaktisangama Tantra 
the Shakta or Tantrika cult was promulgated in order to 
effect harmony among the various jarring sects. The result 
was that all the sects began to worship the female Energies 

' Eighth Patala cited with text in Nagendra Nath Vasu’s ” Archaeo¬ 
logical Survey of Mayurabhanja,” p. lx. 

* That is, as the verse says, Parana, Nyaya, Mimamsa, Sangkhya, 
Patanjala, Vedanta, Dharmashastra, Anga, Chhanda, Astronomy, and 
the four Vedas. 

' Vina kaling vina tarang natharwano vidhi kvachit. See last note. 

* One of the Buddhist sects. 

35 
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of their own respective Deities.* Some accepted a few 
Shaktis, others accepted many. 

“ This is perhaps the reason,” he adds, “ of the great 
fellow-feeling between the Hindu and the Buddhist Shaktas, 
as well of the rites of the one being found in the Tantras of 
the other, and vice versa, for, according to Dr. Kern,* the 
development of Tantrism is a feature that Buddhism and 
Hinduism in their later phases have in common.” 

So far I have referred only to what are called the Shakta 
Tantras, or those Tantras which predominantly ’ deal with 
the worship of Shakti or Devi, the great Mother of the 
Universe. Thus, in the Shaiva Tantras, or rather in the 
Shaiva (as distinct from Shakta), worship governed by the 
Agama, the use of wine and animal-food is forbidden *—on 
the other hand, matters which appear in the Shakta Tantras 
occur elsewhere. The particular Yoga called Shatchakra- 
bheda, or matters dealt with by it, are to be found referred 
to in some of the Upanishads and Puranas, and in the works 
on Hathayoga, such as Shivasanghita, Gherandasanghita, 
and Hathayogapradipika. It has indeed been suggested 
that the Tantriks borrowed this Yoga from “ Nathism.” 
There are some who think that they have given both fact 
and explanation when they have invented a name. But 
what proof is there that the Hathayogis were not Tantriks, 
or that the latter did not also include as part of its doctrine 
Hathayoga. And if the two were different from one another, 

* Thus establishing a common worship of Shakti, whatever be the 
form the latter might assume in the different sects. 

’ “ Manual of Indian Buddhism," p. 188 . 

‘ In all Tantrik cults Shakti is worshipped; for where Shiva or 
Vishnu are the Ishtadevata, Shakti is necessarily associated with them. 

* In some forms of worship substitutes are prescribed (see Intro¬ 
duction to my Tantra " of the Great Liberation ”). This practice of 
substitution has, I am informed, been extended even to such Upa^iya 
as Shav&sana, where the corpse is made of Eusha grass. 
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which borrowed from the other and what is the proof of it ? 
The matter is of subordinate interest. It is more important 
to know whether this Tantrik Yoga is confined to and is the 
invention of the Tantrik and Hathayogi, or whether it has 
its roots in common Indian tradition. The Tantra is called 
the Mantrashastra, but Mantras are not confined to the 
Tantra. It deals with the theory of sound (Shabda), but so 
did the Mimangsakas. It mentions the twenty-five Tattvas, 
but these are drawn from the Sangkhya. There are Tantrik 
works which are Vedantik in their general trend and aim. 
If there be one subject which appears to distinguish the 
Tantras it is portions of its ritual, such as the Yantras, 
Mudras, Vijas, Bhutashuddhi, and so forth. Indeed, it is more 
by these than anything else that the “ Tantrik ” character of 
a work is established, and yet we find portions of this ritual 
in the Puranas. Further there appear to have been varieties 
of traditions or schools in the Shastras which are gathered 
together under the collective name of Agama, which 
after the Upanishadic age regulated the temple and 
domestic rituals. Which (or is it all of these) constituted 
the alleged Tantrik “ nucleus ” ? There are thus the Tantras 
of the three Krantas.* There are also what are called the 
Five Amnaya,* not to mention the Shaiva, Shakta, and 
Vaishnava divisions of Tantrik worshippers. Though the 
fact is not generally known certain Tantras are alleged 
to have authority in different ages and places. Thus 
certain existent Tantras, such as the Kallvilasa, are alleged 
not to be in force in the present Kalpa, but to represent 
a prior tradition.* So this Kallvilasa and other Tantras 

' See “ Prinoiples of Tantra,” Part I, Introduction. 

* Uttaramnaya, Dakshinamnaya, Ptirvamnaya, Pashchimamnaya, 
Urddhvamnaya. 

' In the 28th Patala of this Tantra Kali is represented as saying 
to Krishna: “ After this day of Brahma you will become the beloved of 
Badha, who will be born of my body ”; and the 86th Patala refers to 
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are said to have been operative in Ashva Krftnta in the 
Kalakalpa. Of such the Mahavishvasara Tantra says that 
Tantras which belong to other Kalpas exist for the delusion 
of unbelievers (Pashandas). The burden of proof is on 
those who put forward a theory or hypothesis in these 
matters. Present historical knowledge is not enough to 
answer the various questions here raised. I prefer myself 
to proceed as far as possible upon the sure ground of fact 
and not upon historical surmises, for which there is at 
present at least no sufficient evidence, and which are not 
infrequently prompted by a dislike of the Shastra, and 
therefore by a desire to disassociate it altogether from 
the common current of Indian tradition. In any case 
doctrine and practice are of greater importance than the 
question of historical origins. But those who are interested 
in this form of research should first study and endeavour 
to understand the living Tantra with the aid of those who 
profess it, and then accumulate the fact upon which alone 
any historical hypothesis of value can rest. 

Whatever theories may be advanced as to the existence 
and origin of some elements in the Tantra peculiar to 
itself, there is no doubt that as it now stands it embodies 
a large number of others which are to be found in other 
Shastras, both religious and philosophical, though some 
of these are expressed by this Scripture according to its 
own peculiar terminology and form of exposition. But 
if we deal with the facts as they are known to exist now 
and have existed for unknown centuries past, we find 
that the Tantra embodies and is interwoven with the 
general fabric of “ Hinduism,” of which it is an integral 
and closely associated part. Professor de la Vall4e 

Krishna, Nanda, Radha of the third (present) Ealpa. It is noteworthy 
that in the 10th Patala wine is forbidden in the Ealiyuga; and Patala 4 
directs all to follow the Achara of the Pashu. 
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Poussin was then, it seems to me, right when, in answer 
to one of hie English critics, he said of the Tantras: “ Je 
constate qu’ils sent inherents a toutes les formes religieuses 
de I’Inde.’” 

In a similar manner a critic of a previous work of 
mine* incompetently complained that in a general account 
I there gave of some portions of Tantrik doctrine I had 
dealt with beliefs and practices to be found in other 
Shastras and systems of philosophy, a procedure which 
he charged was calculated to mislead others into the be¬ 
lief that they formed part of Tantrik teaching. A want 
of knowledge was here displayed. Why, he queried, had 
I dealt with the Sangkhya, thereby “creating for the 
thousand and first time the false impression that the 
Tantra was concerned with it.” This criticism, which is 
a display of ignorance, might equally well be directed 
against the work here translated, which not only cites the 
Tantra, but also the Puranas, Darshanas, Smriti, and Vedas. 

The answer is the simple one that I dealt with some of 
the notions of the Sangkhya because they are expressly 
incorporated in the Tantra« and Tantrik works with which 
1 was conversant. I may refer my reader by way of ex¬ 
ample to the first chapter of the celebrated Prapanchasara 
Tantra,* and to the well-known and authoritative treatise, 
Sharada Tilaka. From what source other than the Sangkhya 


' From a letter to Professor Bhys Davids, dated November 29, 
1896, published in J. R. A. S., January, 1899. He adds; “ Ils vons 
choquent, j’cn snis chagrin; mais avouez gue je n’y pevx rien. De¬ 
clarer inutile I'etude dos Tantras sous pretextes gu’ils sont modernes 
c'est vraiment abuser d’une premisse peu stable et mal dednie.” 

* Mahanirvana Tantra. I should like to here state that the Intro¬ 
duction which I wrote for that work does not in any way profess to be 
an historical criticism. It was a simple and very abbreviated state¬ 
ment of some generally accepted notions and practices prevalent in 
the Tantra as it exists to-day. 

* Published as the third volume of my “ Tantrik Texts." 
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did the former derive its notions of Purusha, Prakriti, Bud- 
dhi, Ahangkara, and the other Tattvas, the Gunas, and so 
forth ? And of a passage in the second the great Tantrik 
Commentator Raghava Bbatta expressly says: “ Here the 
Sd.ngkhya doctrine is exposed.” From what source again 
but the Vedanta does the Tantra derive those doctrines 
which reconcile the Sangkhj^an dualism in the unity of the 
Brahman ? The Tantra, in fact, could not claim to be an 
authoritative Indian Shastra if it did not recognize com¬ 
monly accepted Indian doctrines. 

According to orthodox teaching, all Shastras, just as 
truth itself, constitute a unity. Otherwise the Tantra 
would be a mere sectarian Scripture out of all relation with 
common Indian beliefs, and essentially foreign to them. 
But a, Scripture which is not in essential agreement with 
other Shastras is itself no Shastra at all. The Shastra, 
therefore, generally accepts and incorporates such common 
beliefs, though it may present them in its own peculiar way 
and terminology, and though it seeks practically to realize 
them by its own peculiar methods. It is in fact the latter 
which is the chief characteristic of this Shastra. The 
sphere of Indian religion has three departments, respectively 
known as Earmakanda (or formal ritual in its Vaidik sense), 
Upasana Eanda (or psychological worship), and Jnana E^da 
(or esoteric knowledge). It is the second which is the 
peculiar subject of Tantra. Thus, again, it is said that 
ritual in its widest sense, as including both Earma and 
Up§.sana, is threefold—that is, Vaidik, Tantrik, and Mixed 
(Mishra), or Pauranik. But each of these, according to 
Indian teaching, has in common certain philosophic and 
religious doctrinal bases. When I speak of “ the Tantra,” 
I refer to what passes under that name to-day * so far as it 

' Similarly, in the letter of Professor de la Vall6e Poussin, from 
which I have already cited, he says: “ M. R. appelle Bonddhisme la 
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is known to me, and not some hypothetical doctrine of past 
time of which at present we know with certainty nothing. 
In a review, however, of the first volume of this work an 
Indian writer, in the Prabuddha Bhdrata ^ made the follow¬ 
ing remarks on what he believes to be the origin of the 
Tantra. His speculations, whether correct or not, are of 
such interest that I quote them in full. He writes: 

“ Hitherto all theories about the origin and the import¬ 
ance of the Tantras have been more or less prejudiced by a 
wrong bias against Tantrikism which some of its own later 
sinister developments were calculated to create. This bias 
has made almost every such theory read either like a con¬ 
demnation or an apology. All investigation being thus dis¬ 
qualified, the true history of Tantrikism has not yet been 
written; and we find cultured people mostly inclined either 
to the view that Tantrikism originally branched off from the 
Buddhistic Mahayana or Vajrayana as a cult of some corrupt¬ 
ed and self-deluded monastics or to the view that it was the 
inevitable dowry which some barbarous non-Aryan races 
brought along with them into the fold of Hinduism. Accord¬ 
ing to both these views, however, the form which this Tan¬ 
trikism—either a Buddhistic development or a barbarous 
importation—has subsequently assumed in the literature of 
Hinduism is its improved edition as issuing from the cruci¬ 
bles of Vedic or Vedantic transformation. But this theory of 
the curious co-mingling of the Vedas and Vedanta with 
Buddhistic corruption or with non-Aryan barbarity is 
perfectly inadequate to explain the all-pervading influence 


doctrine prdcbec, par Sakj'amuni: j’appelle Bouddhisnie I’^tat g^ndral 
de oroyance gui s'est condense autour da nom du Buddha." In the 
case of the Tantra the reasons for such a course are much stronger; 
for whilst we do know something of the origins of Buddhism, those of 
the Tantra are obscure. 

' A journal published at the M&y&vatl Ashrama, founded by the late 
Sv&mi Vivek&nanda in the Himalayas (issue of July, 1914). 
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which the Tantras exert on our present-day religious life. 
Here it is not any hesitating compromise that we have 
got before us to explain, but a bold organic synthesis, a 
legitimate restatement of the Vedic culture for the solution 
of new problems and new difficulties which signalized the 
dawn of a new age. 

“ In tracing the evolution of Hinduism, modern his¬ 
torians take a blind leap from Vedic ritualism direct to 
Buddhism, as if to conclude that all those newly formed 
communities with which India had been swarming all 
over since the close of the fateful era of the Kurukshetra 
War, and to which was denied the right of Vedic sacrifices, 
the monopoly of the higher threefold castes of pure orthodox 
descent, were going all the time without any religious 
ministrations. These aryanized communities, we must re¬ 
member, were actually swamping the Vedic orthodoxy, 
which was already gradually dwindling down to a helpless 
minority in all its scattered centres of influence, and was 
just awaiting the final blow to be dealt by the rise of 
Buddhism. Thus the growth of these new communities 
and their occupation of the whole land constituted a mighty 
event that had been silently taking place in India on the 
outskirts of the daily shrinking orthodoxy of Vedic ritualism, 
long before Buddhism appeared on the field, and this 
momentous event our modern historians fail to take due 
notice of, either, it may be, because of a curious blindness 
of self-complacency or because of the dazzle which the 
sudden triumph of Buddhism and the overwhelming mass 
of historical evidences left by it create before their eyes. 
The traditional Kali Yuga dates from the rise of these 
communities, and the Vedic religious culture of the preced¬ 
ing Yuga underwent a wonderful transformation along 
with the wonderful attempt it made to aryanize these rising 
communities. 
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“ History, as hitherto understood and read, speaks of 
the Brahmins of the pre-Buddhistic age—their growing 
alienation from the Jnana-kanda or the Upanishadic 
wisdom, their impotency to save the orthodox Vedic 
communities from the encroachments of the non-Vedic 
hordes and races, their ever-deepening religious formalism 
and social exclusiveness. But this history is silent on the 
marvellous feats which the Upanishadic sects of anchorites 
were silently performing on the outskirts of the strictly 
Vedic community, with the object of aryanizing the new 
India that was rising over the ashes of the Kurukshetra 
conflagration. This new India was not strictly Vedic, like 
the India of the bygone ages, for it could not claim the 
religious ministrations of the orthodox Vedic Brahmins, 
and could not therefore perform Yajnas like the latter. 
The question, therefore, is as to how this new India be¬ 
came gradually aryanized, for aryanization is essentially 
a spiritual process, consisting in absorbing new communi¬ 
ties of men into the fold of the Vedic religion. The Vedic 
ritualism that prevailed in those days was powerless, we 
have seen, to do anything for these new communities 
springing up all over the country. Therefore we are 
obliged to turn to the only other factor in Vedic religion 
besides the Karma-kanda for an explanation of those 
changes which the Vedic religion wrought in the rising 
communities in order to aiyanize them. The Upanishads 
represent the Jnana-kanda of the Vedic religion, and if 
we study all of them, we find that not only the earliest 
ritualism of Yajnas was philosophized upon in the earlier 
Upanishads, but the foundation for a new, and no less 
elaborate, ritualism was fully laid in many of the later 
Upanishads. For example, we study in these Upanishads 
how the philosophy of Pancha-updsanA (fivefold worship— 
viz., the worship of Shiva, Devi, Sun, Ganesha, and Vishnu) 
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was developed out of the mystery of the Pranava (‘Om’). 
This philosophy cannot be dismissed as a post-Buddhistio 
interpolation, seeing that some features of the same philoso¬ 
phy can be clearly traced even in the Brahmanas— e.g., the 
discourse about the conception of Shiva. 

“ Here, therefore, in some of the later Upanishads we 
find recorded the attempts of the pre-Buddhistic recluses 
of the forest to elaborate a post-Vedic ritualism out of the 
doctrine of the Pranava and the Vedic theory of Yogic 
practices. Here in these Upanishads we find how the Vlja- 
mantras and the Shatchakra of the Tantras were being 
originally developed, for on the Pranava or Udgitha had 
been founded a special learning and a school of philosophy 
from the very earliest ages, and some of the ‘ spinal ’ centres 
of Yogic meditation had been dwelt upon in the earliest 
Upanishads and corresponding Brahmanas. The Upa- 
karanas of Tantric worship—namely, such material adjuncts 
as grass, leaves, water, and so on—were most apparently 
adopted from Vedic worship along with their appropriate 
incantations. So even from the Brahmanas and the Upani¬ 
shads stands out in clear relief a system of spiritual disci¬ 
pline—which we would unhesitatingly classify as Tantric 
—having as its core the Pancha-upasand, and around it a 
fair round of rituals and rites consisting of Vija-mantras 
and Vedic incantations, proper meditative processes and 
pi’oper manipulation of sacred adjuncts of worship adopted 
from the Vedic rites. This may be regarded as the earliest 
configuration which Tantrikism had on the eve of those silent 
but mighty social upheavals through which the aryaniza- 
tion of vast and increasing multitudes of new races proceed¬ 
ed in pre-Buddhistic India, and which had their culmination 
in the eventful centuries of the Buddhistic coup de gr&ce. 

“ Now, this pre-Buddhistic Tantrikism, perhaps then 
recognized as the Vedic Pancha-updsand, could not have 
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contributed at all to the creation of a new India, had it 
remained confined completely within the limits of monas¬ 
tic sects. But, like Jainism, this Pancha-upasand went 
lorth all over the country to bring ultra-Vedic communities 
under its spiritual ministrations. Even if we inquire care¬ 
fully into the social conditions obtaining in the strictly 
Vedic ages, we find that there was always an extended wing 
of the aryanized society where the purely Vedic Karma- 
kanda could not be promulgated, but where the moulding 
influence of Vedic ideals worked through the development 
of suitable spiritual activities. It is always to the Jnana- 
kanda and the monastic votaries thereof that the Vedic 
religion owed its wonderful expansiveness and its progres¬ 
sive self-adaptability, and every religious development 
within the Vedic fold, but outside the ritualism of Homa 
sacrifices, is traceable to the spiritual wisdom of the all- 
renouncing forest recluses. This ‘ forest ’ wisdom was most 
forcibly brought into requisition when, after the Kuru- 
kshetra, a new age was dawning with the onrush and 
upheaval of non-Aryan and semi-Aryan races all over India 
—an echo of which may be found in that story of the 
Mahabharata, where Arjuna fails to use his Gandiva to 
save his proteges from the robbery of the non-Aryan hordes. 

“ The greatest problem of the pre-Buddhistic ages was 
the aryanization of the new India that rose and surged 
furiously from every side against the fast-dwindling 
centres of the old Vedic orthodoxy struggling hard, but 
in vain, by social enactments to guard its perilous insula- 
ti<jn. But for those religious movements, such as those 
of the Bhagavatas, Shaktas, Sauras, Shaivas, Ganapatyas, 
and Jains, that tackled this problem of aryanization most 
successfully, all that the Vedic orthodoxy stood for in the 
real sense would have gradually perished without trace. 
These movements, specially the five cults of Vedic worship. 
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took up many of the non-Aiyan races, and oast their 
life in the mould of the Vedic spiritual ideal, minimizing 
in this way the gulf that existed between them and the 
Vedic orthodoxy, and thereby rendering possible their 
gradual amalgamation. And where this task remained un¬ 
fulfilled owing to the mould proving too narrow still to fit 
into the sort of life which some non-Ai’yan races or com¬ 
munities lived, there it remained for Buddhism to solve the 
problem of aryanization in due time. But, still, we must 
remember that by the time Buddhism made its appearance, 
the pre-Buddhistic phase of Tantric worship had already 
established itself in India so widely and so firmly that, in¬ 
stead of dislodging it by its impetuous onset—all the force 
of which, by the by, was mainly spent on the tottering 
orthodoxy of Vedic ritualism—Buddhism was itself swal¬ 
lowed up within three or four centuries by this Tantric 
worship, and then wonderfully transformed and ejected on 
the arena as the Mahayana. 

“The latest configuration of Tantrikism dates from 
this, its wonderful absorption and assimilation of Buddh¬ 
ism, and from this important fact it derives some important 
features of its later development. The prophecy of Gautama 
Buddha on the eve of investing his aunt with Abhisampada 
or Sannyasa was fulfilled too literally when the proximity 
and free intercourse between the two orders of monks and 
nuns created in Buddhist history that odious problem of 
their religious life which they had to solve by introducing 
some mysterious rites, the philosophy of which, however, 
can be traced in the Vedas. No wonder if the current|Of 
such developments grew deeper and dirtier in time; only it 
is alleviating that there were cross-currents of constant 
correction flowing from Vedantic sources. Neither is it 
possible to deny that the Buddhistic phase of Tantrikism 
absorbed into the fold of Hinduism non-Aryan oonoeptions 
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and rites of worship far more promiscuously than its pre- 
Buddhistic phase; but history proves that the digestive and 
secretive processes, as it were, have ever since been working, 
tardily sometimes, but successfully always, and the Tantras, 
as the marvellous restatement of the Vedas and the Vedanta, 
have at last appeared in the boldest relief through that 
miraculous embodiment of the synthetic spirituality of the 
whole race which we have to recognize to-day by the name 
of Shrl Ramakrishna Paramahangsa.” 

The writer adds that a “vindication of the Tantras 
redounds directly to the benefit of Hinduism as a whole,” 
for, in his opinion,” Tantrikism in its real sense is nothing 
but the Vedic religion struggling with wonderful success 
to reassert itself amidst all those new problems of religious 
life and discipline which later historical events and develop¬ 
ments thrust upon it.” 

Of equal interest with the above is the following extract 
from another review by the well-known Bengali litterateur 
Sj. Panohkori Bandyopadhyaya in the Calcutta journal 
Sdhitya} This article, from which I omit passages personal 
to myself or touching the book there criticized, deals with 
the history of the Tantra in quite recent times in Bengal. 
Sj. Panchkori Bandyopadhyaya writes: 

“ At one time the Mahanirvana Tantra had some popu¬ 
larity in Bengal. It was printed and published under the 
editorship of Pandit Ananda-chandra Vedantavagisha, and 
issued from the Adi-Brahma-Samaj Press. Raja Ram Mohan 
Roy himself was a follower of the Tantras, married after the 
Shaiva form, and used to practise the Tantrik worship. His 
spiritual preceptor, SvamI Hariharananda, was well known 
to be a saint who had attained to perfection (siddha-purusha). 
He endeavoured to establish the Mahanirvana Tantra as the 


* Sraban 1820 (July. August, 1918), tranalatefl from the Bengali. 
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Scripture of the Brahma-Samaj. The formula and the forms 
of the Brahma Church are borrowed from the initiation into 
Brahman worship (Brahma-diksha) in this Tantra. The 
later Brahmos, somewhat losing themselves in their spirit 
of imitation of Christian rituals, were led to, abandon 
the path shown to them by Raja Ram Mohan; but yet 
even now many among them recite the Hymn to the Brah¬ 
man which occurs in the Mahanirvana Tantra. In the 
first era of the excessive dissemination of English culture 
and training Bengal resounded with opprobrious criticisms 
of the Tantras, No one among the educated in Bengal could 
praise them. Even those who called themselves Hindus 
were unable outwardly to support the Tantrik doctrines. But 
even then there were very great Tantrik Sadhakas and 
men learned in the Tantras, with whose help the principles 
of the Tantras might have been explained to the public. 
But the educated Bengali of the age was bewitched by the 
Christian culture, and no one cared to inquire what did or 
did not exist in their paternal heritage; the more especially 
that any who attempted to study the Tantras ran the risk 
of exposing themselves to contumely from the educated 
community. Maharaja Sir Jatindra Mohan Tagore, of sacred 
name, alone published two or three works, with the help of 
the venerable Pandit Jaganmohan Tarkalankara. The Hara- 
tattva-dldhiti associated with the name of his father is even 
now acknowledged to be a marvellously glorious production 
of the genius of the Pandits of Bengal. The venerable 
(vriddha) Pandit Jaganmohana also published a commentary 
on the MahS.nirv6.na Tantra. Even at that epoch such study 
of the Tantras was confined to a certain section of the edu¬ 
cated in Bengal. Mah3,raja Sir Jatindra Mohan alone 
endeavoured to understand and appreciate men like Bs.mS. 
Ehepa. (mad Ba.ma), the Naked Father (Nya.ng^ BS.b§.) of 
Kad^a and SvS.ml Sads.nanda. The educated community of 
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Bengal had only neglect and contempt for Sadhakas like 
Bishe Pagla (the mad Bishe), and Binu, the Chandala 
woman, Bengal is even now governed by the Tantra; even 
now the Hindus of Bengal receive Tantrik initiation. But 
the glory and the honour which the Tantra had and received 
in the time of Maharajas Krishna Chandra and Shivachandra 
no longer exist. This is the I’eason why the Tantrik Sadha¬ 
kas of Bengal are not so well known at present. . . 

“ The special virtue of the Tantra lies in its mode of 
Sadhana. It is neither mere worship (Upasana) nor prayer. 
It is not lamenting or contrition or repentance before the 
Deity. It is the Sadhana which is the union of Purusha 
and Prakriti; the Sadhana which joins the male principle 
and the mother element within the body, and strives to 
make the attributed attributeless. That which is in me and 
that for which I am (this consciousness is ever present in 
me) is spread like butter in milk, throughout the created 
world of moving and unmoving things, through the gross 
and the subtle, the conscious and unconscious—through all. 
It is the object of Tantrik Sadhana to merge that self¬ 
principle (Svarat) into the Universal (Virfit). This Sadhana 
is to be performed through the awakening of the forces 
within the body. A man is Siddha in this Sadhana when 
he is able to awaken KundalinI and pierce the six Chakras. 
This is not mere ‘ philosophy ’—a mere attempt to ponder 
upon husks of words—but something which is to be done in 
a thoroughly practical manner. The Tantras say : ‘ Begin 
practising under the guidance of a good Guru; if you do not 
obtain favourable results immediately, you can freely give 
it up.’ No other religion dares to give so bold a challenge. 
We believe that the Sadhana of the Moslems, and the 
‘ esoteric religion ’ or secret Sadhana (and rituals) of the 
Christians of the Roman Catholic and Greek Churches, is 
based on this groundwork of the Tantras, 
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“ Wherever there is Sadhana we believe that there is 
the system of the Tantra. While treating of the Tantras 
some time back in the Sahitya, I hinted at this conclusion, 
and I cannot say that the Author Arthur Avalon has not 
noticed it too. For he has expressed his surprise at the 
similarity which exists between the Roman Catholic and 
the Tantrik mode of Sadhana. The Tantra has made the 
Yoga system of Patanjali easily practicable, and has com¬ 
bined with it the Tantrik rituals and the ceremonial obser¬ 
vances (Karmakanda); that is the reason why the Tantrik 
system of Sadhana has been adopted by all the religious 
sects of India. If this theory of the antiquarians—that the 
Tantra was brought into India from Chaldea or Shakadvipa— 
be correct, then it may also be inferred that the Tantra 
passed from Chaldea to Europe. The Tantra is to be found 
in all the strata of Buddhism; the Tantrik Sadhana is 
manifest in Confucianism; and Shintoism is but another 
name of the Tantrik cult. Many historians acknowledge 
that the worship of Shakti, or Tantrik Sadhana, which was 
prevalent in Egypt from ancient times, spread into Phoenicia 
and Greece. Consequently we may suppose that the in¬ 
fluence of the Tantras was felt in primitive Christianity. 

“ The Tantra contains nothing like idolatry, or ‘ worship 
of the doll,’ which we, taking the cue from the Christian 
missionaries, nowadays call it. . . . The Tantra repeatedly 
says that one is to adore the Deity by becoming a Deity 
(Devata) himself. The Ishta-devata is the very self of At¬ 
man, and not separate from It; He is the receptacle of all, 
yet He is not contained in anything, for He is the great wit¬ 
ness, the eternal Purusha. The true Tantrik worship is the 
worship in and by the mind. The less subtle form of Tantrik 
worship is that of the Yantra. Form is born of the Yantra. 
The form is made manifest by Japa, and awakened by Man- 
trashakti. Tens of millions of beautiful forms of the Mother 
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bloom forth in the heavens of the heart of the Siddha puru- 
§ha. Devotees or aspirants of lower order of competency 
(nimna-adhikarl), under the directions of the Guru, adore 
the great Maya by making manifest (to themselves) one of 
Her various forms which can be only seen by Dhyana 
(meditation). That is not mere worship of the idol; if it 
were so, the image would not be thrown into the water; 
no one in that case would be so irreverent as to sink the 
earthen image of the Goddess in the water. The Primordial 
Shakti is to be awakened by Bhava, by Dhyana, by Japa, 
and by the piercing of the six Chakras. She is all-will. 
No one can say when and how She shows Herself, and to 
what Sadhaka. We only know that She is, and there are 
Her names and forms. Wonderfully transcending is Her 
form—far beyond the reach of word or thought. This has 
made the Bengali Bhakta (devotee) sing this plaintive 
song: 

* Hard indeed is it to approach the sea of forms, and 
to bathe in it. 

Ah me! this my coming is perhaps in vain.* 

“ The Tantra deals with another special subject— 
Mantra Shakti. . . . The Tantras say that the soul in the 
body is the very self of the letters—of the Dhvani (sound). 
The Mother, the embodiment of the fifty letters (Var^a), is 
present in the various letters in the different Chakras. 
Like the melody which issues when the chords of a lute 
are struck, the Mother who moves in the six Chakras, and 
who is the very self of the letters, awakens with a burst of 
harmony when the chords of the letters (Yaruas) are struck 
in their order. Then Siddhi becomes as easy of attainment 
to the S&dhaka as the keeping of an Amalaka fruit in one’s 
hand when She is roused. That is why the great Ssdhaka 

Bftmapras&da awakened the Mother by the invocation— 
86 
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‘ Arise. 0 Mother ’ (Jagrihi, janani). That is the reason 
why the Bhakta sang: 

‘How long wilt thou sleep in the Maladhftra, 
O Mother Kulakundalinl ? ’ 

“ The Bodhana (awakening) ceremony in the Durgft 
PUja is nothing but the awakening of the Shakti of the 
Mother, the mere rousing of the consciousness of the 
Kundalinl. This awakening is performed by Mantra- 
Shakti. The Mantra is nothing but the harmonious 
sound of the lute of the body. When the symphony is 
perfect, She who embodies the Worlds (Jaganmayl) rouses 
Herself. When She is awake, it does not take long before 
the union of Shiva and Shakti takes place. Do Japa 
once; do Japa according to rule, looking up to the Guru, 
and the effects of Japa of which we hear in the Tantra 
will prove to be true at every step. Then you will under¬ 
stand that the Tantra is not mere trickery, or a false 
weaving out of words. What is wanted is the good 
Guru—Mantra capable of granting Siddhi, and application 
(Sadhana). . . . 

“ The Tantra accepts the doctrine of rebirth. It does 
not, however, acknowledge it as a mere matter of argu¬ 
ment or reasoning, but like a geographical map, it makes 
clear the unending chain of existences of the Sadbaka. 
The Tantra has two divisions—the Dbarma of Society 
(Samaja), and that Dharma of Spiritual Culture (Sadfaana). 
According to the regulation of Samaja-Dharma, it acknow¬ 
ledges birth and caste. But in Sadhana Dharma there 
is no caste distinction, no Brahmana or ShQdra, no man or 
woman; distinctions between high and low follow success 
in Sadhana and Siddhi. We only find the question of 
fitness or worthiness (Adhikara-tattva) in the Tantra. 
This fitness (Adhikara) is discovered with reference to the 
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Sangsk&ras (tendencies) of past existences; that is why the 
Chapdala Pilr^ananda is a Brahma^a, and Rripasiddha 
the Sadhaka is equal to Sarvvananda; that is why Rama- 
prasada of the Vaidya oast is fit to be honoured even by 
Rrfi.liTn fl.rin. H- The Tantra is to be studied with the aid of 
the teachings of the Guru, for its language is technical, 
and its exposition impossible with a mere grammatical 
knowledge of roots and inflections. The Tantra is only a 
system of Shakti-Sadhana. There are rules in it whereby we 
may draw Shakti from all created things. There is nothing 
to be accepted or rejected in it. Whatever is helpful for 
Sadhana is acceptable. This Sadhana is decided according 
to the fitness of the particular person (Adhikari-anusare). 
He must follow that for which he is fit or worthy. Shakti 
pervades all, and embraces all beings and all things—the 
inanimate and the moving, beasts and birds, men and 
women. The unfolding of the powers (Shakti) enclosed 
within the body of the animal (Jiva) as well as the man is 
brought about only with the help of the tendencies with¬ 
in the body. The mode of Sadhana is ascertained with 
regard to these tendencies. The very meaning of Sadhana 
is unfolding, rousing up or awakening of power (Shakti). 
Thus the Shakta obtains power from all actions in the 
world. The Sadhana of the Tantra is not to be measured 
by the little measuring-yard of the well-being or ill-being 
of your community or mine. 

‘ Let you understand, and I understand, O my mind! 

Whether anyone else understands it or not.’ 

“ The Tantra has no notion of some separate far-see¬ 
ing God. It preaches no such doctrine in it as that God 
the Creator rules the Universe from heaven. In the eye 
of the Tantra the body of the Sadhaka is the Universe, the 
autokratos (Atma-shakti) within the body is the desired 
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(Ishta), and the ‘to be sought for* (Sftdhya) Deity (Devata) 
of the Sadhaka. The unfolding of this self-power is to 
be brought about by self-realization (Atma-darshana), which 
is to be achieved through Sadhana. Whoever realizes 
his self attains to liberation (Mukti). . . . The principles 
of the Tantra must be lectured on to the Bengali afresh. 
If the Mahanirvana Tantra as now translated is spread 
abroad; if the Bengali is once more desirous to hear, that 
attempt might well be undertaken. 

“ Our land of Bengal used to be ruled by Tantrik works 
such as the Sharadatilaka, ShaktanandataranginI, Prana- 
to^hinl, Tantrasara, etc. Then the Mahanirvana Tantra 
did not have so great an influence. It seems to us that 
considering the form into which, as a result of English 
education and culture, the mind and intellect of the Bengali 
has been shaped, the Mahanirvana is a proper Tantra for 
the time. Raja Ram Mohan Roy endeavoured to encourage 
regard for the Mahanirvana Tantra because he understood 
this. If the English translation of the Mahanirvana Tantra 
is well received by the thoughtful public in Bengal, the 
study of the original Sanskrit work may gradually come 
into vogue. This much hope we may entertain. In fact^ 
the English-educated Bengali community is without religion 
(Dharma) or action (Earma), and is devoid of the sense of 
nationality (Dharma), and caste. The Mahftnirv&na' Tantra 
alone is fit for the country and the race at the present time. 

. . . An auspicious opportunity for the English-knowing 
public to understand the Tantra has arrived. It is a counsel 
of the Tantra itself that if you desire to renounce anything, 
renounce it only after a thorough acquaintance with it; if 
you desire to embrace anything new, accept it only after a 
searching inquiry. The Tantra embodies the old religion 
(Dharma) of Bengal. Even if it is to be oast away for good, 
that ought only to be done after it has been fully known. 
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. . . Will not the Bengali receive with welcome such a full 
offering (Arghya) made from a foreign land ? ” 

Whether (as the writer of this article and of the Intro¬ 
duction which follows contend) the doctrines and ritual 
of orthodox Hinduism are suitable for the India of to-day 
is a matter for its people to decide. I have cited this highly 
interesting appeal to stand on ancient ways because, to use 
the language of a friend of mine, and student of the Bud¬ 
dhist Tantra, it is “ pleine de d4tails int4ressants et r4v61e 
d’une facon trbs claire I’^tat d’esprit des Bengalis—je crois 
que Ton pourrait meme dire des Hindous en g4n4ral—et 
leur opinion intime touchant le Tantrisme.” 

Even if this statement be held to go too far, it has 
certainly a very wide application, and it is for this very 
reason that, in a study of the Indian religions, the Tantra 
is of such importance. 

Arthub Avalon 

EonIrak, 

December 31, IQM. 
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Vaidik and TAntrik Systems of Spiritual Culture 

Compared 

As the Vedas are the Word of Brahma, so are the Tantras 
the Word of Shiva. Both are the Breath of the Supreme. 
It is not to bo supposed that the Hindus look upon the 
Vedas or the Tantras in the same light as the Christians, 
Jews, and Muhammadans regard the Revelation on Mount 
Sinai, or the Koran. The Hindus have never said that the 
Godhead, having assumed a human form, descended and 
revealed: Divine knowledge in human language to His 
chosen; nor do they hold that God or one of His Angels 
wrote out the Divine Revelation, and then handed it over 
to His Rasool. The meaning of Hindu Revelation is differ¬ 
ent from that which is generally assumed. The Breath of 
the Supreme is pure Divine Ideation, from which is evolved 
the universe. Sitting on his cosmic lotus-throne, alone in 
the primeval darkness of immense space, Hirapyagarbha, 
the infant Brahma, the progenitor of the manifested 
universe, knew not yet what He was nor what He had to do. 
Long years of meditation at length revealed to him the 
Divine Law, which is Divine, knowledge (Jnana), thus 
enabling him to evolve the universe. From Brahma to the 
hosts of illuminated Rishis all are Seers or revealers of the 
arcane (immutable knowledge), which, like respiration, 
comes forth from the Brahman who is the Supreme at the 
dawn of evolution, and, like inspiration, is withdrawn into 
Its fathomless Unknowable depths on the eve of dissolution. 

This eternal, immutable Jnana (knowledge) is the 
Word of Brahma or l^hiva which is revealed to humanity 
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in its language by the illumined and, therefore, unerring 
Seers, the Rishis. The Word is the Sound, the Spiritual 
Sound, which is the Vehicle of the manifested Divinity the 
Saguna Brahman, and hence it is that the infallible, immut¬ 
able Gnosis, the Vedas, is given the same name as that 
which is given to the Divinity Himself—namely, Shabda- 
brahman (the Sound-Brahman, or Immense Sound). 

Such being Divine Revelation, the Tantra is to the 
human spirit what science is to its intellect. The evolu¬ 
tion of the human intellect, and the consequent mastery of 
man over phenomenal nature, depend upon the pursuit of 
scientific method, which reveals to man the secrets of objec¬ 
tive nature, and thereby renders her subservient to his 
purposes. Similarly, the Tantras have a science, a methodo¬ 
logy, by the pursuit of which the human spirit can enter 
into the secret background of objective nature, free itself 
from the trammels of the senses and of their objects, and 
soar above them until, by gradual evolution, it raises itself 
into that plane of consciousness which is unalloyed bliss. 
At length the embodied spirit (Jiva), after its long and 
tedious journey in eight millions of bodies from the mineral 
to the animal, and many thousands of births and re-births 
in the human vehicle, returns to That whence there is no 
journeying back again. 

It may here be asked, why are there the Tantras when 
the Vedas exist to point out to man his several paths 
to Dharma, Artha, Kama, and Moksha,* the fourfold 

' See Introduction. 

[Dharma is the performance of meritorious acts for the enjoyment 
of happiness in Heaven. 

Artha is the acquisition of wealth and of whatever renders life 
happy here below. 

Kama is desire and its fulfilment. 

Moksha is liberation or emancipation from birth and death.— 
B.K.M.] 
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aspirations of humanity ? ” No such question arose for the 
thousands of years during which the Tantrik method 
of spiritual culture was, as it is still being followed by the 
Hindus, be they Shaktas, Shaivas, Vaishiiavas, Sauras or 
Ga^apatys.* The five classes of Hindu worshippers must 
be initiated according to the Tantrik method, which has 
been directed to be followed even in the Vaishnavik scrip¬ 
ture Shrimadbhagavata (see Skandha XI, chap, xxvii). 
All the Vija Mantras,* excepting the Pranava are 

Tantrik, and the greater part of the methodology is either 
Tantrik or mixed—that is, Tantrik mixed with Vaidik, 
pure Vaidik methods having long been, and rightly so, 
abandoned. Under these circumstances, the question, thus 
mooted, savours somewhat of scepticism and unbelief in 
the Hindu Dharma; at any rate, it does not lie in the 
mouth of a Hindu to put such a question. Be that as it 
may, since the question arises in these degenerate days, 
it is but meet that it should be answered. 

The influence of time upon the constitution of man is 
a factor which must always be borne in mind in all con¬ 
siderations afiecting his spiritual progress. The Hindu 
^hibstras hold that the ever-recurring four ages (yugas)’ 
exert a mighty influence not only upon the human race, 
but upon everything in the universe. Men in the first 
or Satya Tuga had a very long life on earth; their average 
height was that of a giant; they were capable of under¬ 
going very great physical and mental strain. They were 
truthful, honest, kind, compassionate, unavaricious, pure- 
hearted, and contented. Mendacity, theft, greed, lust, 

' The five divisions of Hindu worshippers worshipping as their 
Ishtadevat&, 6hakti, ^hiva, Vishpu, the Snn and Oapesha. 

* [Boot-Mantras. A particular Vija Mantra is a particular sound- 
expression of a particular form of the Deity, so that a Vtia Mantra is 
not a combination of letters, but is the Divinity Itself.—B.E.M.} 

’ See Introduction. 
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anger, ranifey, jealousy, oppressiveness, and other faults 
were almost unknown to them. They were a race of 
sturdy, pure-minded humanity, for whom the method of 
spiritual culture was that promulgated in the Vedas. They 
had their passions under their control, which enabled 
them not only to undergo long Brahmacharya* and Tapas* 
in their youth, but to pass cheerfully through the most 
rigid ordeals incumbent upon a Vaidik neophyte. Their 
extraordinary physical and moral stamina enabled them 
to practise Dharana (concentration), Dhyana (meditation), 
and Samadhi (union with the Brahman) for a great length 
of time. Their longevity favoured their protracted spirit¬ 
ual exercises according to the Vedas; and their indomitable 
will, unyielding fortitude, and strong physique permitted 
the performance of Yajnas* extending continuously over a 
period of twelve years or more. It was for the guidance of 
men of such a constitution that the Vaidik method of 
spiritual self-culture existed. Men of the next Yuga (Tretft) 
naturally deteriorated, but were still giants compared 
with the pigmies of the Kali (or last and present) yuga. 
For them the pursuit of Vaidik methodology, though 
comparatively arduous, was yet still practicable. Then 
came the Dvapara Yuga, when longevity declined by nine- 
tenths and stature by a half. Men began to fall considerably 
from the moral and spiritual eminence of the former two 
Yugas. Lust, avarice, jealousy, greed, and all other expres¬ 
sions of the lower human nature appeared prominently on 
the scene, to degrade man from his high physical and moral 
throne. It was then that Dharma^ appreciably declined 

' Control of the sexual propensities and over whatever ministers 
to them. 

' Austerities. Endurance of the pairs of opposites, such as heat 
and cold, light and darkness, happiness and misery, pleasure and pain, 
etc. * Sacrifices, etc. See Introduction. 

* Religion, Morality. See Introduction. 
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owing to men’s incapacity to pursue and practise Vaidik 
methods. The great !Rishis, who are ever solicitous of 
the weal of the human race, perceiving this inevitable 
decline, dived deep into the perennial ocean of eternal 
verities, which is the Vedas, and drew from out of them 
the Smritis* as the methodology which to them seemed 
to be adapted to the altered circumstances of the times. 
The Vedas fell into the shade, and in course of time there 
existed very few who could really unravel their mysteries. 
The Puranas were devised partly to preserve Vaidik teaching 
in the form of legends and myths, and partly to present a 
popular exposition of the cardinal truths of the Sanatana 
Dharma (Vaidik cult) to humanity such as it then was. 

It must not be thought that the method of self-culture 
prescribed for humanity of the Satya yuga was irksome and 
arduous to them. It was, on the contraiy, exactly such as 
to suit the people of those times in view of their longevity, 
and of their physical and moral strength. But to the short¬ 
lived, debilitated, and morally debased men of the Kali Yuga 
the Vaidik methodology is a mountain-load which they have 
not the capacity to bear. What is deemed irksome to us 
was but natural to them. Let us imagine the fate of some 
weak Indian, were the dumb-bells with which Ram Murti, 
the modern Hercules, exercises, placed in his hands, and he 
were bidden to strengthen his muscles with them! Such 
an Indian must have instruments suited to his physique 
for his physical culture. Even so is the case with spiritual 
culture. How can people whose average age is about thirty 
or forty years devote two-thirds or more of it to Vaidik study 
and Vaidik practice of Earmakanda,' maintaining strict 
celibacy and undergoing great privations ? They have 
neither the physical nor the moral strength necessary for it. 

' See Introduction. 

* Sacrifices and other rites and ceremonies prescribed in the Vedas. 
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And, even if it be supposed that they oould do it in some 
fashion or other, how can they find the time sufficient to 
carry on the arduous duties of a Yaidik householder, then 
go to the jungles to prepare themselves for jnana (know¬ 
ledge), and finally, when ripe in divine wisdom, to assume 
the Sannyasl’s bowl ? * This, indeed, is the Vaidik scheme 
of life. It was suited to men of that fortunate time. As 
it is now impracticable by the average man, it has naturally 
fallen into disuse. Methods of self-culture based on the 
immutable Vaidik truths are, from time to time, either 
devised by l^ishis, such as the innumerable Vaidik Sbakhas,* 
most of which are now defunct, or are promulgated by 
Avataras,® or revealed by the Godhead in view of the times 
in which men live. The Vedas stand paramount for each 
one and all of them. A method, therefore, which is essen¬ 
tially at variance with the Vaidik cardinal truths must be 
rejected as a man-made scheme, unworthy of acceptance. 

Towards the eve of the third Yuga (age) moral and 
spiritual degeneration overtook mankind, and it was then 
that the Divine Mother and the Divine Father revealed 
those Tantras which were suited to the constitution of the 
degenerate race of the men of the Kali Yuga. 

The Divine Mother, the ambrosial milk of whose breast 
ever fiows for the succour of her children, thus addressed 
Her Lord: 

li 

‘ The mendicant ascetic of the fourth or last Vaidik £shrama. See 
Introduction. 

' Branches or recensions of the Vedas. 

* Descents of the Brahman: when on to the physical plane called 
" incarnations.” 



INTRODUCTION 


673 


»lfq«ir;?r »TfT5R5q?Wm: I 
f^i^: ii 

3^; «TU®g^: I 

Sia?T 5wf^«iw I 

^^qiSlRT: ^«l*IR ff?IR It 

Mahdnirvdna, First Ulldsa 

“Under cyclic influence men will naturally become 
evil-minded and will be addicted to sinful acts. 0 saviour 
of the humble! 0 Lord! graciously tell Me the means by 
which men may acquire long life, health, strength, vigour, 
and manliness; by which they may become learned and 
sound-minded; by which they may get effortless welfare; 
by which they may become endowed with great strength and 
intrepidity; by which they may become pure-minded, bene¬ 
volent, obedient to parents, faithful to their wives, averse 
to others’ wives, lovers of God and of Guru, supporters of 
sons and relatives; by which men may become knowers of 
Brahman, learned in Brahmavidya (the transcendental 
science), and thinkers on Brahman. I pray Thee to tell me 
the means by which their welfare both here and hereafter 
may be secured.” 

The result of this prayer is the statement by Shiva of 
the Tantrik methods of self-culture and of the rules of 
conduct to be pursued by Sadhakas (aspirants). 

Here I may state parenthetically that esoteric Tantrism 
is as ancient as the Vedas. 

iW ^ fRT «>T: gcf I 

^ %% li 

Shulda Tajitf'veda, Chap, six 
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“ Oh, Deva Soma! being strengthened and invigorated 
by Sura (wine), by thy pure spirit, please the Devas; give 
juicy food to the sacrificer and vigour to Brahmanas and 
Kshatriyas,” 

j^igveda 

“Worshipping the sun before drinking madira (wine).’’ 

Mantra Brahmana 

“ By which women have been made enjoyable by men, 
and by which water has been transformed into wine (for 
the enjoyment of men),’’ etc. 

II 

3^: ii 

Rdviayaiia, Uttara K&v^da ( 20 - 18 - 20 ) 

“ Like Indra in the case of (his wife) Shachl, Rama 
Chandra made Slta drink purified honey-made wine. Ser¬ 
vants brought for Rama Chandra meat and sweet fruits.’’ 

Mahdbharata, Udyoga Parva 
“ Arjuna and Shrlkrishna drinking wine made from honey 
and being sweet-scented and garlanded, wearing splendid 
cloths and ornaments, sat on a golden throne studded with 
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various jewels. I saw Shrlkrisbna’s feet on Arjuna’s lap, 
and Arjuna’s feet on DraupadI and Satyabhama’s lap.” 

It is only old wine in new jars which is presented by 
Shiva and Bhagavatl to men of the Kali Yuga. An exoteric 
aspect, however, suitable for the generality of folk was 
added to the already extant esoteric path, which only a few 
are competent to pursue. 

It may be contented that Ishvara Himself, having 
incarnated towards the end of the Dvapara Yuga for the 
salvation of mankind, there was no need for the Tantras. 
But, in the first place, it must be understood that Ishvara, 
Hari, Shrikrishna, Adyashakti, and Maltadeva are one and 
the same Supreme, only the vehicle in which the Supreme 
manifests Itself being different. The Tantras had already 
been revealed before the incarnation of Skrikrishna. The 
worship of the Divinity as Mother, which is the principal 
characteristic of the Tantras, had prevailed long before the 
advent of Shrikrishna. The Vraja Gopis worshipped Katya- 
yanl that they might gain Eanai as their husband. Rukmini, 
having paid homage to the Divine Mother, prayed: “ 0 
Kfityayani! 0 Mahamaya! O MahayoginI! 0 Lady Para¬ 
mount of all the Lords! O Devi! give me the son of Nanda 
Gopa as my consort; I bow to Thee ” (Shrlmadbhagavata 
Sk. X.) Besides this, I have already drawn attention to the 
fact that the Shrlmadbhagavata prescribes the Tantrik form 
of worship, and that all the Pauranik worships abound in 
Tantrik Mantras. To the mass Shrikrishna taught Karma 
Yoga by Himself, performing various Yajnas,* to the cul¬ 
tured classes He gave the transcendental philosophy of the 
Vedas, which is also the rock upon which the Tantras are 
built; and to those who, having emancipated themselves 
from the thraldom of the world and its conventions, to the 
God-loving Gopis, He imparted the highest mystery of 
' Sacrifices, etc. See Introduction. 
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Divine oommunion, which is likewise the highest mystery 
of Tflntrik worship. Shrlk^ish^a perpetuated the Tftntrik 
methods of worship and yoga. He did not set up a new 
method, nor did He revive the obsolete Vaidik system. 

Mankind in the Kali Yuga have, by the efflux of cyclic 
time, dwindled into pigmies, both physically and spirit¬ 
ually, though, by the law of evolution, their intellectual 
capacity has increased. But it is not through intellect alone 
that that Spirit can march on in its career of spiritual pro¬ 
gress. A man, however great in intellectual accomplishments, 
may yet be a child so far as his spiritual nature is con¬ 
cerned. To cultivate the spirit, it is necessary to withdraw 
to a considerable extent his mind from the senses and the 
brain, which are the instruments of intellectual culture. 
The Kali Yuga dwarf finds himself a prey to the glamour 
of phenomena and the allurements of the senses. Not having 
spiritual insight, he takes the unreal for the real, the evane¬ 
scent for the eternal, bondage for freedom, and identifying 
himself with the body and the lower mind, makes of him¬ 
self, in spite of his intellectual acumen, in spite even of his 
Upanishadik, Vedantik, and philosophic lore, a being who, 
so far as spirituality is concerned, is not far above the ani¬ 
mal kingdom. Not having the strength nor the longevity 
to pursue the arduous Vaidik spiritual training, man would 
find himself in a very precarious state, and the Divine 
Scheme of spiritual evolution would be frustrated, had not 
provision suitable to the times, been made for his salvation. 
The Divine Mother, Adyashakti, in Her unbounded com¬ 
passion for Her children and in concert with the Divine 
Father, Mahadeva, therefore, revealed the Agamas and the 
Nigamas' for the salvation of humanity. These Agamas 
and Nigamas are known as Tantra. 

' As to the technical meaning of these terms, see Introduction to 
Part I of this book. 
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There may be souls, few and far between, who having, 
after ages of self-culture, been born in the present Kali 
Yuga with a goodly stock of spiritual training, are fitted 
to continue their evolution according to the Vaidik 
methods. But the vast vessel of humanity as a mass 
would be rudderless to pass safely through the ocean of 
the world were it not for the Tantra which is revealed 
towards the dawn of every Kali Yuga. The Tantrik 
methodology of spiritual self-culture has been followed 
and practised these thousands of years, and the country, 
from end to end, is permeated with it. But it is to be 
deplored that, owing to English education, which has 
given a great impetus to intellectual culture, and has 
brought philosophy within the reach of all, the aspirations 
of many who are spiritually-minded far exceed their spiri¬ 
tual capacity. Aspiring thus to what they do not deserve, 
they become, oftener than not, disappointed and dejected. 

The great merit of the Tantra is its all-comprehensive¬ 
ness. Humanity, in each of its phases and condition, has 
been provided with a system of culture suited to the nature 
and capacity of each individual. The milk of compassion 
of Jagadamba, the Divine Mother, flows perpetually and 
equally to every one of Her children, that they may drink 
of it and, acquiring thereby spiritual strength, may return 
to Her loving lap. She does not exact from Her weak and 
short-lived children of the Kali Yuga long and trying 
Brahmacharya ^ and austerity to show them the way to 
Her Lotus Feet. Enervating is the influence of the Kali 
Yuga, but, in inverse ratio, high is the potency of the 
medicament She has prescribed for Her children. The low 
and the high, ail are equally taken care of, and, for all, the 
path has been made smooth and straight. 

' See ante. 


37 
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The doctrine of the Tantras, whilst recognizing Sftng- 
Jihya-Patanjala, is Vedantik Advaitavada. It reconciles 
duality (Dvaita) with unity (Advaita), the haven into which 
the wandering ego will at last find its eternal rest after it 
has worked out its Karma. The Advaita philosophy and 
the method of self-culture founded upon it, have their 
origin in the Vedas. It has, in modern times, been expound¬ 
ed by Shrlmat Shangkaraeharj’a; at any rate, its interpre¬ 
tation by Shangkaracbarya has obtained firm hold in many 
men’s minds, and is regarded by them as infallible. There 
is another interpretation of Advaitism by Ramanuja, which 
has also a large following in many parts of India. Both 
Shangkara and Ramanuja are human expounders of the 
Vaidik law, and both are great souls of the Kali Yuga, but 
not Rishis. Shangkara’s transcendental philosophy advo¬ 
cates knowledge (jnana); Ramanuja’s Vedantism champions 
devotion (bhakti) as the means to salvation. But both 
agree in having a pessimistic standpoint. The world, they 
maintain, has nothing in it which may help a man’s spiri¬ 
tual progress. It is darkness, misery, and the arch-enemy, 
which, by heavy chains, binds down man. The aspirant 
to spiritual culture must shun it as he would the python 
who might strangle him. All the faculties of the brain- 
mind have to be brought into requisition to combat the 
world, both subjective and objective, and thus to free the 
aspirant from the coils of the enemy. By elaborate pro¬ 
cesses of discrimination (viveka) the world must be negativ¬ 
ed; and renunciation of everything appertaining to it 
crowns the efforts of the aspirant to knowledge (jnana). 
Even if the world were really what it is dismally painted 
to be, how many among all its millions can fight such a 
battle and emerge the conqueror ? Such a system of spiri¬ 
tual cultui'e is bound to fail, and to render religion an 
impossibility for the mass of the people. They, no doubt. 
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have been provided with an elementary system of religion, 
but the root-idea is there, and fighting nature out is the 
watchword everywhere. This impotent militant spirit has 
wrought havoc in the Hindu mind, and rendered it a slave 
to the very world which it has been taught to vanquish. 
There have, certainly, been great souls who, after a culture 
extending over many births and rebirths, have at last 
succeeded in attaining the spiritual heights. But such 
souls are but few among many millions. “ Sarvam khalvi- 
dam Brahma ” (Verily all this is Brahman) is the saying 
of the Veda and Vedanta. The neophyte who had been 
taught to hate the world as Kakabishtha (excrement of the 
crow), at length, and after ages of Sadbana, finds it to be 
nothing but Brahman. The Kakabishtha then reveals itself 
to him in all the glory of Divine effulgence. 

The Tantras prescribe a very different method of self- 
culture. Here the Great God (Maha Deva) Himself is the 
expounder of the Law—that is, the Divine knowledge— 
which He revealed at the dawn of creation in His aspect 
as Brahma. 

“ The hall of sorrow,” " the vale of tears,” “ the hall of 
torments,” and other such names by which schools of 
transcendental philosophy disparage the world, have no 
place in the Tantra. The Tantra is the Breath of Divinity, 
and the world is evolved from that Breath. The Divine 
Mother (call Her Father or Father-Mother as you choose) 
is in every molecule, in every atom, in all things which 
constitute the world. In fact, She is the causeless Cause 
of whatever is ; She is the manifested Brahman. The world 
is the playground (Lllakshetra) of the All-blissful Ananda- 
mayl. The world is neither an illusion nor a non-reality; 
nor is it under the government of the Ruler of Hell, whose 
autocratic tyranny drives sensible men first to raise the 
standard of revolt, and then, when they find no King great 
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enough to drive the tyrant off, sends them in a stampede to 
the unknown and unknowable kingdom of an Abstraction, 
which is absolute existence, absolute knowledge, and 
absolute bliss. But, to their misfortune and discomfiture, 
they come to realize that the ramparts and battlements and 
fortifications of the kingdom of the supposed Archdevil are 
impregnable; that, as far as their imagination can extend, 
his empire also extends; and that their own selves—that is, 
their minds and whatever constitutes their individual 
selves—is of the same material as that with which the 
alleged nefarious world is constituted. Having learnt this 
sad truth at last, many Sadhakas of other schools fall pre¬ 
cipitately from the height of their hopes and aspirations. 
Discomfited, dejected, and crest-fallen, they can neither 
seek the supreme object of life (Paramartha) nor reconcile 
themselves to the world, in which they have to live not 
only during their present lives but in many lives yet to 
come. This dismal philosophy is not merely the heirloom 
of SMhakas. It has been almost indelibly impressed upon 
the consciousness of the ordinary run of men, with the 
result that the Hindus are in general pessimists and 
fatalists in high degree. 

The Tantrik Sadhaka, by his method of worship, is led 
from the outset to feel, and then by higher processes of 
self-culture to realize, the All-blissful Mother in the uni¬ 
verse—nay, to regard the universe as the Mother Herself. 
Every man and every woman is to him the Mother Herself; 
every living object is to him an object of obeisance. His 
thought and conduct are made to flow in that all-loving and 
all-reverencing channel. Training his mind thus, the 
Sadhaka, far from finding the world to be a vale of tears, of 
sorrow, and of suffering, views it as the very Kashmir of 
subjective and objective beauty. Every man and woman— 
nay, all living things—are glowing with Divinity. This 
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state of mind not only quenches the thirst of his lower 
nature, but spiritualizes its animal tendencies; not only 
does it buoy him up with fresh energy to pursue the Path, 
but he attains liberation (Mukti), eating the sweet fruit of 
the world, of which the Sadhakas of other schools are 
deprived. On the other hand, the man of the world who 
professes Tantrism has every faith in the reality of the 
world. To him it is not an illusion nor an evil, and there¬ 
fore he exerts his utmost to make it the happy lap of the 
Mother, which it really is. 

The Tantrik Path, as I have already said, is smooth 
and straight. It is fitted to the constitution of the Kali Yuga 
man. The method of Tantrik self-culture has the supreme 
merit of accomplishing within a short time what other 
methods can hardly accomplish within a life. This is testi¬ 
fied to by numberless adepts, ancient and modern. And it 
is for this that Pauraniks have largely drawn upon it. It is 
also said that Shangkaracharya’s Yoga system owes much to 
Tantrism. The Mahayana Buddhistic system is saturated 
with it. NagS>rjuna, the great Buddhistik Adh&t, who 
flourished about seven hundred years ago, was a great 
Tantrik yogi and alchemist, whose Baudha-Tantrik works 
are the authority of Northern Buddhism. 

The Tantra is non-sectarian. It provides methods of 
self-culture to all schools of Sadhakas, be they Shaktas, 
Shaivas, Sauras, Ganapatyas, or Vaishnavas, and holds that 
the Sadhana of the Divine, as the All-blissful Mother, is the 
easiest and straightest Path. 

The Tantra is the only Divine Revelation which throws 
open the gates of arcane nature to those who have the 
courage to peer into it. Man, in his onward Path, must 
dive deep into nature’s heart to discover what he, and the 
universe of which he is a component part, is. The method 
of spiritual self^oulture leads him, step by step, to an 
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acquaintance with nature’s supersensuous beings, high and 
low, and teaches him how to utilize the services of the 
high, and to ward off the evil influences of the low. This 
knowledge is of essential importance to the sojourner on 
the Path; for the evil spirits throw every manner of ob¬ 
stacles to impede his march and encompass his ruin; 
whereas the good spirits would gladly help him on if he but 
knew how to obtain their help. Woe to the aspirer who, 
having made the acquaintance of the lower spirits, abandons 
his true end and aim and utilizes their service for unlawful 
worldly purposes. Such are the black magicians whose lot 
is miserable both here and hereafter. 

Self-culture, according to the Tantrik method, develops 
the Will and endows the Sadhaka with some lower powers 
(Siddhis) within a comparatively short time. Those who 
are charmed with those powers and are tempted to use 
them are like to share the same fate with the black magi¬ 
cians. The end and aim of high Tantrik Sadhana is the 
realization of the Advaita Tattva —the attainment of Kai- 
valya Mukti; ’ and it is to this end that the true Sadhaka 
consecrates not only his present life, but a succession of lives 
extending over many ages. By intense Sadhana* he has 
first to free himself from the chain of Karma,* which fastens 
him down to the three Lokas, Bhuh, Bhuvah, and Svah.* 
When past this triad of the Karmik chain, his onward 
progress continues until he can “ pierce through ” the 
Spiritual Sun (the manifested Brahman), and merge him¬ 
self with the Supreme. There must, indeed, be very few, 
even throughout countless periods of time, who have at¬ 
tained this liberation (Mukti) upon earth. But Sadhakas 
who devotedly and perseveringly pursue the path become 

* Union with the Brahman. 

* Practise. See Introduction. ’ See Introdnction. 

The three worlds—Earth, the atmospheric and celestial planes. 
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Devas, Lords of Manvantaras,' Lokapalas (planetary Lords), 
and Dikpalas (Lords of space), and the like, and rise higher 
and higher until their work is ended. There are others who, 
refusing liberation, come down from time to time as Saviours 
of mankind. 

The investigations of the Tantrik into the inner temple 
of nature reveal to him many secrets both of an objective 
and subjective nature, including those of the human mecha¬ 
nism. It is thus that he is a theurgist and thaumaturgist, 
alchemist, herbalist, metallurgist, physician, astrologer, and 
astronomer. The Tantrik’s alchemy crossed the ocean and 
reached Europe; his chemistry discovered ages ago many 
truths, some of which have dawned upon European scien¬ 
tists within but recent times. He was the first in the world 
to use mercury, snake poison, and the metals as medicine. 
His system of medicine has superseded that of the Ayur¬ 
veda. His science of Breath is still a mystery to the 
Europeans. Last, though not the least, there is what may 
be called his science of psycho-physical culture, which 
renders the physical body obedient to the will, and thus by 
certain postures not only enables him to ward off and 
cure diseases, but to control the mind. The Tantra, in fine, 
is from its very nature an Encyclopaedic science. It is 
practical, and has no concern with wordy warfare. It 
lights the torch and shows the way, step by step, until the 
sojourner comes to the end of his journey, realizing the 
universe in the Brahman and the Brahman in the universe. 
So has it been said: 

qfqqqiqf II 


' A period of time. See Introdaotion. 
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“ All other Shastras are merely entertainiog; they can 
show nothing on earth. But the medical science, astrology, 
and Tantra prove themselves at every step.” 

Shakti 

In the Sanskrit language the word Shakti is feminine. 
It must not, therefore, be supposed that that which is 
denoted by it is feminine. There is no word in the English 
language which conveys the exact meaning of the word 
Shakti as it is used in the Hindu Spiritual Science. It is 
neither force nor energy of physical science. The word 
Power may be used to designate it. 

Power or Shakti is the root of all existence. It is from 
Shakti that universes are evolved ; it is by Shakti that they 
are sustained; and it is into Shakti that they are finally 
resolved. It is the same as Parabrahman. Parabrahman 
is Existence (Sat), Consciousness (Chit), and Bliss (Ananda). 
By Shakti is denoted exactly these three aspects in the One 
without a second. Chit is the Power, and the two other 
aspects go along with it; for without consciousness there 
would be neither existence or happiness. Shakti, then, is 
essentially absolute Satchitananda. 

Within, so to say, the womb of Shakti, is Maya or 
Prakfiti, the matrix of the universe which, during cosmic 
inaction or Mahapralaya is potential and latent, even as 
hre is latent within wood. Maya or Prakfiti is not a non¬ 
reality, nor a state of equilibrium of certain things; nor is 
it a something-nothing, something little (yatkinohit), an 
idea (bhava). It is as immutable and permanent as the 
triple aspects already mentioned. It enfolds, to use chemi¬ 
cal phraseology, a triad of Gujjas or Reals which, mutating 
and combining, make up the appearance of the ever-chang¬ 
ing world, and which, in Mahapralaya, are withdrawn 
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within the bosom from whence they emerged. Mayd> or 
Prakriti it must be understood, is ever in association with 
Chit, be it in Mahapralaya or in evolution ; for there is only 
One without a second, and Prakriti must be an inseparable 
part or power of It. Parabrahman thus has a quadruple 
aspect, and is symbolized in the Tantra by a grain of gram 
(Chanaka). As a grain of gram is a bi-valvular unity,* 
enveloped by an outer skin, so is Shakti a Unity having the 
characteristic of a duality when viewed through the veil of 
Prakriti. This duality is neither Jiva nor Atma, nor matter 
and spirit, but a polarity. From the fathomless womb of 
Parabrahman or Shakti is evolved the universe, and into 
that womb it is withdrawn when the hour for final dissolu* 
tion strikes. Shakti is, therefore, both centrifugal and 
centripetal Power. It is male-female, and therefore ex¬ 
pressed by the word Brahman, in the neuter gender. 

The notion seems to prevail that what the Tantriks 
posit by Shakti is dead matter, Prakyiti. Nothing can 
be farther from this unwarrantable conclusion. Shakti, 
as that which is potential, is much more expressive than 
Brahman considered as something neutral. Prakyiti, the 
matrix of the universe of names and forms, is the veil 
through which alone it is possible to approach the Sat- 
chit-ananda Brahman by the human consciousness. It is 
the destiny of human consciousness, which is relative, 
to merge itself into the one true Consciousness, which is 
absolute, and thus to fulfil the end and aim of life. The 
Tantra, therefore, along with all other spiritual sciences, 
worships the Absolute through that in which It is mani¬ 
fested. 

The expression “Veil of Prakyiti” is, however, not an 
appropriate one. It is borrowed from the Theosophioal 


' A grain of gram contains within one enfolding sheath two halves. 
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literature. Chit or Shakti is Belf-manifesting. But im¬ 
mutable, undifferentiated Prakriti is the only ground in 
which it can manifest itself so as to be cognizable to the 
self, be it of man or of Devata. Prakriti, therefore, is 
not a “ Veil,” but, on the other hand, is Shakti itself in 
Evolution. When the first hour strikes for the commence¬ 
ment of the cosmic play (Jagat Lila), Prakriti becomes 
the Conscious Shakti, the Unmanifested Manifest, the 
First Cause, the Supreme Power, the Sun of all suns, 
from which universes are to evolve. It is the Karana 
Deha (causal body) of Chit-shakti. It is impersonal, all- 
pervading, immutable, and Chit itself. It is the God of 
all Gods; the object of the highest form of human worship 
—nay, the object of the worship of all the Gods, including 
Brahma, Vishnu, and Maheshvai'a. It is symbolized in 
the Tantra by a Vindu or dot (.), and expressed in human 
language by the word “ Chidghana ” * 

Vindu or Shakti is neither male nor female, but par¬ 
takes of the characteristics of both. In its Advaita, or 
non-dual nature, is a dual characteristic, a polarity, as I 
have already said, which may be expressed by the terms 
“ positive ” and “ negative,” and which is denominated 
in the Tantra by Shiva and Shakti; pum (male), and stri 
(female); Sun and Moon; the male principle being Shiva, 
and the female principle being Shakti or Mahakall Maha- 
kala (Shiikrishna) is as much Shakti as Mahd.kali, the one 
being the female, and the other the male aspect of the 
selfsame Shakti. 

The Tantra is, therefore, all-comprehensive and non¬ 
sectarian. It enjoins the worship of Shakti—that without 
which nothing can live and move and have its being. 
The worship of Vishnu is as much a part of it as is the 
worship of Kali, although the worship of the latter is held 

' That is, a thickened mass of chit or conscioasneas. 
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to be comparatively easy, and more suited to the present race 
of men for reasons which I shall have occasion to state later. 

It must not be thought that, although Prakriti be¬ 
comes conscious Shakti in manifestation, it is in any of 
its forms the ultimate object of worship. Worship, how¬ 
ever, implies a duality. And although essentially the wor¬ 
shipper and the worshipped are the same—and it is the 
realization of this Unity which is the end and aim of 
worship—yet Shakti in manifestation cannot but be the 
object of worship so long as the Ego has its individuality, 
which is made of the stuff of Prakriti. It is, therefore, 
that in spiritual culture the Tantra postulates two Shaktis 
Vachaka Shakti is manifested Chit in Prakriti, and Vachya 
Shakti is Chit itself, which is the goal to be attained. It 
is by the realization of Vachaka Shakti that the Vachya 
Shakti can be attained. The Vachya Shakti is formless, 
and cannot, therefore, be the object of any form of Upasana 
(vmrship) or yoga practice. 

The manifested Shakti is the Power which is the object 
of adoration, prayer, and praise. So long as the human 
Soul remains such, it cannot go beyond. But when the 
Soul—that is, the causal body or Kara^a Sharira—is oast 
off, the duality for ever disappears, and the self is merged 
into that which is Shakti in itself. 

By whatever name it may be, whether Krishna, Vishnu, 
Shiva, Kali, Durga, Ganapati, or Surya, It is the mani¬ 
fested Shakti, the Sagu^a Brahman. But there are cer¬ 
tain sects of worshippers who assign an inferior position 
to Shakti, and regard it as a female power only, subordi¬ 
nate to the God they worship. That the God they wor¬ 
ship is Shakti as well is ignored by them. In this they 
take an anthropomorphic view of the Supreme, who 
according to them, is male (Shaktiman), and Shakti (his 
Consort) is his inferior, like some conceptions of an Oriental 
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wife. The Tantra repudiates this view, and regards both 
Shaktiman and Shakti as the male and female aspects of 
the one Shakti. Where would be Vishnu or Krishna without 
Shakti (Power)'? Bereft of Shakti, the Vehicle, designated 
as Krishna or Vishnu, and all other Vehicles from the highest 
God to the lowest atom, would be but a dead inert mass. 
It is Shakti which is life, intelligence, and consciousness. 
No state of existence can be superior to it. Both these 
aspects of Shakti are inseparable, and the one is not inferior 
to the other, any more than the negative pole of electricity 
can be considered to be subordinate to the positive. Hence 
it is that all the Gods are associated with Goddesses; hence 
it is that Rama has his Sita, Krishna has his Radha, and 
Mahakala is accompanied by Mahakall. 

It is Shakti (Power) which creates, Shakti which sus¬ 
tains, and Shakti which withdraws into Her fathomless 
womb innumerable worlds in infinite space. Indeed, She 
is space itself, and every being therein. 

Physical science is acquainted with one of Her physical 
powers, and that by its abnormal manifestations only; for 
the nature of electric force is unknown to the scientist. 
Science used to distinguish force and matter as two different 
things ; but the trend of scientific thought seems to have 
undergone in this respect a revolution. The theory is now 
put forward that matter is a modification of force. Spiritual 
science holds exactly a similar view, but on a very broad 
line of thought, and maintains that from Shakti (Power) 
everything emanates, first in the spiritual, then in the cele¬ 
stial, and then in the terrestrial Kosmogenesis. 

It is peculiar to the Universal Mother that, unlike 
human and animal mothers. She devours and then disgorges 
Her offspring. Seated in the lotus forest, which floats 
in the water of space. She is perpetually devouring and 
disgorging the Elephant (the Kosmos). When She disgorges 
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and nourishes She is the most beautiful of the beautiful; 
Her beauty enchants even the Gods; She is then Bhuva- 
neshvarl and Bhuvanaraohinl. It is the descent of Spirit 
into matter. When She devours Her offspring with Her 
thousand mighty jaws, She is Mahakall; Her transcendental 
beauty is realizable only by the wise and the devotee. 
Westerners and Hindus demoralized by Western civilization 
have the profanation to call this Her aspect as ugly and 
terrible. Yes, She is terrible to the earth-bound soul. But 
to the pilgrim on the path of return—the path of Nivritti— 
the Majesty of Her beauty and the message of peace and 
comfort in Her right hand are ineffable. It was this stu¬ 
pendous Majesty which the Lord Shrlkrishna (who is the 
same as Kali) exhibited to His dear disciple Arjuna, 
when the latter entreated Him to appear before him in 
His godly form. Arjuna had entreated Him thus: “ O 
Yogi, how should I contemplate Thee so as to know Thee ? 
O Bhagavan! in what object should I contemplate Thee ? ” 
The Lord then enumerated some of His Vibhutis (distin¬ 
guishing qualities) which yet could not satisfy the disciple; 
for they were too abstract for contemplation and devotion. 
The Bbakta (devotee) must have something tangible to fix 
his mind upon. Therefore he exhorted the best of Purushas 
to show him his Divine RUpa (Form). Endowing him with 
spiritual vision, the Lord showed him the RUpa with which 
he had to commune. Shangkaracharya, in his commentary, 
describes this ROpa as endowed with Knowledge (jng,na), 
Godly Qualities (aishvarya), Shakti, Strength, Virility 
(virya), and Effulgence (tejas). O Sadhaka of the Vaishnava 
school! is this Rupa ugly and hideous ? O devotee! do not 
be deluded by the glamour of earthly beauty; feast your 
spiritual eye with the Majesty of Divine grandeur and beauty. 

She is Mays,, because MSya is a part of Her nature; She 
is AvidyS, because She binds; She is Mah3.mS.ya.because 
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Sbe dominates M^ya; She is Vidya because She holds the 
torch which illumines the Path of return, She is Mahavidya 
because She is the Mother in whose sweet and soothing 
bosom the wayworn pilgrim finds his eternal rest. 

The Divine Mother is thus the cause both of bondage 
as well as of liberation. She is in all things, and all things 
are in Her. She is consciousness; She is intelligence; 
She is sleep; She is wakefulness; She is hunger; She is 
thirst; She is shadow; She is substance; She is power; 
She is impotence; She is mercy; She is compassion ; She 
is bashfulness; She is peace; She is esteem: She is beauty: 
She is ugliness; She is prosperity; She is adversity; She 
is memory : She is truth ; She is falsehood; She is good; 
She is evil; She is avarice; She is contentment; She is 
mother; She is error; She is rectitude; She is illusion: 
She is reality; She is the power of the senses: She is 
ignorance ; She is knowledge; She is the mysterious dis¬ 
penser of a double force, from one of which surges forth 
the universe, and the other it is which withdraws it; She 
is the tide and ebb, the inspiration and respiration, the 
diastole and systole of the universe. Both centrifugal and 
centripetal forces are in Her. The Human Ego has the 
privilege to choose either of these spiritual forces to 
work out its destiny: by the one it is thrown into the 
eddy of Pravritti (desire), to be whirled round and round 
until the great dissolution (Mahapralaya); the other girts 
it up with that power and energy which will enable it 
to strike through the eddy and reach the serene centre of 
the Mother’s bosom. 

The three aspects of Shakti, which constitute the 
Trinity of the Hindus, are Volition (ichchhashakti). Ad¬ 
ministration (kriyashakti), and Cognition (jnanashakti). 
These are the three Powers which direct the evolution, the 
sustentation, and the involution of the Universe. The 
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Nirvana Tantra says: “ In the region of Truth, the Form¬ 
less and Resplendent Pervader of the universe, casting off 
the covering of Maj'a, became divided into two. The idea 
of creation arises from the division of Shiva and Shakti, 
O Parvati! First of all was born the son named BrahmSi. 
Said Kalika: Hear me, O son ! O Hero! take care to marry. 
Hearing this, Brahma then said: There is no Mother other 
than Thee; O beautiful one, give me a Shakti (wife). Hear¬ 
ing this, the Mother of the universe, from Her own body, 
gave him a charming wife, who is the second MahavidyS/, 
the great Power named Savitrl. Associate thyself with 
Her, and publish the Veda (Divine Knowledge), and become 
the Creator of the universe wdth ease. The second son 
born was Vishnu vehicled by Sattva guna. Said Kalika: 
Hear me, 0 Son! O Hero! take care to marry. Said 
Vishnu: Thy sight renders man passionless. 0 Mother, 
O Consort of Shiva ! How can I marry unless Thou givest 
me a fair maiden for wife ? The Mother, from Her own 
body, gave him a wife. 0 Goddess ! She is the Vaishnavl 
Mahavidya, ShrividyA With her help Vishnu sustains the 
universe. The third son begotten was the great Yogi Sada- 
shiva. Seeing him Mahakali beamed with joy. O Son, great 
Yogi! give heed to what I say. Who is there a male like 
thee, and who is there a female like mo ? Therefore, O Shiva! 
forthwith marry me. Sadashiva said: 0 Mother! Thou hast 
verily said the truth; there is none who charms like Thee. 
There is no Purusha like myself. But I cannot marry Thee 
in Thy present body. If Thou art kind to me, change Thy 
body. Instantaneously Mahakali gave him Bhuvaneshvari.” 

The Kubjika Tantra says: “Brahman! creates, surely 
not Brahma, therefore Brahma is but a Preta,” ‘ and so on 

' Literally a disembodied spirit before the performance of the 
obsequial rites. Here used in the sense of an inert corpse, for He can 
do nothing without the vivifying influence of Shakti. 
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with regard to Vishnu and Shiva. Brahma, Vishnu, and 
Shiva are quite powerless to discharge their respective 
functions without Shakti or Power. 

The Devibhagavata (Skandha III. Cha. vi) relates that 
Brahma having asked Adyashakti as to whether She was 
male or female, the Divine Mother thus explained Herself; 

n 

^ ff ?i: I 

f^g^: ?T g 51151 II 

I m flqmqg: | 

|q*nq gqqf^ ^ ii 

qqi #3nq^ fgqi i 

ST^qR^q'^ qi qqjq^: || 

*1? 3qqfgq;i% % qqiq Rqq?q5r i 
f5qT?qqfq*idsq qqqi ii 

qif ^ q sRisiTi q \ 

fq^l?; wq. ^f^qlsq f^qj 3^: n 

“ That Male (Purusha) and Myself are ever the same. 
There is no difference between Him and Me. The Purusha 
is what 1 am; I am what the Purusha is. Difference arises 
only from ignorance. He who is intelligent and is free from 
the bondage of the world can know our subtle difference; 
there is no doubt about this. The one without a second, 
perennial Brahman becomes dual at the time of creation. 
As a single lamp becomes dual by difference of Upadhi 
(condition), as a single face becomes dual in the form of an 
image in a mirror, as a single body appears in dual form 
with its shadow, even so our images are many owing to the 
difference of minds (which are made up of Maya). O Aja 
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(unborn), for the purpose of creation the difference arises 
at the time of creation. It is only the difference between 
the seen and the unseen. At the time of final dissolu¬ 
tion I am neither male nor female nor neuter. The difference 
(male and female) is imagined only at the time of creation.” 

To form a concept of the Godhead one worships, the 
idea of Shakti or Power is for the devotee a surer guide 
than the nebulous idea of Atma (spirit). It is very hard 
for those who have no faith in Shakti to trace the “ one 
without a second ” through the physical to the spiritual 
plane of existence, there being no appreciable link to 
chain the planes together. But a worshipper of Shakti 
need contend with no such difficulty. In all the planes 
of existence he finds the one power all-pervading. It is 
therefore laid down in the Tantras: 

“ O Devi! without a knowledge of Shakti, Mukti (libera¬ 
tion) is mere mockery.” ^ 

The Soundless Sound 

The second bell of cosmic evolution tolls. A flutter, a 
vibration thrills the triple Gunas in the womb of Shakti. 
Rajas, the active guna, after its long Pralayik slumber,* 
receives an impulse towards awaking. Immediately as its 
eyes open a bifurcation takes place in Shakti, resulting in 
what all religions designate the Verbum, the Shabdabrah- 
man—the immense, all-pervasive, all-comprehensive, un¬ 
broken, undifferentiated Sound Spiritual. One aspect of 
Shabdabrahman is Nada, and another aspect is Vindu. As 
Nada She is the Mother, and as Vindu He is the Father, of 

‘ That is, without such knowledge liberation cannot be attained. 

' That is, slnmber daring dissolution (pralaya). 

38 
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the universe. They are an inseparable twain, ever in 
association in cosmic evolution. Shabdabrahman is the 
God, the Lord, the Mother, the Word, the object of worship 
of all sentient heings. 

The first manifestation of Shakti in the Spiritual plane 
is “ Sound,” which is undifferentiated intelligent Akasha,* 
the Chidakasha* of philosophy, the Saguna Brahman of 
religion. 

This Sound, the causeless cause of manifold universes, 
must not be confused with the sound with which we are 
familiar, and which we have been taught to regard as the 
result of vibrations in molecules of matter. It is not the 
Karyakasha or atomic Akasha of philosophy, which is 
integrated and limited and evolved from Tamasik Ahan- 
gkara.* Nor is it a quality of such Akasha. It is Chit 
Shakti vehicled by undifferentiated Prakriti—the manifest¬ 
ed Godhead, uncreate, unborn, and eternal. Shabdabrahman 
is consciousness and intelligence, both cosmic and individual. 
It is the dual Shakti in unity, inseparately associated, 
though functioning in different ways. 

Duality in unity is the root principle of the Tantra. 
This duality may, for want of a better expression, be called 
a “polarity.” The Vaishnavas have adopted this idea in 
their Krishna and Radha, Hari and Lakshmi. The Hindu 
Shastras hold that the universe has been evolved from the 
One—“ without a second ”—Cause, and that that Cause is 
both immanent and transcendent. The microcosm is in 
miniature what the macrocosm is. Evolution proceeds from 


* “ Ether,” the quality of which is sound, hut, as hereafter explained, 
not the ether of the elements (mahabhuta). 

’ Literally, “ ether consciousness," which is explained post. 

' Abanglcara or egoity is threefold, according as one or other of the 
gupas of Prakriti predominate in it. T&masika Ahangkftra is therefore 
that form of this tattva in which the inert Tamas gupa predominates. 



INTRODUCTION 


695 


the subtle to the gross. We find in the great physical force 
a duality of poles, which when brought in mutual contact 
produces a magnetic current. In the realms of atoms and 
molecules the same force has the aspects of attraction and 
repulsion which make the existence of material objects 
possible. In living mechanisms the heart and the lungs are 
worked by a dual force which draws in and throws off blood 
and air, which render organized life possible. The fluid 
space of the earth is dominated by a similar dual force, 
which rhythmically causes both ebb and tide. We thus find 
that what little we know of force on the physical plane 
gives countenance to the theory of duality in unity. 

But the most extraordinary fact is the duality of all 
organized structures. Take, for instance, the structure of 
man. It is a duplex structure. “ Man is not formed,” to 
quote the learned author of “ The Mechanism of Man,” “ as 
one whole, but of two distinct halves joined together. He 
has two sets of bones, muscles, and nerves, and two brains. 
True there is but one liver, stomach, and intestine. This 
at first sight seems to be in conflict with the theory. But 
further examination shows the internal structure to be 
substantially the same as the external frame, the only dif¬ 
ference being that the position is reversed, and instead of 
the point of junction being side by side, as with the frame¬ 
work of bone and its appendant muscles, it is, from the 
necessity of its position within the body and the require¬ 
ment of but one heart, one liver, etc., only a junction of 
two halves before and behind. Tracing these internal parts 
from their point of union with the external frame at the 
neck, it will be seen at once that one-half of the whole 
springs from one side of the body, and the other half from 
the other side, and that they unite at a central line through¬ 
out, precisely as the two halves of the external frame are 
united. . . . Looking beyond the human body, it will be 
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seen that all organized beings are built after the same 
fashion. It will be found, on close inspection, that all other 
animals are so made. So likewise are all vegetables. Every 
leaf is duplex; so is every part of a flower. All organised 
beings are, in truth, formed of two halves joined together 
at a central line. Nothing organized is structured as 
one whole ."' 

This duality in unity in all organized structures is, 
as is pointed out by the learned author above quoted, 
due to the fact that two parents are required for the pro¬ 
duction of every organized being, and that each parent 
contributes a germ, by the junction of which the duplex 
structure is formed. The human mind, also, has a dual 
nature—it is swayed as much by sentiments as by reason. 
Taking all these facts into consideration, it will not be 
wrong to infer that the Cause from which these effects 
are produced is a dual unity. The Tantra, however, postu¬ 
lates this as a fact, and builds up its Science upon it. 

The Nada aspect of Shabdabrahman is Kula-kunda- 
lini. Kula means the female organ of generation {yoni) 
In the Bhagavadgita (xiv. 3), Lord Shii Krishna, as the 
male power, says: 

wq: ana II 

“ My womb is the great Eternal; in that I place the 
seed; thence cometh the birth of all beings, O Bh^rata. 

According to the Mahanirvd.na Tantra, Eula means 
Jlva, Prakriti, Dik, Eala, and the five mahabhfltas (sensibles) 
taken together. Now, all these taken together constitute 
the intelligent and material cause of the universe, which 
is the same as Yoni. As Eundala means the Coil (of the 

* “ The Mechanism of Man,” hy B. W. Cox, voL i. 
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serpent), Kulakundalini means the Spiritual Power (the 
cosmic Mother) who Creates the universe of names and 
forms and coils up round it. She is Chit or consciousness 
vehicled by Prakyiti. She is Sound, because the first 
manifestation of Prakriti is sound, which is withal Jnana 
(knowledge) and Light Spiritual. She is the One Breath, 
One Life. She is universal Consciousnoss, all-pervading, 
not limited by time and space. She clothes herself with 
Prakriti when the hour for creation ai-rives. Essentially 
She is not dift'erent from the male aspect of Shabdabrahman, 
as both the aspects are indissolubly associated. She is the 
Paraprakriti or Supreme Power of Bi'ahman. From Her 
is sprung the universe, from Mahat' to the atom, and 
the universe is under Her control. She is Adya—the 
First Cause; She is all knowledge; and Brahma, Vishpu, 
and Shiva have their being in Her. She knows the universe, 
but none know Her. She is the embodiment of all Power; 
She is subtle; She is gross; She is manifested; She is 
unmanifested; She is formless, and yet with form. 

From the Sound Spiritual proceed two lines of Evolu¬ 
tion. The first line is by Sadri^ha paripama—that is, the 
resolution of like to like—and consists of three female 
Powers and their male Counterparts in the following order ; 

Bandri —Budra —fire —Tamas—Power of Cognition. 

(f) (m) 

Jyeshtha—Brahma—Moon—Bajas —Power of Volition. 

(/) (m) 

Varna —Vishnu —Sun —Sattva—Power of Causation 
(f) (tn) (action). 

These three male and female Powers are the first 
triplication of the One Shabdabrahman, possessing within 
itself the three Powers of Volition, Causation, and Cogni¬ 
tion ; the three gupas, Sattva, Rajas, and Tamas; and Its 

' The Tattva also called Buddhi. 
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duplex Constitution. This line of creation is called Sound 
Creation (Shabdasrishti). 

The second line of evolution is called Form-creation 
(Arthasrishti). It is subdivided into two. The first sub¬ 
division embraces the Lords, and the second the Tattvas.* 
These are the Lords of our universe, having Parashiva as 
their Overlord. There are seven cosmic centres (Lokas) 
of Power, over each one of which each of these Lords 
presides in association with an aspect of Kulakundalini 
as His guiding Power. The centres and the Lords are 
thus stated: 


Loka 

Satyam 

Tapah 

Janah 

Mahah 

Svah 

Bhuvah 

Bhuh 


Male Power 

Para.shiva or Mabavishnn 

Shambhu 
Sadashiva (called 
Ardhanarlshvara) 

Isha 

Budra 

Vishnu 

Brahma 


Female power 

Adyashakti 

Mahakall 

Siddhakal! 

Mahagauri 

Bhuvaueshvari 

Bhadrakall 

Radha 

Savitrl 


These seven centres are also seven planes of conscious¬ 
ness. Philosophy generalizes these seven planes of con¬ 
sciousness into three— viz., Jagrat (waking), Svapna (dream¬ 
ing), and Sushupti (slumbering, or dreamless sleep). The 
cosmic Virat-body is waking, Hirapyagarbha-body is dream¬ 
ing, and the Ishvara-body is slumbering consciousness. 
The Virat-body is evolved from the last three centres, the 
Hiranyagarbha-body from the three centres above it, and 
the Ishvara-body from the highest centre. The conscious¬ 
ness of Vishnu is higher than that of Brahma, the con¬ 
sciousness of Budra is higher than that of Vishnu, and the 


' Buddhi and other derivatives of Prakriti. 
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consciousness of Ishvara is higher than that of the three; and 
so on until we come to Parashiva or Mahavishnu, whose 
consciousness is the highest form of relative consciousness. 

The second subdivision begins with Mahat Tattva, and 
ends in the five Bhutas, which, being familiar to every 
student of Hindu philosophy, need not be detailed here. 

KulakundalinI is the vital Power of the universe. Her 
vehicle is the Hangsa of philosophy and religion. By 
Hangsa is to be understood the vital force, dual in its 
character, borne upon which She creates the universe. 

In the human body KulakundalinI is said to reside 
in the root-centre (Muladhara chakra) of force evolution 
inside a coiling nerve (Nadi). She coils round Svayambhu 
the male aspect of Shabdabrahman, and covers his mouth 
with Her hood. Though sound is perpetually emanating 
from Her body, She is said to be slumbering. What Her 
slumber in the human body means is explained later on. 
I shall now deal with the sound emanating from Her body, 
and its nature and function. 

Hangsa is the name given to the root-sound emanating 
from the Pranik Vehicle of the Divine Mother. From 
Hangsa emanate forms, and from forms evolve universes, 
and all that appertains to them. This Pranik Vehicle is a 
duality of male and female principles, the function of the 
male principle being to throw out and that of the female 
principle to draw in, or, in other words, they are centrifugal 
and centripetal respectively. In the human body and in 
the body of every living being the Pranik principle or Vital 
Power expresses itself in expiration and inspiration, and 
represents the sum total of a man’s life on this earth in his 
present birth. From the involuntary expiration of breath 
in the human body arises an inaudible sound, called Ajapa 
Mantra, which every man recites unawares. Cosmically 
this AjapS. is the centrifugal and centripetal energy, the 
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attraction and repulsion of forces, observed everywhere; 
spiritually these two mighty aspects of the same Shakti are 
Pravritti and Nivritti, and so it is said: 

m mi i 

“ That Lady paramount of all the Lords as the great 
Vidya is the cause of liberation; and as (Avidya) She too 
is the cause of bondage.”—Chandl. 

The Vital Power is called Nada, Jiva, Prana, Ghosha, 
and by other names. The Vital Sheath of the Divine 
Serpent undergoes differentiations. From the first differ¬ 
entiation arise the Seeds of the universe. When the 
second differentiation takes place, the root—sound Hangsa, 
Sound and Form, and all other dualities, come into 
being. In its triple state the three Gunas, three Vedas, 
three articulate sounds (Varnas), three nerves (Nadis), and 
other triads, arc projected. In its quadruple form four 
Vardas (sounds) and the quarternaries are evolved. In 
this wise various Sounds and Forms are produced, until 
in the fiftieth differentiation the fifty articulate Sounds, 
called Vardas, or letters of the alphabet, are manifested in 
the Divine Vehicle of the cosmic Mother. It is therefore 
said that the Divine Mother sings the symphony of the 
universe, the beginning of which is creation, and the con¬ 
clusion is dissolution (Mahapralaya). 

In the human mechanism the Muladhara Chakra is, 
as already said, the seat of Mother Eulakui^dalinl, where 
She with the fifty Varnas as the strings of Her Divine 
harp for ever chants Her Celestial Song. Blessed be the 
Soul who has listened to this Divine Nada, and thereby 
liberated itself from the trammels of Maya. 

The fifty Vardas are fifty sounds of the Sanskrit lan¬ 
guage, or rather of the primitive language of which Sanskrit 
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is the modification. These ai’ticulate sounds have been 
represented in difi'crent languages by different symbols; 
and, according to the divergent conformations of the vocal 
organs of different races inhabiting diflerent zones of the 
earth, they arc pronounced differently. For instance, the 
first sound of the vowels is symbolized by atr in Sanskrit, a 
in English, a in Greek, i in Arabic, and so on. It is pro¬ 
nounced aiv in Sanskrit and derived languages in India, a 
in English, Alpha in Greek, Aliph in Arabic, and so on. 

These sounds are very subtle things, effulgent and 
chromatic. They are living energies, which human thought 
prompts to expression through the vocal oi’gan. When the 
seat of Sound—that is, the vehicle of Mother KundalinI— 
is penetrated by the active principle (Rajas) of Prakrit! the 
sound is called dhvani. Dhvani penetrated by the inert 
principle (Tamas) is called Nada. Nada becomes Nibodhika 
by a further impression of Tama&‘, and by successive im¬ 
pressions of the same quality it passes through successive 
stages of Ardhendu and Vindu, until at last it translates 
itself in the Muladhara Chakra into what is known as the 
Para state of sound. 

When the sound reaches the Svadhishthana Chakra, 
it is called Pa?hyantl. It is then propelled to the heart- 
chakra, where it makes a more distinct vibration, which 
is audible to the Yogi during his first stage of concentra¬ 
tion, when his mind for the time being is withdrawn within 
itself. This is called the Madhyama state of sound. It 
is what is known as Nada Anahata Shabda of Mother 
Eupda-lini* It is stated in Sharadatilaka, a Tantrik work 
of high authority, that the first sound heard by a Yogi is 
like the humming of bees; the next sound he hears is like 
that of air passing through a hollow bamboo; then is heard 
a bell-like sound; and so on. When a Yogi becomes ac¬ 
customed to the hearing of sound, his inner consciousness 
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wakens and he begins to acquire knowledge, which dispels 
the dark illusion of the world. From the heart-lotus the 
sound is propelled upwards, and, coming into contact with 
the eight organs of speech, it issues from the mouth and 
becomes audible. 

The fifty primary sounds which constitute the vehicle 
of Mother KundalinI are called Varnas, because they are 
coloured. They are of various colours: some red, some white, 
some blue; some are the colour of melted gold, and others 
of coral, and some are like electric light or other colours 
and hues. They are called Aksharas because, forming as 
they do the body of the universal Mother, they are imperish¬ 
able. They are called Matrika, because from them the 
whole universe of forms, visible and invisible, terrestrial 
and celestial, has sprung into being. 

That molecular vibrations or sounds with which we 
are familiar produce forms on sandy or some such sur¬ 
face over which sound-vibrations can act without friction, 
is known to scientific musicians. A particular tune pro¬ 
duces a particular form. A tune being a compound of 
primary sounds, it stands to reason that primary sounds 
have forms as well. If each of the seven tones of the gamut 
did not possess a form of its own, it would be quite im¬ 
possible for a tune, which is a compound of primary tones, 
to express itself in a form. It has been found by experiment 
that each tune has a peculiar figure or form of its own. It 
may therefore safely be said that each musical form or 
figure is the molecular expression of a tune, which is a 
compound of primary sounds. If this state of things is 
found to be the order of nature in the world of molecules, 
it is but reasonable to suppose that the same law should 
prevail at the primordial source, whence worlds are evolved. 
The Tantra says that the Kosmos is evolved out of the 
fifty Matyika sounds. The meaning of this, in the light of 
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the above experiment, is plain enough. The Matrika sounds, 
in the processes of evolution, undergo various permutations, 
thereby giving rise to subtle figures, which form the ground¬ 
work upon which, with the accumulation of atoms and 
molecules, bodies of diverse density and shape are formed. 
The gross human figure of bones, muscles, and flesh has for 
its groundwork a network of fine nerves. Behind this nerve- 
structure is the subtle body, or Sfikshma Sharira. Farther 
in thei’e is the Karana Sharira or causal body, the fifty¬ 
stringed lute (Vina) of KundalinI Herself, upon which She 
plays the Divine Song of the universe until its dissolution 
(Mahapralaya). 

When in the course of evolution rational man appeared, 
it was necessary to impart to him knowledge for the perpetua¬ 
tion of the human race as well as for his liberation. It was 
to this end that the Self-existent Manu came down and 
gave him language. And what is that Language ? It is not 
an arbitrary invention of words to signify objects. The 
Divine Manu, knowing the sound-forms of objects, gave man 
those forms and taught him the relation between those 
forms and the objects they connote. These sound-forms 
are words, and the objects they connote are the meanings 
of those words. The sound-forms or subtle bodies of 
universal objects being imperishable, words are imperish¬ 
able. Gross bodies are evanescent, but the subtle body or 
Sfikshma Sharira persists till final dissolution of the uni¬ 
verse, and the Karana Sharira, or causal body, is said to be 
eternal. The language which Manu taught was the primeval 
language of root-words, remnants of which are to be found 
in the Vaidik Mantras. Sanskrit is derived directly from 
it. The innumerable languages of the world are its corrup¬ 
tions, or rather adaptations, in consonance with man’s 
environments in different parts of the earth, and the con¬ 
sequent divergent configurations of his vocal organs. In 
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every language there are root-words which are identical. 
There could, in fact, bo no language without such root- 
words as their basis. True it is that man has invented 
arbitrary words, and given them conventional meanings, 
but they are mere accretions to the original language. 
One may hear of words being coined (often-times from the 
primitive root-words), but who has ever heard of language 
being invented ? If none have so heard, then scofl&ng at 
what the Tantras reveal as the origin of language is un¬ 
justified. It may, in any case, be accepted as a workable 
theory which will help materially—nay, powerfully—in 
aspiration for spiritual development. This aspect of the 
question I shall touch on later when dealing with Mantra. 

The Bhagavadgita is regarded universally as the highest 
embodiment of spiritual truths. In it (chap, viii, verse 13) 
we find: 

»i: ^ mm ii 

“ ‘ Om! ’ the one-syllabled Eternal (Brahman), reciting, 
thinking upon Me, he who goeth forth, abandoning the body, 
he goeth on the highest path.” 

If words be human inventions, and meanings conven¬ 
tional, then would it not be foolish to believe that a conven¬ 
tional word like (Om) should possess such mighty power 
as to liberate a man from his cumulative Earmik causation, 
and to carry him there whence there is no return ? 

The Ma^dukyopanishad opens thus: 

“ One is I^hvara. The universe is its meaning. Pre¬ 
sent, past, and future are all one. That which is beyond 
the triple time is also aTni^(Om).” 
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In the Shrlmadbhagavata we read: 

“ Soundbrahman and the supreme Brahman are both 
my immutable body.” 

From these and innumerable other passages in the 
Vedas, Upanishads, Darshanas,^ and Puranas, the discerning 
will learn that the Tantra only explains what the Veda 
asserts. 

The teaching of Jesus Christ, as embodied in the 
Gospel of St. John, strengthens our position, and proves 
the unity of truth in all revelations. The Gospel says: 
“ In the beginning was the Word, the Word was God, and 
the Word was with God.” The “Word” is the Logos of 
the Greeks and Kabalists, and the Shabdabrahman of the 
Hindus. When the Kosmos is evolved, the Supreme 
Sachchidananda,’ becomes Shabdabrahman, the Word; and 
Shabdabrahman, or Ishvara, being uncreate, unborn, and 
immutable, is ever with the Supreme. Hence in the Gita 
we read: iraqt f| siRiS]^ “ I am the image of God.” 

“ That is my Supreme abode, whence there is no com¬ 
ing back.” 

If Ishvara be vehicled by Sound, then the inevitable 
conclusion is that the Kosmos is evolved out of Sound. 

That there was one root-language is also borne out by 
the Biblical myth of the confusion of tongues. Philology 
has considerably cleared the ground, and the day may not 
be very far distant when Science will astonish the world 
by its discovery of the one common root-language of the 
human race. 


' Systems of philosophy. 

’ fixistence, consoioasness, and hliss—or the Brahman. 
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If one were to make a Mantrik survey of India, one 
would be astonished to find that the Hindu life is saturated 
with Mantra., Be he a peasant or a prince, his whole life 
is regulated by Mantra. Various are the purposes for which 
Mantras are invoked, and their enumeration here will help 
towards the elucidation of the subject under consideration. 
Mantras are invoked for: (1) Secondary inukti (liberation). 
(2) Worship of the manifested God. (3) Worship of Devatas. 
(4) Communication with Devatas. (5) Acquisition of super¬ 
human powers. (6) Feeding Pitris and Devatas. (7) Com¬ 
munication with Ghosts and Upadevatas.* (8) Warding 
off evil influences. (9) Exorcizing Devils. (10) Cure of 
diseases. (11) Preparing curative water. (12) Doing injury 
to plants, animals, and men. (13) Eliminating poison from 
the animal body. (14) Influencing others’ thoughts and 
actions. (16) Bringing men, beasts, Upadevas* and Ghosts 
under control. (16) Purification of the human body by 
ceremonies called Sangskaras, and many other purposes^ 
which need not be mentioned here. Prom the mother’s 
womb to the funeral pyre a Hindu literally lives and dies in 
Mantra. 

What, then, is this mighty force which is believed to 
wield such a great influence upon a nation reputed to be 
both spiritually great and intellectually acute ? From 
the hoary antiquity of Vaidik Mantra.s* down to modern 
times, great and varied are the changes which have taken 
place in the Hindu’s philosophical thoughts and religious 
ideas, but Mantra stands with its head erect and limbs 
sturdy as the undying witness of God’s grace to His Hindu 
sons. The question, I fear, has not been seriously asked by 


' Lesser spirits. 
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the Euglish-educated Hindu. The Hindu of the old school 
takes it as an heirloom from his ancestors without ever 
trying to understand what it really is and how it can be 
utilized. He recites it parrot-like, and thinks he has done 
his duty. It is this indifference on the one hand, and apathy 
on the other, which has rendered the Hinduism of the pre¬ 
sent day almost a dead religion. 

The above enumeration of uses for which Mantras are 
invoked will have shown that they are of various classes, 
and that they possess subtle powers of action on the spiritual, 
mental, and physical planes of existence. They are not 
words and sentences, neither are they syllables, although they 
are expressed by written character in words and sentences. 
There are various Mantras in the vernacular of India, used 
for non-spiritual purposes. In the Bengali language, espe¬ 
cially in the form in which it is used in Assam, there are 
numbers of Mantras which are apparently quite meaning¬ 
less ; many of the words used therein are no words at all, 
for they convey no meaning. Words and sentences which 
have no meanings to convey to the understanding are no 
part of a language. If you believe that they are efficacious, 
you must admit that they are sound-powers acting on 
different planes of consciousness. 

The efficacy of Mantras is not a matter of opinion, a 
mere theory which needs cogent arguments to bring it home 
to men’s minds. It is a fact in the arcana of nature revealed 
by God, testified to by the unimpeachable evidence of self¬ 
less, disinterested Eishis of hoary antiquity, and corroborated 
by hosts of Sadhakas * of all ages. There are numberless 
Sftdhakas still living who have had direct proof of the 
efficacy of Mantras. Each one of us can, if we will, obtain 
such direct proof ourselves. The Tantra which is known 

' In a general sense worshippers. See as to S&dhana, or practice, 
Introduction* 
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as the Mantra-shastra is an exact science, and does not 
shrink from the severest test which may be applied to it. 
Use a Mantra under the directions of a competent Guru, 
and you will acquire direct evidence of its efficaciousness. 
Our hereditary professional Gurus initiate us with sacred 
Vijamantra * and Gayatrl,* and teach us Mantras for the 
worshipping of our Ishtadevata.* We go on, as we have 
been taught, from the day of our initiation to the end of our 
life, but it may be that no result is perceived. If we ask our 
Guru how this is so, he will reproach us with impatience 
and want of devotion. Placed in this predicament, we lose 
our faith in Mantras, and become indifferent to them. But 
we do not pause to reflect whether it be the fault of the 
Mantra, or of the instructor from whom we had the mis¬ 
fortune to receive it, or of ourselves. It is quite an error to 
suppose that if Mantra be a sound power, it must yield the 
result sought for as soon as it is pronounced. Now, electri¬ 
city is a physical force which has been imprisoned, so to 
say, in various sorts of mechanical contrivances in order to 
produce various results. There are books which describe 
these contrivances and prescribe their uses. Can anyone, 
by mere reading of the books, handle these machineries and 
produce the desired results ? If such be the case in dealing 
with physical forces, how much more is practical instruction 
necessary for the handling of spiritual and psychical forces. 

For the moment I leave out all other Mantras in order 
to confine my attention to such alone as are known as Vija 
Mantras. They are the powers which carry us safe through 
the world’s entanglements towards that haven of peace 
and bliss for which the human mind naturally, though 

' Secd-Mantras. See ante. 

’ The celebrated Valdik Mantra of that name. See Introduction, 
“ Gayatrl.” 

’ The chosen Deity of the particular worshipper. 
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unconsciously, yearns, though in ignorance of the path it 
diverges into different treacherous ways, lured by the tempt¬ 
ing light of Kama desire). 

From what has been said regarding Varnas, it will 
have been seen that Varnas are living, conscious sound- 
powers. From Varnas are evolved secondary sound-powers, 
called Mantras. It has also been related how Shabda- 
brahman becomes a septenary of male and female Powers 
for the purposes of creation. Innumerable other Powers 
are evolved from them, who constitute the hierarchy of 
Devatas. The Powers, higher or lower, are spiritual entities, 
possessing body and mind, though the body of the higher 
Gods, such as Brahma, Vishnu, and Shiva, is to the human 
consciousness as unfathomable as the human body and 
mind is to a cell inhabiting the human body. The embodied 
higher Devata.9 are Lords of Mercy. They also manifest 
themselves from time to time in the Deva Loka (the region 
of Devas), and on earth for the good of Devas and of 
humanity. They create their Avatara-body when they find 
it necessary to manifest themselves. The bodies of Devatas 
are sound-powers. In the fourth chapter of the Mahanir- 
vana Tantra it is said: 

SI# ii 

jsn ^ fisFT ?i«n i 

. 

“ For the benefit of worshippers, for the good of 
the universe, and for the destruction of D§>navas,* Thou 

' Demons. 

39 
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assumest various bodies. Thou art four-handed, two-handed, 
six-handed, and eight-handed. For the safety of the uni¬ 
verse Thou bearest divers weapons. In the Tantras are 
revealed Yantras, Mantras, and other methods of self-cul- 
ture, according to those bodies.” 

Again, in the fifth chapter of the same Tantra it is 
stated: 

II 

2T5iIT»Tf^ II 

^5 ^5 =?[ ^ % q;5|T: I 

\ 5 u, 

“ Thy manifestations are infinite, having diverse 
colours and forms. Different are the methods which must 
be diligently followed in order to realize them. None can 
describe them all. A little of Thy favour has enabled me 
to describe, according bo My power, the methods of their 
worship and attainment in the Tantras.” 

“ Thy Mantras are infinite, by crores and arbuds ^ . . . 
Because thou art the Adya Prakriti, therefore all the 
Mantras mentioned in the Tantras are Thy Mantras.” 

From the above it will appear that Mantras are the 
bodies of the Devatas. They are not gross (sthula) bodies, 
but subtle vehicles through which they manifest themselves. 
In the Yamalatantra this is more explicitly stated: 

* An arbud is ten crores, and a crore is ten millions. 
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“ Verily the body of the Devata arises from Vija.” 

The ShaktanandataranginI, a Tantrik work of great 
reputation by the renowned Brahmananda Giri, explains 
the word (vijat) to mean (varnat). And ^ 

(varna) means sound-power, as already explained. 

If one reads between the lines, divesting his mind of 
the Illusion Theory of Shrlmat Shangkaracharya, he may 
find a corroboration of the principle above laid down in 
the following couplet from the fourth chapter of the 
Bhagavadgitil: 

“ Unborn, immutable. Lord of all beings though I am, 
entering my Prakriti, I am born by my own Maya.” 

Here the Lord Ishvai’a, and not Parabrahman, explains 
to his disciple Arjuna how He incarnates—that is, appears 
in human body. His birth is not like the birth of men; 
it is divyam (Divine) {vide Shloka, ix, chap. iv). The 
sukshma sharira (subtle body) of man, after having spent 
its subjective Karma, is impelled, by its own inexorable 
destiny, to take birth on earth through an earthly father 
and mother, who supply the materials for the building 
up of the physical body. The Lord has no such Sukshma 
Sharira which may serve as the instrument by which a 
Sthula body functions; for it must be borne in mind that 
without Prana (the vital principle) an Antahkarana (the 
mind and the sensorium) a physical body cannot for a 
moment live. The Lord enters his Prakriti, or rather 
brings it into requisition to form a Sukshma Sharira for 
Himself. Now, what is the Prakriti of Ishvara but Mala 
Prakriti in action ? Is it not for exactly that reason that 
Ishvara is called Shabdabrahman ? It is therefore spiritual 
sound by which Ishvara (that is Shabdabrahman) forms 
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his subtle body of life and seusorium. Herein lies the 
Divine character of Ishvara’s appearances (Avatara). It 
is therefore called Divine (divyam). The subsequent process 
of acquiring a gross body is described in the above verse 
to be Atmainayaya (by My own Maya). Now, if Maya 
and Prakriti be one and the same, the verse becomes mean¬ 
ingless. Maya or Avidya is that phase of Prakriti in 
which evolution from spirit to matter takes place, as 
distinguished from Mahamaya or Vidya, which is the agent 
for the involution of matter to spirit. The Lord, to 
appear in flesh and blood, had therefore first to build hie 
Sound-body, and then to issue from the Mother’s womb 
in the ordinary way. It is this Sound-body of the Lord 
which is the Mantra of the Vaishnavas worshipping Shri 
Krishna. 

Mantra is not merely an important, but an essential, 
element of self-culture in Kriya yoga. The realization 
of Atma, the One True Self, is not possible so long as the 
mind functions in the brain and identifies itself with the 
sensations, perceptions, and concepts furnished by the 
phenomenal world. By Samadhi (communion) alone the 
true self can be realized. Kriya yoga prepares the mind 
for Samadhi. In Patanjali’s Darshana (yoga philosophy) 
Kriya yoga is thus defined: 

This aphorism is explained by Vedavyasa in his Com¬ 
mentary thus: 

51«T: 5ITO <rqT?W, 

^1 1 ^ | 
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A free translation of the aphorism and its Bhashya is 
given below: 

“ Discipline (of body, speech, and mind), repetition of 
Mantras, or study of Moksha Shastras (^scriptures teaching 
liberation), and worship of God, constitute Kriya yoga.” 

“ Yoga is not attainable by persons who have not 
brought their body, speech, and mind under discipline. 
The mind being coloured with the accumulated Bangs* 
karas or impressions of Karma without beginning and with 
desires resulting in misery, its Rajasik and Tamasik func¬ 
tions cannot bo minimized without Tapas.' Mind-cleansing 
Tapasya should be so practised that it may not injure the 
body. The word Svadhiyaya means repeating (japa) of 
Prariava Om) other Mantras, or the study of 

such Shastras as inculcate Moksha (liberation). Ishvara- 
pranidhana means the dedication of all works to the great¬ 
est Guru Ishvara (The Lord), or doing unselfish works.” 

Japa* of mantra thus is an important factor in arriving 
at that stage of the mind which, in Yoga Shastra, is 
called Samprajnata Samadhi—that is, conscious com¬ 
munion. When man reaches that plane of eonsciousness, 
his accumulated Karma, ana his earth-bound desire which 
is the cause of Karma, vanish never to return again. He 
realizes the all-blissful Divinity, and becomes Divinity 
itself. Divine worship is ordained as a preliminary step 
for this consummation; for it is by Bhakti and Prema 
(Faith and Love) to God that our congenital tenacious 
attachment to worldly things can be replaced, and the 
thirst for happiness of the ever-restless mind quenched. 

' Devotion, austerity, etc. See Introduction, and also for the 
meaning of the gunsbs, rajas, tamas, sattva. 

’ “ Recitation ” or “ repetition ” are the nearest English equivalents 
for this term, which is more fully explained in Introduction sub. voce. 
‘‘ Japa.” 
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The daily worship which the Hindus perform consists of 
Sandhya and Piija,* in both of which Mantra is a necessity; 
for the Mantra is not only potent in withdrawing the mind 
from its external functions, but it makes worship possible. 
From Mantra the worshipper gains the form of the object 
of his worship upon which he must practise his concentra¬ 
tion and devotion, and when the worshipper has made 
some advance he will recognize the Mantra itself to bo his 
Ishtadevata, Last, though not the least, is the power of 
Mantra to awaken the latent powers of the mind. The 
last chapter of Patanjali’s Darshana opens thus: 

“ Uncommon power of the mind is attained by birth, 
drugs, Mantra, Tapas, and Samadhi.” 

The practice of Mantra according to the Tantrik 
method develops without fail the latent faculties of the 
mind, with the help of which the Sadhaka must climb step 
after step until the final rung of the ladder is reached. 

The object to be attained, or rather the one Immutable 
True Existence to be realized, according to the Tantrik 
philosophy, is Parabrahman. But the instrument—the 
mind—with which man has to realize is Prakritik—that is, 
evolved out of the three gunas of Prakriti. The gunas, 
being dissimilar in nature to Sat, Chit, and Ananda,* 
cannot be the instrument which can directly seize the 
Absolute, just as one cannot catch air by iron tongs* 
Hence it is that the Son of God is the Mediator of the 
Christians, and Shabdabrahman or SagUQa Ishvara * is the 
object of worship of the Hindus. The Mantra, I mean 

^ See Introduction. 

* Existence, consciousness, and bliss, the nature of the Brahman. 

* The Lord with attributes, as contrasted with the attributeless 
supreme—the Parabrahman. 
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Vija Mantra, is Shabdabrahman. The Mantra power of 
Shakti has two aspects—Vaohaka and Vaohya, which are 
explained in the text.* 

The Vachaka Shakti of a Mantra is the vital, intelligent, 
and conscious entity through which the unconditioned 
evolves, or through which Nirguna (attributeless) Brah¬ 
man must be realized. Vachaka Shakti in its female 
aspect is KundalinI, and its male aspect Parashiva or 
Mahavishnu. Vaohya Shakti is that which is sought to be 
realized through the Vaohaka Shakti. It is Nirguna Brah¬ 
man. The Mantra, by its innate power, reveals the Vachaka 
Shakti to the human mind which, being thus freed from 
the chain of causation, is translated into the Vachaka 
Shakti itself. The realization of the Vaohya Shakti is the 
last leap forward into that region of the Absolute whence 
no traveller ever returns either as Ishvara or Deva or 
Manava (man). The Tantrik Sadhaka is therefore warned 
against that ignorance which takes Mantras to be mere 
words or letters of the alphabet; 

slsTci: II 

“ Perdition is the lot of him who thinks that Guru is a 
mere man, that Mantras are mere letters of the alphabet, 
and that Pratima (the Image of the Deity, is mere stone.” 

The word Mantra is thus explained in the Pingala 
Tantra, quoted in SharadStilaka: 

“ That from which the true knowledge of the universe 
and freedom from the bondage of the world is attained is 
called Mantra.” 


See ante. 
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The “ true knowledge ” of the universe, according to 
Tantra, is the realization of the identity of Brahman and 
Brahmanda. This, too, is the Vaidik conception, as it is 
expressed in the aphorism: gf af? (“ Verily all this is 
Brahman ”). I have elsewhere quoted from the Bhagavad- 
glta a passage in which it is said that the Mantra STln (Om) 
is capable of freeing the Jiva, or embodied spirit, from the 
bondage of births and deaths. How mighty is the power of 
Mantra! It is Sound-spiritual, it is Divinity itself. Blessed 
is the man who, having heard the sweet, soul-soothing, 
ineffable Madhyama sound in the lotus of the heart* 
plunges deep into the ocean of Sushumna,* to rise at the 
feet of KulakundalinI, singing Her song of the universe in 
Her Para melody.* Of all the methods for hearing the 
Sound-spiritual, taught in different schools of Yoga, the 
Mantra Yoga is the best, straightest, and easiest, because 
Mantra itself, being Sound-power, has greater aptitude than 
anything else to reach the bodily Sound-centres. 

Initiation (Diksha), Guru (Teacher), and 
Shishya (Disciple) 

According to the Ayurvedik system of medicine, four 
factors are essential for the successful treatment of a 
disease. They are called Ehuddak Chatushthaya. They 
are physician, medicine, nurse, and patient. The physician 
must be capable of making a correct diagnosis of his 
patient’s ailment, the medicine should be appropriate and 
powerful, the nurse must be dutiful, and the patient 
careful of his health and possessed of faith in his physician* 
A successful treatment of the disease of the soul, called 

' The channel of energy (nadi) of that name situate in the spinal 
axis. See Arthur Avalon’s Serpent Power.” 

* In the MulSidhara, (vide ibid.). 
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Bhavaroga, or earthly sufferings, is, similarly, dependent 
upon four essential factors. The patient is the man who, 
convinced of the existence of the disease which has over¬ 
taken him, is anxious to be cured; Bhakti, or devotion, is 
his nurse; he is the Guru, or teacher, who can properly 
diagnose the particular form of the patient’s illness, and 
impart to him the proper medicament—I mean Mantra— 
which has the potency to heal. 

The disease of the soul needs much more physicking 
than the disease of the body, of which the patient is fully 
cognizant, and which is of comparatively shorter duration 
and can be diagnosed by objective means. But the 
disease of the soul is a chronic ailment of many births 
and re-births. The lot of such a patient is spiritually 
dismal, no doubt, but the glamour of Maya transports 
him to a fool’s paradise, whore lust, avarice, greed, power, 
and ambition feed him with dainty dishes, and lull him 
to forgetfulness of the disease which is eating into his 
very vitals. Fortunate is the man who, knowing his real 
condition, is to bo found at the lotus-feet of his Guru. 

Knowledge of the human ego’s x*eal condition arises first 
mediately from a proper study of the Shastras, and then 
directly by self-illumination. But the study of the Shastras 
as a mere intellectual exercise is fraught with mischief. In 
the Kularpava Tantra the Lord has a significant admonition 
on this subject, which translated, runs thus: 

“ Fools led by the bondage of their animal nature fall 
into the deep well of the six systems of philosophy, and are 
unable to know what the Paramai'tha (supreme good) is. 
Perverse logicians, owing to their ignorance of the real 
meaning of the Vedas, roam here and there, scorched by 
the fire of soeptioism. They do not know that within the 
surging waves of time they are under the mighty jaws of 
death. The man who knows the Vedas, Agamas, and 



618 PRINCIPLES OF TANTRA 

Puranas, but who is yet ignorant of the Paramartha, and 
gives instructions, simply caws like a crow. Unmindful of 
the Paratattva (the Supreme), he is ever thinking of what 
is knowledge and what is knowable, and is immersed in 
study day and night. The words of such are flowing and 
rhetorical, but at heart they are anxious, sorry, and ill at 
ease. Men take great pains to prove the Paratattva to be 
what it is not. They explain the gist of the Shastra to be 
what it is not. They explain supersensuous matters with¬ 
out themselves realizing them. Some, led by vanity, study 
the Vedas without a Guru’s help; but a knower of the real 
sense of the Vedas is hard to find. As a spoon does not 
know the taste of the food cooked with it; as the head 
carries a load of flowers, but the nose enjoys its fragrance, 
so they study the Veda Shastra, but, being ignorant of the 
Paramartha (which is known only to Sadhakas), quarrel 
among themselves. As a milkman, forgetting the goat in 
his arms, sees it in its image in a well, even so are men, 
who are unconscious of the Paratattva that is in them, 
deluded by the Shastras. As the darkness of a house can 
never be dispelled by uttering the word “ lamp,” even so 
is the word-meaning of Shastra impotent to dispel the 
mayik darkness of the Ego. The study of Shastra by people 
not possessed of Prajna—that is, the inner light—is as 
though a blind man opened his eyes to see. The Shastra 
gives Divine knowledge (Tattvajnana) to those who have 
Prajna.” 

“ The object of Shastra is to impart 
such knowledge as cannot be gained through the senses.” 
It therefore stands to reason that the real meaning of 
Shastra cannot be acquired merely through the brain. The 
door to supersensuous knowledge must be unlocked, and the 
sleeping Kula-KupdalinI awakened. This is done by Diksha 
or initiation. Diksha is thus explained in the Tantras: 
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3ra^ qif^^ii aTq^?^i%: || 

ff =q i 

^Ti\ ^hnw\ gw ^f^ti n 

JT fq^! Hqi f^5!TqT9H^qg: ii 

q«{T 5i%?i: I 

<ta?Tfq3[^rilqTwi fq^! ii 

sr cl^q ^sffqar II 

«h<rq^q>i^ fn^TDiq^pqg. i 
sqraqisj^qifq qf f^qi i 

d gtgiqraq^iffTg^ II 

f^ojqqL I 

3^ q?d gfgft i 
q ^k q^ ii 

nqq«is?cnii 

^cqi gd^sq ??T«ra<tf^d qgg. i 
g^S^qi: f^T: flqf g^sf^qj^jqgT; ti 

The above verses, rendered freely into English, read 
thus: 

“ Those who commune with the Divinity call it Diksha 
because it imparts Divine knowledge and cuts worldly 
bonds ” (Yogini Tantra). 

“ He who has not been initiated cannot acquire Divine 
knowledge, and cannot gain a desirable state after death. 
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Hence it is that one should, by all means, get himself 
initiated by a Guru ” (Rudra Yamala). 

“ Those who, without being initiated, perfoi*m Japa, 
Puja, etc., derive no benefit, even as seeds, sown on stone, 
do not germinate ” (Rudra Yamala). 

“ As iron is transmuted into gold when it is penetrated 
by Rasendra (great fluid), even so is the individual Ego 
converted into the Divinity by Diksha. His Karma being 
burnt by the tire of Diksha, he becomes freed from the bond¬ 
age of Karma, and thus the fetters of Karma being removed, 
the Jiva becomes Shiva ” (Kularnava Tantra, quoted in the 
Commentary on Kalpasutra). 

“No amount of Upasana (worship), without Diksha, 
can give Divine knowledge: so one should, by all means 
get himself initiated for the purpose of rendering the Mantra 
efficacious ” (Kularnava Tantra). 

“ One cannot derive any benefit by repeating a Mantra, 
learnt from books; on the other hand, injury is incurred at 
every step ” (quoted by Raghava Bhatta). 

“ Having acquired the Mantra from the Guru, it should 
be cultivated in the disciple’s consciousness. Religious 
exercises for liberation are for fruition dependent entirely 
upon the Guru.” 

From what has been stated regarding the Sound 
Spiritual, Mantra and Kula-Kundalini, it will have been seen 
that Mantra is a living spiritual sound-Power emanating 
from the vehicle of the Divine Serpent. The human Ego, 
born on the earth as the consequence of his actions in 
previous lives, must work out such Karmas as are germi¬ 
nating, and will also germinate Karmas for its weal or 
woe. He is placed here below in direct communication with 
the objective world through its five agents of knowledge 
and five agents of action. The knowledge acquired through 
the five senses is phenomenal: it is not true knowledge; it 
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is knowledge as it seems, not knowledge as it is. It is the 
knowledge of actors as they appear on the stage, and not of 
the individuals who are dressed as actors in the green room. 
The green room of nature is hidden from the view of the 
senses. But it is in the green room that nature must be 
seen by the Ego in order that it may free itself from the 
glamour of raaya which has rendered it an earth-bound 
spirit. Unless one recognizes the reality, there is no escape 
from its semblance. But the physical brain is not the place 
where, nor are the senses the avenue through which, the one 
Reality, the All-blissful Sat-chit-ananda enthroned in the 
effulgence of the spiritual world is to be seen. The human 
body is a duality not only in the objective plane, but in the 
subjective plane as well. The mind receives objective know¬ 
ledge through the brain by means of the senses and the 
sensory nerves. It can receive subjective knowledge through 
the spinal column by means of senses which have to be 
developed. But the passage through which the green room 
of the human body must be entered is barred by the hood 
of the Slumbering Serpent Kula-Kundalinl. To wake Her 
up, to implore Her Divine grace that we may be showii the 
Real (which is no other than She), and that the unreal 
may be dispelled, is the work of the living Mantra-Power 
for the earnest Ego. 

Electricity is ubiquitous. It is in every atom, in every 
molecule, and in every thing made up of atoms and mole¬ 
cules. My pen is made up of atoms and molecules. Why 
does it not, then, announce to me the existence of elec¬ 
tricity in it ? Why does it not fan me in this grilling heat 
and give brilliant light to my failing vision, although that 
is my earnest wish ? The reason is that electricity, by pro¬ 
cesses known to experts, must be roused into action, and 
manipulated in different ways to yield different results. 
Mantra Shakti, similarly, is ubiquitous ,* it is in every form 
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of existence. Indeed, from Sound-power the universe is 
built. It has countless forms which pervade the universe. 
It is the Guru, the Mantrik Scientist, who alone knows 
how to manipulate it and to employ it in producing the 
desired result—that is to say, in awakening the Slumbering 
Divine Serpent in man. 

The mere communication of an atomic sound from 
one’s mouth to another’s ear cannot be expected to pro¬ 
duce such a result. The Guru has himself to vitalize and 
energize the Mantra in his own inner consciousness, and 
then to communicate the living spiritual force to the con¬ 
sciousness of his disciple (Shishya). If there be reason 
to believe in transference of thought from a hypnotiser 
to his subject—and hypnotism has now been recognized 
as a science—there is no ground for disbelieving the 
transference of a power even subtler than a thought (which 
is a power as well) from a Guru to his disciple. When 
such an event happens in the life of a person, his whole 
mental system undergoes a revolution; he receives a second 
birth, and it is for this that an initiated man is a Dvija 
(twice-born). The Veda withheld the privileges of a Dvija 
from the fourth caste (Shudra), but the Tantra throws 
the portals of initiation wide open to every man or woman, 
whoever he or she may be. The Chandala * and all others 
are all the children of the Divine Mother, the milk of 
whose eternal breast is sucked by every living being. 

Dlksha, thus, is not a conventional usage, a toll paid 
to the Divine ferryman for carrying the sojourner across 
the ocean of the world (Bhavasindhu). Spiritual India 
has, unfortunately, come to this pass, and it is the Tantra 
which can alone save it, as it has saved it in the Kali 
Yuga of every Ealpa. 


' One of the lowest castes. 
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Shabdabrahmamayl, tbe Divine Mother, must be reach¬ 
ed. A deep, surging sea divides the sojourning Ego from 
Her. It is tbe Black Sea of objective knowledge, tbe 
Vaitarani of Hindu mythology. Mantra is the bark to 
carry it thither. The Guru must help the Ego in each 
of its steps forward into tbe region of the unknown. 
Indeed, without the Guru’s help the disciple cannot move 
one such step. The disciple must also work hard, under 
the instructions of the Guru, to keep up the energy of the 
Mantra. And when the Mantra is assimilated in the 
inner consciousness of the disciple, he is said to have be¬ 
come Siddha (accomplished) in it. He can then use it 
at his will, and, awakening Kula-KundalinI, plunge with 
Her into the Lotus-garden, where alone the nature of the 
Atma and Anatma* can be realized. The human body, 
according to the Tantra, is a microcosm, which contains 
in miniature all that is contained in the Kosmos. It has 
the seven Loka.s’, worlds or regions located in it, and the 
Sadhaka, who, with the help of his Vija Mantra, has known 
them and their over-Lords has left the mother’s womb 
never to come back again. It may here be noted by way 
of parenthesis that the seven Lokas are not states of 
existence, but worlds made up of different modifications 
of matter, and peopled by beings on different planes of 
consciousness. 

Such being Diksha, imagine what the Guru is! 

3^ ^ PT ?ST ^ II 
mm ^ ^ II 
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“ If the Guru is pleased, Shiva is pleased ; if he is dis¬ 
pleased, Shiva is displeased. If the Guru is pleased, 
Shivanl^is pleased; if the Guru is displeased, Shivani is 
displeased. Hence, 0 Maheshanl! ‘ the Guru is the Lord, 
the sustainer and the annihilator. It is he who can give 
Moksha ” (Guru Tantra). 

But the human Guru is not the real Guru. The real 
Guru is in the Thousand-petalled Lotus. The human Guru 
bears the same relation to the Divine Guru that the 
Vachaka Shakti of a Mantra bears to the Vaohya Shakti. 
The YoginI Tantra thus explains Guruship : 

^ I 

I 

3^: JTm: II 

*T;5f^T ^ ^*iT5iTqi: i 

*T^q3[Tsiq»T^ ^ *TT3^ I 

II 

^ 51 3^ I 

*P5r^raT ^:q^ «r3[5iH ^ i 

fWsft II 

31^1 3?: mi I 

^ *n3qf5r I 

_ ^ II 

' The Devi as consort of Shiva. 
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“ Shrl Devi said: ‘ Merciful Maheshvara! tell me who 
is Guru. You have told me that the Guru is greater than 
Thou art.’ Shrl Ishvara said: ‘ He who is the first Lord 
and is called Mahakala is the Guru, O Devi! in all Man¬ 
tras. None else is the Guru. He is verily the Guru of 
the Shaivas, Shaktas, Vaishnavas, Ganapatyas, Moon- 
worshippers, Mahashaivas, and Sauras.* He and none 
else is the promulgator of Mantra. At the time of im¬ 
parting Mantra, O Daughter of mountain ! * Ho manifests 
Himself in him who imparts Mantra. Hence, O Devi! 
verily there is no Guruship in man. The human Mantra- 
giver meditates upon the same Guru in the Head-Lotus 
as Him upon whom the disciple must there meditate. 
Therefore, O Maheshvarl! there is only one Guru. Be¬ 
cause He manifests himself in the human Guru, therefore 
the greatness of the human Guru is published in all the 
Shastras.” 

The Yamala Tantra says: 

I 

11 

I 

^ 3?: ^ I 

“ There is only one Guru, who undoubtedly is Myself; 
Thou, too, O Devi! and Mantra, too, is Guru. Therefore 
Guru, Devata, and Mantra are the same. He is always 
to be contemplated in the Thousand-petalled Lotus, some¬ 
times in the Heart-Lotus, and sometimes as existing before 
the eyes—that is, in hitman form.” 

' Vide ante. 

’ The Devi as P&ryatl, daughter of the mountain King Himavat. 

40 
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In initiating and instructing a disciple, the human 
Guru undertakes a vicarious duty, the magnitude of which 
he should fully realize. He must fill himself with the Divine 
Presence, that his Shishya may be born to the spiritual life. 
He must also, impart to his disciple that sure knowledge 
which will lead him without error on the onward path of 
Sadhana. Henceforward the life of the disciple becomes a 
part of the Guru’s life. The Guru becomes responsible for 
the sins of his disciple. 

We are apt to complain of the rarity of the Gurus, but 
we do not pause to consider the paucity of Shishyas (disci¬ 
ples). Ganapati, the elephant-headed Devata, by the grace 
of His Divine mother, had the consolation to believe that 
He was the best of singers. We, too, by the grace of Avidya, 
have an overweaning confidence in our intellectual attain¬ 
ments, thinking that we are perfectly qualified to receive 
the highest spiritual instructions. 

The Gautamlya Tantra says: 

II 

RifoiJTT I 

tl 

“ The Shishya (disciple) should be of good parentage, 
pure-minded, bent upon realizing the fourfold aspirations; * 


' That is. Dharma, Artha, R&ma, and Moksha. Bee Introdnction to 
A. Avalon's " MahAnirv&na Tantra." 
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he should be learned in the Vedas, diligent, devoted to the 
welfare of parents; he should know Dharma and practise 
it; he should serve the Guru ; he should be acquainted with 
the true meaning of the Shastras; he should possess a 
strong physique and a strong mind. He should always do 
good to living objects; he should do only such deeds as are 
good for the afterlife. He should serve the Guru by speech, 
thought, body, and money. He should avoid works of 
which the result is transitory, and be diligent in working 
for enduring results. He should be one who has conquered 
passions, indolence, illusory knowledge (Moha), and anger.” 

From the above it will appear that to be a real Shishya 
mere intellectual attainment is not sufficient. While be 
should bo conversant with the Shastras (scriptures) to 
enable him to understand what he is, what his destiny is, 
what relation he bears to the universe and to the Lord of 
the universe, he should have purified his mind from the 
thousand and one w'orldly pursuits which detract rather 
than bring peace to it. He should diligently do what the 
Shastras enjoin, and scrupulously avoid un-Shastrik actions. 
He should have a living faith in his religion, and an earnest, 
irrepressible longing for spiritual advancement. Lust, 
anger, and their ti'ain should not be his masters. His pro¬ 
fession should be in strict accordance with Shastrik morality. 
He should consciously do nothing that hurts or injures a 
fellow-being, and the milk of his kindness should ever flow 
to relieve suffering humanity. These and many other 
qualifications are required of the aspirant to the great path. 
It is also stated that a candidate must remain under the 
personal observation of a Guru for a whole year before he 
can hope to be initiated. Deluded by Avidya, however, we 
do not pause to reflect whether the field in which the seed 
is to be sown is worthy of it. Sometimes, in our impati¬ 
ence (which is a state of mind quite unfitted for spiritual 
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culture), we fly to sannyasis (ascetics), and, getting our* 
selves initiated by them, hasten homeward, hardly knowing 
that thereby we transgress a positive injunction of the 
Shastra, and place ourselves in difiiculties. It is laid down 
in the Tantras: 

II 

^ fIT II 

^ ^ - — --ft 

^5r?«iT2ft ^ I 

“ In the initiation one should exclude the maternal 
grandfather, father, a Sannj’asI, and Vanaprastha,* other¬ 
wise, there being contrariety in the respective positions of 
Guru and Shishya, the Shishya is sure to meet death." 

“ Initiation by a Yati,* by one’s father, by a Vftna- 
prastha,* or by a SannyasI is not favourable to the welfare 
of a Shishya.” 

“ One should receive Diksha from a householder resid¬ 
ing in the same locality with the Shishya." 


' One who has 

Asbrama. 


gone to the forest according to the rule of the third 

' Ascetic. 
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“ The Tantra enjoins initiation from a Guru who has 
wife and children.” 

“ The Guru should be a householder, meditative and 
well versed in Tantrik knowledge and in Mantra.” 

The reason why a man who has freed himself of the 
illusory world and stands outside of it is ill-qualified to 
show the light, step by step, to a disciple whirling in the 
eddies of the world is plain enough. A Sannyas! is one 
who has given up Karma, his mind having been purified. 
He is an Advaiti,’ whose only avocation is the realization 
of the One without a second. But a householder is a 
man in, even if he be not of, the world. He is practically 
a Dvaiti,* though intellectually he may not be so. His 
distracted mind must be soothed by worship, prayer, and 
hymn, and by other acts of devotion (Bhakti) to his Ish^a- 
devata.' A Sanuyasi, on the other hand, is a JnanI (one 
possessed of true knowledge) who, having crossed the thresh¬ 
old of Bhakti (devotion), looks down upon it as an illusion, 
an unreality. The mental attitudes of a householder and 
of a Sannj'asi are poles asunder. It is, therefore inevitable 
that, in spite of his best endeavours, a Sannyasi’s teachings 
must contain much that is unassimilablc by a householder, 
who, by his strenuous efforts to practise such instructions, 
must succumb bodily and mentally. 

A householder Guru, on the other hand, is much on 
the same plane of consciousness with his disciple. Though 
in the small rowing-boat of Bhakti (devotion), he has oared 
manfully towards the ship of his destination, and neared 
it. His Bhakti is suffused with the Divine halo of Jnana 
(knowledge). He is the fittest person to lead a world-ridden 


' A spiritual monist, not a mero philosophical monist, hut one who 
himself in various degrees experientially realizes the truth of that 
doctrine. * Dualist. * See poet. 
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disciple by the hand, instructing him in everj' point, and 
teaching him by personal example: 

I 

“ Himself practises and puts disciples in practice ” 
(Rudra Yamala). 

Those who are real aspirants need not encumber their 
progress by adhering to the ancestral Guru. If they have 
already been initiated by him, they may leave him and find 
out a higher one. 

The Kamakhya Tantra says: 

f>r^5i f? fqir ii 

104 q?! ^ 3^: fliq f| i 

3?]3q-a^ 11 

qiioi^qTcF?ni. II 

"A Guru exists to impart Jn^nas (different forms of 
knowledge). Juana leads one to Moksha (liberation). 
Hence Jnana is the supreme good. Therefore the Guru 
who is incapable of imparting Jnftna should be abandoned, 
as one who is desirous of food abandons the person who 
has no food to give. One in whom Jn^na shines is Guru; 
he is Shiva. Abandoning the ignorant, one should take 
the shelter of the wdse. As a bee roams from flower to 
flower in quest of honey, even so should a Shisbya, in quest 
of Jnana, go from one Guru to another.” 
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If the ancestral Guru be reall}' ignorant, there is noth¬ 
ing in the Tantra Shastra to compel one to seek initiation 
from him. But I feel the necessity of a word in favour 
of this much-abused man. I fear the Hindu Society is 
much more to blame than the ancesti’al Guru for this 
state of things. There was a happy time when every 
Hindu deemed it his duty not only to be initiated, but to 
practise worship with devotion and piety. Many amongst 
the higher classes lived a life which was rather religious 
than a purely social one. It was, therefore, incumbent 
upon the Guru so to qualify himself as to render himself 
a being higher than those around him. But the Hindu 
mind having considerably receded from such an ideal of 
life, initiation and worship are disregarded. There being 
very little demand for real initiation and instruction in 
true worship, the supply of duly qualified Gurus has natur¬ 
ally fallen off. That the Guru-class still exists is due, 
to a large extent, to our love for the husk with which we 
want to fill the social granary. The Gurus, moreover, are 
now ill-fed by the Shishya community, which accounts 
for many Guru families giving up the profession. It 
is the paramount duty of the Hindus of the present 
generation to reform the Guru community, which can, 

I think, be easily effected by fostering the growth of a 
sincere and earnest desii*e to learn and to practise among 
ourselves. 

There is one aspect of initiation which I have left un¬ 
touched for want of information—I mean its astrological 
aspect. It is said that the nativity of a candidate and 
the particular Mantra in which be should be initiated are 
correlated. As I am not an astrologer, I am not com¬ 
petent to speak as to this. Those who profess to be 
astrologers are really empirics, and, having no scientific 
knowledge of astrology, cannot explain this correlation. 
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But opinions are divided amongst Tantriks on this point, 
and so it need not trouble us. 

The Octagon of Self-Culture 

In the previous sections I have attempted to give the 
reader the result of a general survey of the philosophy 
upon which Tantrik Sadhana, or Self-culture, is based. 
But in so recondite and unfamiliar a subject, whei'e the 
correctness of every individual interpretation may be called 
in question, the reader is requested to go himself to the 
source, and there, with faith and devotion, and under the 
guidance of a Guru, drink of its waters. 

I shall now address myself to the subject of the 
supreme importance of Tantrik Sadhana, which, as already 
observed, is the easiest and the straightest path to follow 
for men of the Kali Yuga.* I should not be understood to 
preach Shakta Dharma* to one and all. The Tantrik method 
of spiritual culture is not, as I have already said, sectarian. 
The Tantra provides paths of culture for all the five classes 
of Upasakas (worshippers) in Hinduism, and an advanced 
Tantrik Guru is as capable of illumining the path of a 
Vaishriava as that of a Shakta. 

The path of Dharma is twofold; the path of desire 
(pravyitti) and the path of cessation of desire (nivyitti). 
These two paths are in conformity with the two great 
Powers which are perpetually at work in the universe. One 
of the Powers is called Maya and the other MahS.m&y&. 
They are tho two phases of the one immutable Shakti. 
Maya weaves the woof and the warp of Evolution from 

' The present, the last, and worst of the ages. See A. Avalon’s 
Introduction," MahanirvAna Tantra.” 

* The way or religion of those who worship Shakti. 
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Spirit to matter; MahSmaya frees the Ego from its Karmik 
garb, and leads it on to its destination. To sail down¬ 
stream is easy enough. It needs no toil, no struggle. The 
current is favourable; hoist the sail of your Desires on the 
mast of your untrained Will, and sail pleasantly along. 
But your "pleasure is short-lived; there is sorrow in all of 
it. Like Sisyphus, you roll your stone up the mountain-top 
only to come down again. And as the desires, even of the 
most intellectually cultured, know no bounds, the Ego is 
drowned moi*o and more in the quagmire of matter, for¬ 
getting its own self, and forgoing the privileges of a human 
Ego which after millions of journeyings, it has had the 
good fortune to acquire. The soft heart of the Divine 
Mother cannot bear to see Her children thus lost. She 
steps in and proclaims Pravritti Dharma, which her ordinary 
children must follow, so that in the long-run Pravritti may 
load to Nivritti. This Dharma is work prescribed in the 
iShastras to be performed with Bhakti or devotion to God 
for accomplishing definite results. Pravritti being bridled 
by Dharma, unrestrained licence of desires is prevented, 
and the sojourner on the Pravritti path begins to learn 
Bhakti or devotion. The fulfilment of his desires, however 
worldly, depends upon the favour of God whom he invokes 
from the depths of his heart. He performs the rites and 
ceremonies prescribed for the particular object he has in 
view with austerities and penances which are required, and 
thus, though the mainspring of his action be selfish, he 
unconsciously develops his higher instincts and nobler 
nature. From hankering after sensuous pleasure in th9 
shape of money, power, fame, popularity, progeny, and so 
forth, he gradually lifts his eyes upwards and longs for 
power in the unseen world. He devotes his mind and soul 
to its acquisition. And when he is fortunate enough to 
obtain but a morsel of it, he at once realizes the nothingness 



634 


PRINCIPLES OF TANTRA 


of worldly desires. He forthwith parts with them as 
a serpent parts with its deadskin. The worshipper on the 
path of desire now lives in the supersensuous world; his 
worldly hankerings have ceased at any rate to a consider¬ 
able extent, and he has made more progress towards the 
path of Nivritti than one whose desires are not restrained 
by Dharma, and who depends solely upon his own resources 
to combat Pravritti. 

To combat Pravritti! How sweetly sounds the phrase! 
To do works for others! How much sweeter still! Let 
us not deceive ourselves, as we are apt to do. The 
octopus-like grasp of our cumulated Karma, extending over 
millions of births and rebirths, is so firm that it is im¬ 
possible to free ourselves from it unless we begin in Pra¬ 
vritti Dharma and end it Nivritti. Is it possible for 
anyone to jump from the bottomless abyss of desires to 
the celestial height of Nivritti by a single leap? There 
must be intermediate rounds on the ladder, for nature 
does not work by leaps and bounds; sequences of causes 
and effects pervade it. Not even the Lokapalas, Dik- 
palas,* and Lords higher still are free from desires, though 
they, by spiritualizing many of such desires, have risen 
higher and higher on the upward path of progress. How 
can one be selfless unless he has dedicated his self to the 
Lord of all selves? And how can one dedicate his self to 
the Lord of all selves by one single bound? As house¬ 
holders (Grihls) we are chained to the world by a thousand 
and one knots. Our family, our lust, our greed, our avarice, 
our ambition, all bind us down. Wo are overwhelmed with 
desires even unto death. Where, then, is our altruism ? 
If there were a scalpel to open the mind, or an X-ray 
apparatus to display it, it would doubtless be found that 
altruism is , in many a case, traceable to love of fame, love 
' Lords of the Begioas and Quarters. 
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of popular applause, love of power, and other little self-loves. 
It is intense love of God alone which can make a person 
selfless in action. It is very unfortunate that in the name 
of altruistic work many English-educated Hindus have 
given up Pravritti Dharma, the inestimable boon which 
the wise, holy Rishis have given us for our salvation. 

In the Bbagavadgita, the Lord (I adopt Mrs. Besant’s 
translation) says; 

^#<^1 SfJTT: I 

^ II 

hi ^T^it I 

^ ^ *I*T It 

^ I 

B ff 3^T5>TT *lf^3 II 

5r^*TI*l?H *11 I 

fllfH% ^ qfpqT §5#.*1: II 

“ Foui’fold in division are the righteous ones who wor¬ 
ship Me, O Arjuna: the suffering, the seeker for knowledge, 
the self-interested, and the wise. Of these the wise, con¬ 
stantly harmonized, worshipping the One, is the best; I am 
supremely dear to the wise, and he is dear to Me. Noble 
are all these; but I hold the wise as verily Myself; he, self- 
united, is fixed on Me, the highest goal. At the close of 
many births the man full of wisdom cometh unto Me. ‘ Vasu- 
deva is all,’ saith he, the Mahatma, very difficult to find.” 

Of the four kinds of worshippers mentioned by Bhaga- 
van, the drtta and the arthdrthl (the suffering and the 
self-interested) are Sakama Upasakas,* who are on the path 

' Worshippers for reward, and with the view to benefits to be 
gained such as the worshipper whose action is determined by the hope 
of gaining the pleasures of heaven or avoiding the pains of hell; as con¬ 
trasted with the Nishkftma Sadbaka who acts for God's good sake only, 
and not because such action will produce benefits for him. 
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of desire. All the worshippers are oalled “ sukritinah ” 
(righteous)—that is, even those who are on the path 
of desire, have germs of good work in them, otherwise 
worship would not have formed a part of their work. 
“ Udarah sarva eva te ”—that is, all of them are noble, dear 
to God, because the Godward mind, even if seliish, attains 
an amount of mental purification and contentment which 
is impossible for others to acquire. The last couplet means 
that a true Jnaui —an advaitist * is a product of many, 
many births, and that such a Mahatma Ms very rare. It 
will thus be seen that Pravritti Dharma has a place in 
self-culture, however low compared with the highest, that 
place may be. It is for those who cannot dissociate their 
minds from worldly desires. And 1 need hardly say that 
the bulk of humanity is of that temperament. If there be 
a blessed few amongst us who have governed their desires 
effectuall}', who are rather in than of the world, Pravfitti 
Dharma, like dry leaves of trees, will fall fronj off them ; 
but they are not, therefore, justified in giving up the 
Shastrik Dharma-Karma. The Lord Himself has exhorted 
them to perform religious works prescribed in the Shastra 
selflessly for the instruction of t he mass of men. Like a 
patient who accepts his physician’s diagnosis but rejects 
his prescription, it would be the height of folly to accept 
Hindu philosophy and to reject its practice. 

The Tantrik system of culture on the path of desire is 
remarkable for its aptitude in producing desired results. 
This is known to Hindus of all denominations. But it is 
not a mere hankering after worldly benefits. On the con¬ 
trary, the Sakama Sadhaka longs more for a glimpse into 
the arcana of nature than for mundane comforts, and his 
longing is soon crowned with success. And having acquired 


' Sec ante. 


' Great soul. 
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a personal proof positive of supersensuous things, the 
vanity of sensuous desires forces itself upon him in a 
manner that mere Shravana (study) and Manana (con¬ 
templation) can hardly approach. This, it must be conceded, 
is a long leap forward. To withdraw the mind from worldly 
attractions and I’epulsions many births and rebirths have 
to be spent in study, contemplation, and discrimination. 
The Tantrik, on the much-despised path of desire, however, 
transfers his consciousness from mundane attractions and 
repulsions to a higher plane of existence within one life 
and even a much shorter period. Although it cannot give 
him Mukti (liberation)—and Mukti is not a bunch of grapes 
to be had by the mere stretching of the hand upwards to 
the trellis on which they hang—it can make him a Loka- 
pala, a Dikpala,* a Manvanbaradhipati,* or the like. 

lb must not be supposed that the Sakiima Tantrik 
worships Dcvata.s* as the Divinity. He no doubt pays 
homage to Devata.s as higher beings; but the object of his 
worship is the Divine Mother, who is the same as Maha- 
vishnu, the manifested God, and the methods of his worship 
are very much the same as those of the worshipper on the 
Nivritti path. What is stated in the Gita as to the conse¬ 
quences of worshipping Devatas, Pitris, and Bhiitas has no 
application to a Tantrik, the ladder of whoso spiritual 
culture begins with the path of desire as the lowest round, 
and ends at that of which none knows—that is, Kaivalya 
Mukti, or complete liberation. 

So long as a man is a Grihl (householder), so long is 
his path the path of Pravfitti. If he thinks that he has 

' Lords of tbe regions and quarters. 

' Lord of the period called Manvantara. 

' The writer here refers to the higher Intelligences intermediate 
between Ishvara and man. Devata is used also in another sense. Thus, 
the Divine Mother in Her various leading forms is called Devatft. 
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outgrown it, but at the same time earns money, enjoys 
the world, forms attachments and repulsions, seeks name, 
fame, and popular applause, discharges the functions 
of a father of his household and of a member of the com* 
munity in which he lives, he deceives himself. The path 
pointed out to him by the Tantrik is the best that he 
can have as an individual, as the father of a family, and as 
a member of society. The Tantrik culture is an all-round 
growth. It makes the body sturdy and strong, and proof 
to heat, cold, and rains; it wards off diseases from without, 
and resists diseases from within; it makes one hardy, 
painstaking, and patient. His will being regularly trained, 
he is resolute and intrepid. All these qualities of body and 
mind render him as much a useful member of societ}' as a 
humble supplicant for the dust of the Mother’s feet. As 
for altruism, people thus trained are taught from the very 
beginning to do good to others. gifSTt fififr: iRfe; | 

“ Kali is the slave of those pious men, the rule of whose 
life is to do good to others," says the Tantra. 

Now let us pass to the study of the path of cessation, 
called the path of Nivritti. Those whose minds have 
become sattvik by the reduction of their rajasik desires 
through practice on the path of desire, and those fortunate 
few whose past lives have prepared them for it, are the fit 
Adhikarls* on the Nivritti path. The Hindu Shftstras, 
whether Vaidik or Tantrik, regard Adhikara or personal 
competency as the most important factor in determining 
the mode of culture to be prescribed for a candidate. The 
Guru must test the mental calibre, moral proclivity, and 
physical aptitude of his would-be disciple (shishya), and 


‘ Persons competent for a thing. The whole of Hinriaisni rests on 
the theory of competency, or adhikftravAda. 
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must point out to him that path for which he is the 
most suited. 

Sadhakas on the path of cessation of desire are divided 
into two classes— viz., those who are yet bound by the ties 
and conventionalities of the world, and those who have got 
rid of, or are resolved to get rid of, them. Their methods 
of culture are different. The ties and conventions are 
called Pasha—that is, fetters. They are eight in number, 
as the Kularnava Tantra says: 

m qgjft I 

m] qi5IT: I1 

“ Aversion, shame, fear, grief, disgust, family, custom, 
and caste ; these are declared as fetters.” 

I need hardly point out that there is hardly one among 
a ruilliou who can say that he is free from these fetters. 
And there are but few who struggle to sail clear of them. 
My task is to study the Sadhana of the Adhikarls of the 
former class. This Sadhana may be roughly, though not 
exhaustively, classed under four heads: 1. Sandhya, or 
obligatory daily service. 2. Upasana, or worship. 3. Shat- 
chakrabheda. 4. Mudrft Sadhana. The first two of these 
will form the subject of this section. 

In Patanjali’s Yoga Shastra eight methods are laid 
down as modes of self-culture for realizing the True Self. 
They are: 1. Constant practice, and Vairagya or that state 
of mind which is proof against worldly attractions and 
repulsions. 2. Worship of the manifested God. 3. Prftpa- 
y&ma, or regulation of breath. 4. Concentration of mind 
on any one of the objects of the senses.* 6. Concentration 

' Vishayavatl t& pravrittirutpann& Bthitinibandbanl. (Patanjala, 

1 - 86 ). 
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in the heart-lotus. 6. Concentration with a mind free from 
desires.* 7. Concentration on the particular image of the 
Godhead worshipped by the Sadhaka, as it appears in the 
dream-state, and on the Sattvik nature of the mind in 
dreamless sleep. 8. Meditation on any object of liking. 

Excepting Nos. 4 and 0, which are particular modes of 
concentration practised by Tantriks in Shatchakrabheda * 
and secret worship,* the Tantrik Upasanai includes all these 
and much more. I shall first take up the last, about which 
much misconception seems to prevail. The original text is: 

“ And by meditation on any object of liking ” (the being 
copulative and not alternative). 

Vyasa’s commentary on the above aphorism is : 

“ Whatever may be the object of one’s liking, let him 
meditate upon that. If the mind settles upon that parti¬ 
cular object, it may settle also elsewhere.” 

This aphorism does not give unbridled licence to 
practise concentration upon any object at random. There 
are people who have very pronounced predilections for 
particular objects which they are unable to ignore. It is for 
these people that the above wholesome advice is given. An 
anecdote may here be related in illustration of this. Once 
upon a time there lived a very pious King, who was earnest 
upon giving a religious training to his son. He repaired to 
a famous Yogi for whom he entertained great respect. 

* Vltarftga viehayadva chittam {*6.1-87). 

As in Dhyana on the gandba tattva in the Mfiladbara, etc. 

Babasya paja; a special mode of worship undertaken with the 
object of freeing the mind from desireB. 



INTRODUCTION 


641 


After the asual exchange of greetings the King said: 
“ Mah&tman ! If you please, I should like to have my son 
initiated by your Holiness.” “ Very well, my son,” replied 
the Yogi, “ send him hither.” The King, very much grati¬ 
fied, prostrated himself before the holy man, and sped home¬ 
ward. The day after the royal scion appeared before the 
Yogi, and paid his obeisance. “ God bless you, child; Live 
here, and make yourself comfortable,” said the Yogi to him. 

The royal youth, however, found not much in the 
Yogi’s Ashraraa (hermitage) to comfort him, but the wild 
scene, the beautiful rivulet, the ravine, and the birds’ song 
made captive his heart. For three or four days he was 
found to enjoy Nature, but in the midst of his enjoyment 
he was observed suddenly to sigh and become pensively 
meditative. One day the Yogi asked him : “ Child, what 
ails you?” “Sir,” replied the Prince, I have a beautiful 
young elephant at home, which I love with all my heart. 
Its absence pains me.” “ Very well I shall send for it,” 
said the holy man. The day after the young elephant was 
brought. The Prince’s joy knew no bounds; he began to 
caress it, kiss it. The Yogi said : “ Child, the first lesson 
I give you is to forget everything else and to concentrate 
your mind upon this young elephant.” “ I obey,” said the 
Prince. A year after the Yogi inquired : “ Well, how far 
have you progressed ? ” The Prince said : “ I have not yet 
been successful.” The Yogi encouraged him to persevere. 
Two years rolled on. One day the Prince appeared before 
the Yogi, and said : “ Holy Father, my mind is completely 
lost in the image of the young elephant. I see it every¬ 
where. There is nothing else in the world to captivate my 
mind.” “ Sarvamangala* bless you, my child, you have 
quickly won the battle. Come now and be initiated in the 


' The all-aaspioioas Goddess. 
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Mantra of 3’our Ishtndevata.”* So saj’ing, the holy one put 
the Prince on the path. 

The reader will thus find that the choice of the object 
of concentration does not depend upon individual caprice. 
If the miud be so weak that it cannot readily part with 
its predilections, it is by a regulated exercise of those 
predilections that the ever-roving mind is settled. It is 
but a temporary arrangement for rare cases. To reduce 
the mind to a focus is a task of great magnitude, perhaps 
of a whole life. Nothing should be allowed to be identi¬ 
fied with the mind except a Divine image—that is, a form 
in which Divinity incarnates, and for this plain reason 
that what a man thinks upon that he becomes. If one 
concentrates upon a glass ball, a glass ball shall he become. 
Says Lord Shri Krishna: 

n *i«n i 

In the Tantrik Mantra the worshipper finds an image 
of the Incarnation of the Divinity, not a dead image, a 
shadow, but an image which, by Sadhana, can be conjured 
up into the Divinity itself, the spiritual power inherent in 
the Mantra fortifjing the will-power of the Sadbaka to 
produce this result. From the very outset a Sadhaka is 
enjoined to fill his mind with the thought that he and the 
Divinity are one and the same. The realization of 
(I am He) is the aim and end of his worship. 

The Tantrik Sandhya is an obligatory service, which 
must be performed thrice a day —at dawn, at noon, and 
at sunset. It opens with a Mantra, which reminds the 
worshipper that his individual self is really no other than 
the one Self, manifested in the universe as the male and 
the female Power. The Matrika Shaktis are then brought 


' See post. 
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into requisition to render his body and mind active with 
their soul-inspiring energy. The worshipper pays homage 
to the Devas, Kishis, Pitris, to his Guru,* and to humanity. 
With a libation of water he declares: —that is, 

“ I gratify mankind.” 

As the Divine Mother is in everj'thing and everything 
is in Her, service to every living being, whether human or 
not, is a part of his religion. 

Meditation, concentration, Pranaj'ama, and Japa are 
the principal features of Sandhj’a. The object of Pranayaraa 
is to bring the involuntary act of breathing under control, 
and suspend its action at the will of the Sadhaka. The con¬ 
stituents of the subtle body are the vital air, the sensorium 
and the mind. The latter is intimately connected with breath. 
The breath serves as an instrument to introduce the mind to 
the world without. If one can regulate the breath, he can con¬ 
trol the otherwise uncontrollable mind. The more one learns 
this art, the more is his will-power developed, the more is he 
enabled to concentrate his mind upon a particular object, 
and the more do his passions cease. As breath is the 
measure of life, and not days, years, and months, the 
Sadhaka’s span of life is prolonged, and his body is ren¬ 
dered immune to diseases. Life is a resultant of the kinetic 
karmik forces of a man in his previous birth. The karmic 
forces, either potential or kinetic, become a part of the 
mental sheath of the reincarnating Ego along with its 
sensorium and vital power, which latter is manifested in 
the body as breath. Breath is the nexus which joins the 
body with the mind. Control it, and you control the dalli¬ 
ance of the mind with the external world through the body. 
Pranftyama is, therefore, an indispensable aid to meditation, 
concentration, and the development of will-power. 


Qods, seers, and forefathers. 
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In his commentary on verse 7, chap, ii, of the Shvet&sh* 
vatara Upanishad, Shangkaracharya quotes from Shruti: 

I 

q{ II 

“ * The soul being purified by Prana 5 ’ama realizes Para* 
brahman, hence there is nothing higher than Pr^ay&ma,’ 
thus saj's Shruti.” 

He then says: 

“First, Yajnas and other works should be performed, 
then Pranju’ama, etc.; then Communion, then knowledge 
of Vedantic teaching, and then liberation.” 

Then, in his commentary on verse 8 of the same 
chapter, he says: “Because the man, the impurities of 
whose mind have been cleansed by Pranayama is able to 
concentrate his mind on Brahman, therefore Pranayama 
is introduced (in this Upanishad). At first the nerves 
should be purified, and after that one becomes fit to practise 
Pranayama.” 

The Shetashvatara Upanishad says (chap, ii, verse 9): 

11 

“A wise man should skilfully regulate his breath. 
■When the Prana becomes feeble it should be let off through 
the nostrils in small quantities. When one thus becomes 
gradually accustomed to holding the breath, the mind, 
like a chariot drawn by unruly horses—that is, senses— 
becomes fixed and fitted for Brahma*Jnana ” (knowledge 
of the Brahman). 
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In Chapter XIV, Skandha XI, of Shrimad Bhagavata, 
in answer to Uddliava’s question as to how one who 
desires mukti (liberation) should contemplate Him, Bhaga- 
van says: “Sitting at ease upon an Asana (seai), neither 
high nor low, with the body erect, keeping the palms of 
the hands one upon another upon the lap, one should 
fix his eyes upon the tip of his nose; then, governing 
all the senses, the path of breath should bo cleansed by 
Puraka (drawing in the breath), Kumbhaka (bolding it) 
and Rechaka (giving it out). Having by Pianayaraa drawn 
the senses from their respective objects, practice should 
also be made by degrees in an opposite direction. The 
sound 3TTJI. (Om) in the heart, which is like a continuous 
bell-sound, should be drawn upwards by Pranayama, and 
then Vindu should be placed upon it. In this wise Prana¬ 
yama, with 3TiJl,(Om), should be practised ten times in each 
of the three Sandhyas. By doing this the breath is con¬ 
quered within a month.” 

It will thus be seen that the Upanishads, the Puraijas, 
and the Tantras with one voice proclaim the supreme 
importance of Pranayama in self-culture. It is, however, 
the Tantra which has preserved knowledge of the mode 
of practice of this noble art, and it is the Tantrika 
who can teach it. Sbangkaracharya, in his commentary 
above quoted, mentions or purification of the 

N&dis,’ as a condition precedent to practising Pranayama. 
I believe the Tantriks are the only Gurus who know how 
to do it. Pranayama is essential in Sandbya, Upasana, 
and Shatchakra Sadhana. But it must ho learnt very 
cautiously and with the help of a Guru. As it has to be 
learnt by degrees it forms an essential part of daily service. 

* “ Nerves.” See Arthur Avalon's ” Serpent Power," and introdne- 
tion to his “ Mah&nirv&na Tantra." 
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Sandhya is mental exercise. The image of the Divine 
Mother, which is potential in the worshipper’s Ishta- 
Mantra* and described in w^hat is generally known as 
Dhyana (Contemplation), must be done in the mind. The 
mental image thus arising should be identified with the all- 
pervading Divine Mother, and concentration practised 
upon it. 

Dhy-ana (meditation) is of two kinds, SQkshma and 
Sthula—that is, supersensuous and sensuous. 

fqiTf II 

^ sTf ^ ^q q? 9Rq4 || 

gjJTvqH j?|5iTf5r i 

q|5iTf4 pqi i 

i 

3 %fq4 q)4i ?i^qT^^^: i 

*i^m ‘iRorratq 5ft4 i 

h ii 

fl5iPiqfqw«^aiii 

The Yamala says: 

“ Dhyana is of two kinds, Sthhla (gross) and SQkshma 
(subtle), Sukshma, or supersensuous, is Thy sound-body 
Sthula is meditation on Thy image, which 

. ... particular Mantra which the particular SAdhaka receives at 
initiation. 
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is made up of hands, feet, etc. Thy SukshmarOpa (subtle 
form) is the Jnilnamaya (conscious) body of Prakriti. O 
Mahcshvaii! The superscnsuous seldom ajises in the mind; 
therefore one should concentrate his mind on the SthQla 
form and attain Moksha (liberation).” 

The Mahanirvana Tantra says: 

“ Dhyfina is of two kinds, Sai upa (having visible image) 
and Arupa (not having visible image). Thy Arupa Dhyana 
is beyond the cognizance of speech and mind ; it is unmani¬ 
fested, all-pervading, incapable of being pointed out as 
‘this’ or ‘that.’ Yogis alone can cognize it by long 
Saiuadhi (ecstasy). I relate to you Sthula Dhyana, so that 
Sadhakas being hopeful of Sukshma Dhyana may practise 
it by fixing the mind upon it for the attainment of the 
object of their desire.” 

In the Dawn-Sandhya the Divine Mother must be con¬ 
templated in the root-lotus as the Creative Power, Sym¬ 
bolized by a maiden having a string of beads in Her right 
hand and a jar filled with water in Her left, riding on a 
white swan. The white swan is the Hangsa of philosophy, 
the vital Power which must needs be Her vehicle for the 
purpose of creation, for without the vital power creation is 
impossible. The string of beads symbolizes Japa—that is, 
meditation on the creation of the previous Kalpa and pro¬ 
duction of similar sound-forms, which are the substratum 
of all things sensuous and supersensuous. The jar of 
water is the “ cause-water ” of philosophy, the 

protoplasm out of which all bodies are formed. 

In the Noon-SandhyS. She rides on the King of Birds, 
GarQda, in the heart-lotus holding in Her four hands conch, 
discus, mace, and lotus, and wearing a garland of flowers 
on Her breast. GarQda is light (which is life as well), 
the conch is sound, the discus is Avidya or that Power 
by which creation comes; the mace is the symbol of 
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authoritj', and the lotus is the universe. She is now the 
Vaish^avl Shakti, who maintains and nourishes the uni¬ 
verse. The garland of flowers symbolizes the countless 
beings whom She nourishes. The explanations of the 
symbols given in this and the preceding and succeeding 
paragi'aphs] are my own. The Shriraad-Bbagavata explains 
the garland as meaning Maya, the mace as denoting the 
vital Power, the conch as meaning water, the discus as sym¬ 
bolizing light, and the lotus as signalizing Ananta, or space. 

In the Evening-Saudhya She rides the Great Bull 
in the white lotus holding a trident in Her right 
hand and a noose (’TT?t:) in the left. When the day of 
Brahma—that is, a Kalpa—comes to a close the bifurcated 
male and female Powers again meet in equilibrium. This 
is symbolized by the trident. The noose is Avidya, which 
She has withdrawn into Her own hand to repose there until 
the darkness of Brahma’s night is dispelled. 

As Creator Her vehicle is Rajasik, as Preserver it is 
Sattvik, and as Withdrawer of the universe it is Triguna 
Maya,* the Tamasik Guna predominating. The creative 
energy is volition the preservative energy is action 

and the destructive energy is cognition (flsRlfif; ). 
These three phases of the all-pervading Shakti must be 
contemplated on day by day in order that the Sadhaka may 
realize what the object of his worship is in manifestation. 

The image of the Ishtadevata must first be formed in 
the mind by Dhyana. Then the Vija mantra should be 
repeated, keeping the image in view and withdrawing the 
mind from all other thoughts. This is called Japa. 

_ I 

* M&y^ of the throe gonas. 
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The Bhfltashuddhi Tantra saj's : 

“ Meditating on the form of the Devata denoted by 
the Mantra, Japa should be made in the mind.” 

The Kularnava Tantra saj s: 

“ A mantra should be repeated with faith, devotion, 
attention, submission, and perception of the Divine image 
in the mind.” 

Japa is of three'kinds: Vachika (by audible words), 
Upangsha (lips and tongue moving; but inaudible to the 
person making Japa), and Manasika (mental; lips and 
tongue not moving). Japa has the supreme virtue of 
gradually withdrawing the mind from other thoughts and 
impressions, and fixing it on the Divine image. When 
concentration by this means is perfected, the consciousness 
of the SMhaka is transferred to the Mantra-devata. This 
is called Mantra-chaitanya (awakening of Mantra) and the 
Sadhaka is said to have become Mantra-siddha (Mantra- 
perfect). 

It will thus be seen that Sandhya is of the highest 
efficacy in spiritual culture, and it is on this account that 
it is obligatory on every Hindu of whatever division of 
worshippers he be. I have already quoted from the Shrl- 
mad-Bhagavata, which is the scripture of the Vaish^avas, 
to show the importance of Pranaytxma and Sandhya. Other 
quotations from the same Sbastra follow : 

** One who is desirous of cutting the bondage of I-am- 
oess of the Jivatma should worship Ee§hava according to 
the Tantrik method, which contains in it the Vaidik method 
as well.” 
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The man who in this wise worships Ishvara in Agni, 
Sftrya, water, etc., or in one’s own heart, as the AtmS,, accord¬ 
ing to the Tantrik Karmaj'oga, soon attains Mukti (libera- 
tion).” 

Skandha XI, chap, iii 

“ 0 Uddhava! visiting My image and other symbol 
visiting My Bbakta (devotee), . . . Diksha, according 
to the Veda.s and the Tantras . . . those are the signs of 
Bhakti (devotion) to Me.” 

Skandha XI, chap, xi 

“My worship is of three kinds: Vaidik, Tantrik, and 
mixed. Whichever of these three be to one’s liking, let 
him worship Me by that.” 

Skandha XI, chap, xxvii 

“ Shaunaka said: O SQta, yon are devoted to Bhagavin, 
you know all the doctrines of Tantra and many other 
things. I now ask you a question. Narayuna, the husband 
of Shrl, is only Chidghana (massive consciousness), but 
Tantrik Upasakas (worshipper), at the time of worship, 
attribute limbs, and these and other parts, such as GarQda, 
etc., weapons such as Sudanshana, and ornaments such as 
Eaustubha, to Him. Tell me what things (Tattvas) are 
symbolized by them. I am desirous of knowing Kriya yoga.* 
Therefore, relate to me that skill in Krija (action) by which 
men attain Mukti (liberation). SQta said: Saluting my 
Gurudeva, I relate to you the VibhQtis* of Vishnu as stated 
in the Veda and the Tantra by Brahmft and other Acharyas 
(teachers).” 

Skandha XII, chap, xi 

These and other like statements should induce my 
Vaishnava brothers, who are too often apt to assail the 
Tantra, to abstain from the terrible sin of a patricide. 


' Yoga through action, 


' Powers and manifestations. 
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UpasanS, is the worship of the Vachya Shakti* through 
the Vachaka Shakti of a Sadhaka’s Isbtamantra* If the 
Ishtaraantra denotes an Avatara* in male body, the wor¬ 
ship is regulated in conformity with it; and if the Ishta- 
mantra denotes a female Avatara the method of worship 
is of a different tj’pe. But the main principles of worship 
are identical. The Ishtaraantra, or Vija Mantra, as pre¬ 
viously stated, denotes two Powers, the Vachaka and the 
Vachya Shakti. By realizing the Vachaka Shakti, the 
abstract, unconditioned Paramatma, which is the Vachya 
Shakti of a Mantra, must be realized, the ultimate goal of 
all Sildhana being the realization of the One True Self. 
The Vachaka Shakti is the Manifested God Saguna Ishvara, 
the Shakti of the Tslntrik philosoph 5 \ We have seen how 
the one Shakti is bifurcated into male and female Shaktis 
for the purposes of evolution, thus giving expression to 
Shabdabrahraan. We have also seen how our solar system 
is presided over by seven Lords in its seven planes, each of 
these Lords being an aspect of Shabdabrahraan. In Upasanfit 
(worship) the Virata Sharira—that is, the physical body of 
Shabdabrahraan—is the vehicle through which worship is 
offered. It is the Virata Sharira, which is the ground of 
all Avataras. The Sahasra^hlrsha Purusha (thousand- 
headed Purusha) of the Vedas is the Virat Purusha of 
philosophy. The five Mahabhutas (elements), the ten senses, 
the five vital airs, Manas (sensorium), Buddhi (intuition), 
Ahangkara (ego), and Ghitta (mind) constitute the Sharira 
or body of Shabdabrahraan, the plane of whose conscious¬ 
ness is called Jagrata, or waking. Worship begins from this 
state of Divine consciousness until it reaches the dreaming 

' See po»t. * See post. 

' Manifestation called " incarnation" when it takes place on the 
physioal plane. 
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state, or Svapna. Beyond the dreaming state is Sushupti, 
or slumbering consciousness of Shabdabraliraan, where 
worship ends. It must be remembered that the self-same 
Sachchidananda is worshipped in different vehicles, even as 
the selfsame gold is worn as a ring, a chain, a bracelet, and 
the like. 

It will thus be seen that Kali and Vishnu are essenti¬ 
ally the same, only the vehicles and their characteristic 
qualities differing. The Tantrik’s predilection for the Divin¬ 
ity in its female form, as the Mother of the Universe, 
arises in part from the fact that the mother’s heart being 
softer than that of the father, she is more readily moved 
in favour of the son than the father. Some no doubt would 
regard this as a very pronounced instance of anthro¬ 
pomorphism. But in truth it cannot be denied that as 
the human mother is a spark of the Divine Mother, the 
qualities of head and heart of the former are but an in¬ 
finitesimally small expression of similar qualities in the 
latter. From the bodies of the Divine Father and the 
Divine Mother proeeed all evolutions of body and mind. 
The human father and the human mother, and all fathers 
and mothers in the universe, are Augsa-Shaktis—that is, 
individual powers emanating from the Divine Parents, 
who do not, like the Christian and the Mohammedan God, 
personally create bodies and souls. The characteristic 
predominance of emotional qualities in human mothers 
is an index that it must be so in the Divine Mother; the 
experience of Sadhakas proves this, and it is conceded in 
the scriptures of Vaishnavas as well. 

There is yet a weightier consideration than the above 
which has won the Tantrik over to the lotus-feet of Mother 
E^ll. The paternal and maternal Shaktis, the positive and 
negative poles, the centrifugal and centripetal forces, are 
perpetually in harmonious association to evolve and nourish 
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the universe. The Paternal Shakti is ever fecundating, 
and the Maternal Shakti ever holding the child in her womb 
and nourishing it. This is the law of Pravritti (desire) 
in the universe. When the Divine Mother refuses fecunda¬ 
tion and, dominating the Divine Father, asserts Her Will, 
then is She Mahavidya, then is She NiramayapadonmukhI 
(facing the state of freedom from sufferings). The milk 
of Her perennial breast then nourishes the aspirant, and 
gives him strength to march along the path of Nivritti 
(cessation). It is then that She, the Varna, the left-hand 
consort,’ usurps the right-hand place, and, slaying the 
demon-propensities of Her beloved sons, gives them hope 
and courage with Her right hand. The Fecundating Father, 
the source of Pravritti, falls prostrate under Her feet to 
avert the destruction of His world. Such is Mahavidya, 
the Divine Mother, the Lady Paramount of the Path of 
Nivritti (path of cessation), whom the Tantrik worships. 

Upasana, or worship, is of two kinds, internal and 
external. 

“ Upflsana (worship) of the initiated is of two kinds— 
internal and external. Internal worship is ordained for 
Sanny&sis, and both internal and external for others.” 

Tantra Sanghitfi. 


' The position of the wife is on the left hand. 
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“ Antarj'ftga, or internal worship, gives Mukti (libera¬ 
tion) even to a living Sadhaka. Only Muraukshus or 
Munis (sages) bent upon Mukti are entitled to it. The 
Sadhakas, who are incapable of Antary&ga, should perform 
it like external Paja (worship) with mental offerings.” 

Gautamlya Tantra. 

Antarj’aga is based entirely upon a direct knowledge 
of the Power-centres or Chakras in the human body. 
The Sadhaka, having awakened Kula-Kundalinl in the 
root-chakra, takes Her up, with the help of the vital air, 
from centre to centre, until the thousand-petallcd centre 
in the crown of the head is reached; there the male and 
female Powers are brought together in blissful union. 
The Sadhaka having enjoyed this temporary bliss, which 
vitalizes his body and mind, transfers his consciousness 
to the heart-centre, in the ethereal space of which he 
forms the mental imago of the Divine Mother as it is 
expressed in his Vija-mantra. When the image has been 
thus formed, the mind is concentrated upon it with firm 
faith and devotion. When the image is portrayed upon 
the canvas of the mind with all the details of limbs and 
organs, as if it were a painting, the Sadhaka offers his 
sacrifices; 

jcq ^ qpin^ qf I 
^ ^ 11 
3|5n??r£qf^ wt i 
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3cq snsnfq^ i 

3fqTqmii?^winq*i^ ?j«n ii 

aT|'n^’^*?% a«n i 

3iqi?flqq^4 =q || 

3if|«T q?4 3cq 3«qfii^^irf^!iiH i 
?«?T^qT?Tqiwi q^ai^q* 5i?r: '??*! ii 

fRl qg^l'l'^^tjhicq; qij^q^ II 

“ Give the heart-lotus as the seat; give the nectar flow¬ 
ing from the thousand-petalled lotus for the washing of 
the feet: dedicate the mind (Manas) as Arghya (offering). 
For washing the face and for bathing give the same nectar. 
Give ether (Akasha) as clothing; the principle of smell for 
odour; the mind (Chitta) for flower; the vital airs (Pranas) 
as incense; the principle of light (Tejas) as the lamp; 
the ocean of nectar for food; the sound called Anabata 
(inaudible sound in the heart-lotus) as the bell (ghanta); 
the principle of air as fan and fly whisk (Chamara); the 
actions of the senses, as well as the restlessness of the 
mind, as dancing. For the realization of divine thought 
give diverse flowers: freedom from delusion, egotism, 
attachment, spiritual insensibility, pride, arrogance, enmitj', 
perturbance, envy, and greed—freedom from all these are 
called the ten flowers. The supreme flower of Ahingsa 
(non-injury of any living thing), the flower of subjugation 
if the senses and the flowers of pity, forgiveness, and 
knowledge—these are the five flowers. With these fifteen 
flowers formed of sentiments (bhavas) should a worship 
be performed.” 

After offering this o^mental sacrifice to his Ish^adevata 
standing before his mental eye in the heart-lotus, the 
6&dhaka makes mental japa: 
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“ The rosary is said to be formed of Varnas, or sound- 
powers, strung together by the thread Kundall.” 

The fifty severed heads of men which make up the 
necklace of Mother Kali must be replaced mentally by 
the fifty sound Powers (Varnas), strung together by 
Eulakundalin! as thread, and the Vija Mantra is repeated 
with the help of this rosary. He then performs mental 
Homa. 

The Nitya Tantra says; 

fa? it 

3i’5fTi5ii f o5J?v:ir 1 

f Rl>^I5f55q^^*IT II 

aTq=?]n^ aa> ti 
3T^?ioTtf a fa 515^ m ii 
joq qm* rqq:?q ^ ^q^q | 

W^A =q pqq'f^iiPi fqfcjjcijfq q^qRi n 
^ gfqpqaai aai 1 
a^T afq?qq: aissna qf a?iq^ ii 

“ O All-beautiful One ! I tell you the ritual of Jn&na- 
homa (homa of knowledge), give car unto me. By knowing 
it one becomes Sadashiva, the Creator and Destroj'er. The 
quadrangular Vedi (altar) is made of At mft (individual soul), 
Antaratma (the manifested God), Paramfltma (the Divine 
Mother), and Jnanatma (the Absolute). The Ardham&trft 
(Ku^dalini) should be considered the Yoni of the Homa-pit; 
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the Mekhala of the Vedi (altar), that is to say, the line 
which encircles it as if by a waist-chain, should be thought 
of as consisting of Ananda (bliss); and the other three lines 
on the Vedi should be taken as its three Valis, that is to 
say, beauty-lines on the abdomen. The Kula-bbairava— 
that is, the Yogi—should kindle in it the fire of knowledge 
(Jnana); then the forms of the Matrikft-sounds should be 
sacrificed in the fire of JnS.na, by which the sounds become 
Soundless Brahman. O the Adored of Viras! Merits, 
demerits, desires, doubts, action, inaction and Piakriti 
should be sacrificed by the mental spoon. Thus one be¬ 
comes full of JnUna, and Parabrahraan Itself.” 

From the above description of subjective Upflsan&, it 
will have been seen that only such highly developed Yogis 
and devotees are capable of it as have attained Samprajnata 
Samadhi, or Temporary Communion, in which the knowerand 
the known are distinguished, lit is the last stage of Upasanfi, 
a thin veil only separating the individual Atraa from the un¬ 
iversal Atma. Such Yogis are the product of ages of culture. 

Sildhakas, whose mental image is not so well defined 
and who cannot make it steady for any length of time, 
must form an objective image, exactly in the likeness of 
the subjective image, and worship their Ishtadevata in it. 
They must, however, perform mental Upasana first as best 
as they can, and then vitalize and energize the external 
image. By establishing a magnetic current between him¬ 
self and the image before him, the mentally vitalized image 
is communieated to it. The external image is no longer a 
mere doll; it is the IshtadevatA Herself. Between the 
Sftdhaka’s faith and will, on the one side, and his Mantra- 
power, on the other, a change, so to say, takes place in the 
inanimate image. It is Mantra-^hakti which is alone 
capable of performing this wonderful change and of render¬ 
ing worship in images possible. 

4a 
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The Eularnava Tantra says: 

?WT sif6mr?3 II 

3nf5T^«iw r5i*5r»?i ^ i 



“ As milk, which is produced in every limb of the cow, 
flows out through the udders, so the all-pervading Devatfi, 
manifests Herself in external images, etc. By the simili¬ 
tude of the external image to the mantrik image, by the 
speciality of the Piija, and by the faith of the Sadbaka, the 
Devata manifests himself.” 

Pranapratishtha (enlivening) thus accomplished, the 
Sadhaka worships the Divine Mother, rapt in devotion and 
love. He has now no great difficulty in concentrating his 
mind upon the visible Ishtadevata. He makes medita¬ 
tion (Dhyana) and recitation (Japa) before this living image 
as long as he is capable of it. He offers flowers, 
incense, sweet-scents, the choicest eatables, valuable cloths 
and ornaments to his beloved Mother, who accepts them 
all. Thus, practising day by day, his restless mind 
begins gradually to compose itself, finding better and 
purer happiness in the Lotus Feet of the Divine Mother 
than in all that the world can offer him. Thus, learning 
to taste of celestial happiness, true Vairagya (dispassion) 
towards worldly happiness engrosses his mind. A man 
might spend a dozen lives in discrimination as to what is 
permanent and what is not so, 3 ’et Vairagya would be as far 
off from him as the mirage in a sandy desert; for, according 
to Vedanta Nitya-anitya-vichara, or discrimination between 
what is permanent and what is transient, does not unfold 
itself in a mind which has not been purified by worship 
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(UpS.8aD&). To try to be indifferent to worldly happiness 
without Upasana is to put the cart before the horse. 

The more the mind composes itself by external worship, 
the more abiding becomes the mental image. When, by 
this means, the state of Samadhi, or ecstasy, is reached, the 
external image is no longer required. 

After finishing his worship, the Sadhaka, by a process 
known as Sangharamudra, withdraws the vitality communi¬ 
cated to the imago, which then becomes a mere material 
image, fit to be thrown away. 

External Upasana is not mere prayer and praise and 
offering of food and drink. The Bhakta’s (devotee’s) mind 
cannot rest satisfied without singing the praise of his beloved 
Mother; the more he sings Her praise, the more his mind 
is elevated towards Her. The Mantra-power helps him to 
make his offerings acceptable. In the Gita the Lord says 
that he accepts flowers, leaves, etc., offered to Him with 
Bhakti (devotion). But how are such offerings to be com¬ 
municated to Him unless the offerer and the image through 
which He is worshipped arc en rapport ? The Tantra here 
steps in and solves the question. Prayer, praise, and 
offerings apart, the most important features of UpasanS, 
are: (1) BhQta§huddhi (purification of the elements consti* 
tuting the subtle body). (2) Nyfisa (the placing of the 
Ms.trika sounds and Vija Mantras on different parts of the 
body). (3) Pranayama, or breath control. (4) Meditation 
(Dhyana). (6) Mental worship. (6) Japa, or recitation of 
Mantra. The first is accomplished either by Yoga process 
or by means of a particular Mantra. The object of this is 
to purify the mind of its good and evil tendencies which 
have rendered the Ego a body-bound, selfish, small thing. 
The worshipper, in doing this purificatory rite, must think 
that, for the time being, his Earmik body has been purified, 
that he (the true self—that is, Atma) now wears the mantle 
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of Eulakun^alinl (the body of the Sound Spiritual), and 
that, therefore, he is no other than the object of worship 
himself. Being Deva himself, he worships Deva, thus 
realizing the Yaidik saying: 

iwiqoi iwfi 

Jl?515q a5If.4«*nfqJiT II 

I 

“ Brahman the oblation, Brahman the clarified butter, 
are offered in Brahman the fire by Brahman ; unto Brahman 
verily shall he go who in his action meditates wholly upon 
Brahman.” 

The object of the second rite (Nyilsa) is to render the 
body spiritualized by the sound and Mantra Powers. 

The rest (3, 4, 5, and 6) have been dealt with in their 
proper place. 

It is by spiritualizing the body and the mind, and by 
devoutly thinking himself to be a part of the Unity, that 
a Sadhaka must perform his worship, which is, in fact, 
more subjective than objective. Without these essentials, 
Upasana would be like royalty without territory. To with¬ 
draw the mind from external attractions and repulsions and 
to consecrate it to the Divine Mother, PianA,yaraa, Dhy&na, 
and Japa are essential. 

Upasana has many subsidiary elements in it, upon 
which it is not necessary here to dwell, as they are not 
likely to interest the general reader; they are, however, 
all-important, and should not be eliminated by an earnest 
Sadhaka from his Sadbana. 

Hindu society has been so constituted by the Rishis 
of Vaidik antiquity that it is not enough that every 
member of it is a good citizen. One should not only be 
a good citizen, but a good individual; and not only a 
good individual, but a God-loving individual withal. Such 
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is the end and aim of Var^ashrama Dharma (caste-system 
of Hinduism). Caste is not only a civil I'ulo, but a religious 
ordinance as well. Society was so framed that it worked 
automatically to supply the material and spiritual wants 
of its members. Hindu society being thus constituted, 
every member of it is bound to be initiated, either accord¬ 
ing to his own choice, or according to the form of religion 
of his ancestors. The Hindus are generally either Vaish- 
jgiavas or Shaktas. The mode of Upasana, briefly sketched 
above, is too high for the average Shakta Hindu,, who must 
practise Sandhya and Upasana with devotion and faith, so 
that in the long run he may be prepared for the path. 

Spiritual self-culture is pre-eminently Sattvik.* The 
passions, propensities, attachments, aversions and all those 
creations of Rajas and Taiuas* which chain man down to 
earth and to things earthly, must be gradually but effect¬ 
ually washed off and the mind rendered perfectly Sattvik. 
The Upasana, above described, is Sattvik in all its forms. 
Those, therefore, who, though governed by the laws of 
their caste (Varna) and stage of life (Ashrama), which is 
called VarnSishrama Dharma, yet infringe them, and under 
cover of religious practice unlawfully eat, drink, and sexually 
enjoy for the gratitication of their senses, are condemned 
by Shiva in the passage which the author of the Shakta- 
nanda TaranginI quotes from the Agamasanghita on the 
subject of false Tantras (Asadagama): 

3IWr«IT I 

WHn?ftaT; || 

I The outcome of the Sattva gnna. (See Introdaction.) 

See. as to these gunas, ibid. 
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“ O Devi! in the Kali Tuga most of the R&jasik and 
T^masik people, having adopted prohibited practices, delude 
many others. 0 Sureshvarl! those who, regardless of 
Varnashrama Dharma, offer us flesh, blood, and wine, are 
(various forms of) evil spirits.”' 

I believe, however, that more than half of Hindu India 
is Shakta, and I can safely assert that 90 per cent, of them 
are free from reproach in respect of the violation of true 
Shastrio principles and practice. 

The Pilgrimage of the Human Ego 

fqgi fqqqfqq ancJn ii 

In the above quotation from the Mundakopanishad 
it is said: 

“ This subtle Paramatma can only be known by the 
mind, within the body, where the five vital airs reside. 
The minds of all are pervaded by the vital airs. The 
Paramatma manifests Himself in the mind when it is 
purified.” 

The Ego must clothe itself with eight millions of 
bodies, from the stone to the animal, before it can be fit to 
assume the human form. There is, however, no know* 
ing how many births and rebirths in each class of bodies 
it must undergo before it can adapt itself to the next 
higher body. Ages untcid and births unnumbered at last 
usher the journeying Ego into the human body—the 
most perfect of all bodies cognizable by the senses. The 
Ego itself is but a body, a SQkshma Sharira—that is, a 

' See as to this passage the remarks in the Introdnction by Arthur 
Avalon to Part I of this book. 
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subtle body, consistiog of the vital airs, the sensorium, 
and the mind. This bundle of very fine “ matter,” unlike 
its gross sheath, which decomposes and decays at short 
intervals, persists from the creation to the final dissolu¬ 
tion of the universe. It has a causal body (Karana Shailra) 
within itself, which is composed of a homogeneous finer 
“ matter.” The experiences of countless births and re¬ 
births are stored up in the subtle body, and very fine 
impressions of those experiences are stamped upon the 
causal body. The one immutable Atma, pervading and 
containing all existences, is made a captive, as it were, 
in each subtle body, from which circumstance it acquires 
its Egoity. The unconditioned Atma being thus condi¬ 
tioned, the pleasures and the pains, the happiness and 
the misery of the body are attributed to it; this is the 
work of Nature’s great housewife called Avidya (ignorance). 
When, however, the Ego acquires the human body, which 
is the most perfect of Sthula Shariras—that is, gross 
bodies—it is blessed with the opportunity of making a 
pilgrimage to its primeval source, and (dissolving the 
compact subtle body) of uniting Atma with Atma. It 
needs ages of self-culture to accomplish this Paramartha 
(supreme object); but a beginning must be made by every 
human being. 

Avidya, the most expert and cunning housewife, has 
ten thousand arts and wiles to captivate her children. 
Like Rassellas, they must not be allowed to peep beyond 
the lofty ramparts of the happy valley. She has provided 
every creature comfort for her children. People, charmed 
by her unceasing attentions, quite forget their real Mother, 
Vidya (knowledge), and hug the other with all the devo¬ 
tion of dutiful children. To save humanity from their 
pseudo-mother. Divinity from time to time incarnates and 
sends His chosen sons to teach them. It is by this means 
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that man acquires the knowledge of his real state, and 
learns that he has a true Mother, who alone can save him 
from the glamour of Avidya. 

In this golden land of Divine Rishis, the land whence 
Divine knowledge radiated to all other lands, the path 
to Vidya was made an art and divided into different pro¬ 
gressive grades. The curriculum consists of Var^ashrama 
Dharma’ (for full particulars of which the reader is referred 
to my Bengali book on the subject), external and internal 
worship, and Yoga. Varnasbrama Dharma is the ground 
whereon the first battle must be fought with Avidya. It 
is the place where the Ego must put chains around the 
neck of Avidya so that she may not lead people where¬ 
soever she may choose. It is here that man gets the first 
glimpse of his real Mother Vidya. External worship fur¬ 
ther girds up the Ego to cope with Avidya. By these 
two means the Ego gradually learns to feel that it has a 
real Father and Mother ; to find out, to worship, to love, 
and to know whom is the end and aim of its being. When 
the conviction of its necessity grovrs irresistible, the Ego 
determines to make the pilgrimage. But where is the 
grand trunk road over which it must wend its way. 

From the text of the Mundakopanishad, which opens 
this section, it will be seen that the Divinity has to be 
sought within the body of the S&dhaka. Although the 
Divine Essence is immanent in everything in the Eosmos, 
the body of the Sadhaka, which is a part of the Eosmos, 
is the place where he can best find it, for the mind, which 
has to make the search, and the apparatus, with which 
the search has to be made, are located in the body; besides, 
the body is a Microcosm, containing within it the seven 
centres of Power and the seven presiding Lords mentioned 


' Vide ante. 
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in the second section. The seven centres are seven planes 
of evolution, and over each plane there is a presiding Deity, 
who directs and controls its work. 

The Universe, according to Tantra, consists of a 
single Mahabrahinanda, or grand universe, and numberless 
Bfibat Brahma^das, or great universes. From the seven 
pianos of the grand universe are evolved innumerable 
great worlds each one of which is also divided into seven 
planes. Each planet, each satellite, each star, and every 
living entity in each world is itself a world in miniature, 
and has within it the seven centres of Power and the seven 
presiding Deities. 

The Nirvana Tantra says: 

“ 0 Devi! within the Mahflbrahmanda is Brihat Brah- 
m&nda; within it are beings and regions.” 

“ qf,Ti 1 

6^3. ^ it ” 

“ 0 Parameshvarl! O Deveshi! all varieties of beings 
and things which are in the Mahabrahmanda are also 
within the Bfihat BrahmdQda.” 

“ 99 I ” 

O beautiful-eyed one! hundreds of thousands of Brah* 
m&^^as (universes) are evolved within it (Mahabrahmd.nda).” 

A vivid description of Brihat Brahmapdsk is given in 
the same Tantra. But as it is very long, I am reluctantly 
compelled to resist the temptation to quote it. I shall, 
however, place before the reader its salient points. The 
Brihat BrahmaQ^a* or Macrocosm, has its Meru or vertebral 
column extending longitudinally from top to bottom. At 
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the top is situated Satya Loka, and at the bottom Avichi. 
Between Sat^'a Loka and Avichi lie the other six Lokas 
(worlds or regions) and the other six nether regions, alto¬ 
gether making up fourteen Bhuvanas or regions. Within 
the Meru reside the Gods—that is, the Powers which 
preside over the fourteen Bhuvanas. The centres of Power 
within the Meru are: 

1. Adhara* Chakra, which is also called Brabma-Padma 
(Brahma-lotus). It is just above the seven nether regions. 
The element earth is within its anther. Thef^^seat of Kama 
(desire) is there. Within the seat of Kama is the male 
Deity, Svayambhu Linga, and the female Deity, Kula- 
kundalinl. The Creator Brahma resides in the element 
earth. His female Consort is called Savitrl. This is the 
causal Bhurloka. Here resides the Spiritual Sun. 

2. Bhima Padma, or lotus, or Svadhishthana Chakra. 
The element water is within its anther. Vishnu resides 
here with His consort. It is the causal Bhuvarloka in 
which the heaven of Vishnu, called Vaikuntha, is situated. 
On the right of Vaikuntha is Goloka, where Vishnu as¬ 
sumes the form of a two-handed being with a flute in 
his hand. Here he is associated wnth the female Power 
Radhika. 

3. Manipura Padma. The element fire is within its 
anther. Rudra resides here with his consort Bhadra Ed.ll. 
This is the causal Svarloka. 

4. Anahata Padma. The element air is within its 
anther. Ishvara resides here with his consort Bbuva> 
nesbvari. Ishvara is the overlord of the three previous 
Lokas and their Lokapdlas—viz., Brahmft, Vishpu, and 
Shiva. This is the causal Maharloka. 

’ Or Muladhara, as to which and the following chakras, or centres 
see A* AvalcD*s “ Serpent Power/* 
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6. Vishuddha Padma. The element ether, or AkftKha, 
is in its anther. The presiding Deity is half-male and 
half-female, called Ardhanarishvara, or Mahagaurl, and 
Sadha§hiva, whose Vahana (carrier) is an animal, which 
is half bull and half-lion. This is the causal Jana Loka. 

6. Ajna, or Jnana Padma. There is no clement, but 
the universal Manas (seusorium) is the seed here. The 
Deities are Parashiva and his consort Siddha Kali. This 
is the causal Tapa Loka. Here resides the Spiritual Moon. 

7. Sahasrara Padma. This is the region of the First 
cause, the cause of the six previous causes; it is duality 
in unity described in the second section. This is the Satya 
Loka. 

Those are the seven Lokas, or regions, of the Brihat 
Brahmanda. 

The reader will note that they are within the Meru. 
We have heard of a Meru of the earth, a mountain situated 
ust were there is a depression on the orange-shaped planet 
of ours. This mountain is said to be a hollow, vertical 
column of stone, which externally holds the earth fast, and 
internally contains the centres in which the Devas—that is, 
the presiding septenary Gods—reside. This idea of Meru 
must be magnified and transferred to the Meru of the 
Brihat Brahmanda with a view to form a notion of what is 
meant by it. 

It must be noted that the Eosmic Eundalini is vehicled 
by Triguna Prakfiti' in Satya Loka, where She is called 
Maha Eundall, and by the eight primary divisions, [earth, 
water, fire, air, ether, manas (seusorium), Buddhi (mind), 
and Ahangkara (I-am-ness)J, of Prakyiti in Bhurloka, where 
She is called Eulaku9da>ll> The highest and the lowest of 
the centres of Power are both guarded by EuQ^alini in 

' That is, Prakrit! composed of the three ganas—Sattva, Rajas 
and Tamas. 



668 


PRINCIPLES OF TANTRA 


Her two aspects. As in the MGladh&ra, so in the Sahasr&ra 
Padma She covers the cleft in the male Power with her 
hood. She coils up round the Universe with Her tail 
within Her mouth, having the inverted triangles within 
Her coils. The Theosophical Society has adopted this 
symbol from the Tantras. The triangles, as the Tantrik 
symbol of the male and the female Divinity, being well 
known, it is not necessary to quote Tantra to prove it; 
but as it is not generally known that the serpent lying 
with its tail within its mouth is a Tantrik symbol, I quote 
the following from the Shiva Sanghita: 

siTS't: f?!: I 

5 % 3^3 11 ” 

I 

“ Between the anus and the generative organ is the 
Toni, having its mouth downwards. There is what is 
called the root. Eundall is always there. Encircling all 
the nerves with her body of three and a half coils (and) 
with her tail in her mouth. She lies within the cavity of 
the Sushumna nerve." 

As the Macrocosm has in it centres of Power, so has 
the Microcosm. The Nirvana Tantra says: 

mm 5iPi ii ” 

ft^ ifq w ps R l 



INTRODUCTION 


669 


“ Within the Brahma Padma, the earth, are men and 
other beings. O Dev!! they are all worlds, and within 
them are the regions. Within them are the seven nether 
regions and the seven heavens. In this manner in all bodies, 
within the lotuses, are the fourteen regions. O Lady Para¬ 
mount ! verily every body is a Brahm&^da (world).” 

The human body is called by the Hindus Bhog&yatna 
—that is, a mansion wherein the reincarnating Ego is bom 
to reap the fruits of its Prftrabdha or Kinetic Karma; but 
it is also called Brahraa-pura, the city of Brahman. Under 
the Hindu’s law of evolution it must be so; for evolution, 
as I have already pointed out in the previous section is a 
double parallel motion, one tending downwards and the 
other tending upwards. Pravritti and Nivritti, that is the 
outgoing and return movements are conspicuous everywhere 
in nature. For the purpose of reaping the fruits of Karma 
the embodied Ego must come in contact with the outside 
world, its subjective enjoyments and sufferings having come 
to an end in heaven and hell. The objective world is the 
arena where it must battle with the results of its own pre¬ 
vious Karma, and generate new Karma in accordance with 
the Pravyitti law of nature. To this end it is furnished 
with a system of nerves, which presides over, controls, and 
regulates the functions of the other systems—viz., the cir¬ 
culatory system, the respiratory system, the digestive 
system, the excretory system, the muscular system, and 
the skeletal system. These nerves are classified into three 
main groups: (1) Efferent nerves. (2) Afferent nerves. 
(3) Inter-central nerves. 

“ Efferent or centrifugal nerves are those which con¬ 
duct impulses from the central nervous system (brain and 
spinal cord) to other parts of the body.” “ Afferent or 
centripetal nerves are those which conduct impulses in the 
reverse direction—viz., from all parts of the body to the 
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central nervous system.” “ Inter-central nerves are those 
which connect nerve-centres together; they connect dif¬ 
ferent parts of the brain and of the cord to one another.' 

The Bhogayatana aspect of the human body is dealt 
with in the science of Biology, and its Brahmapura aspect 
in the science of Yoga. 

The earth, as a Microcosm, has its Meru, a stony 
vertical column extending from its nothern point of depres¬ 
sion to the southern point. It is within the bowels of the 
earth that the Meru is situated, and the septenary Gods, 
presiding over the earth, are located inside the Meru. 
What are known as the north and the south pole are only 
circumpolar regions of the earth. The human body is a 
Microcosm as well. Its Meru is the vertebral column of 
bones extending from the depression, called Brahmarandhra 
(the hollow of Brahman, where the two halves of the body, 
like the two hemispheres of the earth, meet) to the anus. 
This bony column is filled with white and grey matter, 
wherein are nerves and nerve cells?. The principal Yoga 
nerves are fourteen in number, of which three are prominent 
—viz., I(fa, Pingalft, and Sushumna. Like all other nerves, 
their root lies in the Yoni—that is, the region between the 
anus and the generative organ. This region is called the 
Muladhara Padma. The Sushumna nerve is within the 
cerebro-spinal axis, and extends from the Muladhftra Padma 
to the Sahasrara Padma, which is in the crown of the head. 
It is called the Jnana nerve, the nerve of pure psychosis. 
The T(fa and the Pingala nerves are in the periphery of the 
spinal cord, and starting from the Yoni (the Ida from the 
root of the left testes, and the PingalA from that of the 
right testes), wind up spirally, meeting the Sushumn& nerve 
at five points—viz., the Yoni, the root of the generative 

* “ Handbook of Physiology.” chap. xv. by W. D. HollibartOD, 
M.D.| F.R,G»S. 
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organ, the navel, the heart, and the throat. From the throat 
Pingala makes a circuit of the root of the nose between the 
two eyebrows and enters the right nostril; the Ida,, making 
a similar circuit, enters the left nostril. In this wise an 
island-like centre is formed at the root of the nose. The 
five points of contact of the Irfa and the Pingala nerves 
with the Snshumna nerve are five Padmas, or lotuses, or 
Chakras, or centres, and the island-like place is another 
centre, thus making six centres from the Yoni to the root 
of the nose. Above the sixth centre and below the thousand- 
petalled lotus are two Padmas, which are described in 
connection with the sixth. With these two and the 
thousand-petalled lotus the Padmas, or lotuses, are nine in 
number. All of them are located within or above the 
cerebro-spinal axis, which is called the Meru of the human 
body. 

The cause of a thing is called its Prakriti, and that 
which arises out of Prakriti is called Vikriti. The three 
principles of Mola-prakriti (original “mateiial” cause of 
the universes)—viz., Sattva (spirit-raanifestatiem). Rajas, 
(activity), and Taraas (inertia) are the primary cause of the 
universe. From these three are evolved eight derivative or 
secondary causes, w’hich are: 

(1) Mahat, which is also called Buddhi, or intelligence, 
intuition; (2) Ahangkara, the sense of separateness, indi¬ 
viduality ; (3) Manas, the mind in its ordinary sense, includ¬ 
ing the sensorium, the perceptive, ratiocinative, iroagin. 
ative, volitional, emotional, and other faculties; (4) Aka$ha 
(ether); (6) Vfiyu (air ); (6) Tejas (fire); (7) Apas (water); 
and (8) Kshiti (earth). 

What is called Paraprakriti in the Bhagavadgltft is 
Chit Power, which has been discussed in the first section. 
When worlds are evolved, Malaprakfiti and ParUprakyiti 
are united kinetically, and the result is the formation of 
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seven, or rather nine, planes of conscious Powers, oorres* 
ponding to the one primary cause and the eight secondary 
causes of the universe. In the human body, which is a 
miniature universe, these planes or centres of conscious 
power are: 

(1) Sahasrftra Padma. (2) Nftda Padma. (3) Vindu 
Padma. (4) Ajna Padma, two-petalled Padma. (6) Vishud- 
dha, sixteen-petalled Padma. (6) Anahata, twelve-petalled 
Padma. (7) Manipura, ten-petalled Padma. (8) Svadhish- 
thana, six-petal led Padma (9) Muladhara, four-petalled 
Padma. 

It may here be noted that the conscious Intelligences 
from the second plane downwards are sound-powers, ema¬ 
nating from the first cause, the MahasOrya (the Grand 
Sun) of the worlds, whose hallowed mansion is the 
Sabasrara Padma, as also that from the fourth to the 
ninth, the Padmas are petalled by fifty primary sound- 
powers (see second section). These primary sound-powers 
are distributed in the Padmas in accordance with esoteric 
principles of combination of sounds. 

Enough has been said in the first section regarding the 
bifurcation of Shakti into male and female, and there is 
no necessity to recapitulate it here. Sufficient be it to 
say that all the conscious powers in the nine Padmas are 
male and female. 

Before entering into a general description of these 
Padmas, it is to be observed that the nomenclature of the 
Gods and the Goddesses is according to the religious ideas 
of the great Sadhahas, who have revealed this most esoteric 
knowledge for the Supreme good of suffering humanity. 
The Padmas and their presiding Gods are facts in nature, 
which a S§.dhaka has the privilege to see and to call by 
whatever names he chooses. Hindus, Mahommedans, Chris¬ 
tians, Parsees, Buddhists, nay, agnostics, if they choose, 
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can enter this Yoga path without committing themselves 
to any particular form of religion. One’s own religion, 
whatever it be, will, if practised through this esoteric 
path, lead the soul with scientific precision on to its 
destination. 

With a view to put the subject in a clear light before 
the reader, I shall first divide the nine Pad mas into three 
groups. The first three Padmas constitute the first group, 
the region of cognition, in which the three cognitive 
Powers (Jnana Shaktis) are located. It may be called the 
region of pure Ideation in which the universe exists 
potentially. The second three Padmas constitute the 
second group, the region of action, in which the three 
active Powers are located. It may be called the region 
of mind, in which the universe assumes a form more 
definite, having the vital power, the sensorium, and the 
mind as its constituents. The third group of Padmas are 
presided over by the Powers of volition, action, and cogni¬ 
tion, in subordination to the former group, who create, 
sustain, and destroy the fully manifested universe. 

At the top of and above the cercbro-spinal axis is the 
Sahasrara, and at the bottom the Muladhara Padma. 
Kundalinl is at both these points. The •Sahasrara is the 
MahasQrya, the grand sun, both kosmieally and indi¬ 
vidually, within whose effulgence Adyashakti Mahakiill and 
Parashiva are inseparably united. This Power is the First 
Cause, the Vachaka Shakti of Sadhaka’s worship. The 
First Cause is Saguna Brahman, or Brahman with at¬ 
tributes, and contains within it the three Gunas, the 
three Powers, and the nine planes in the same manner 
as a lotus-seed holds within itself the future lotus-tree. In 
the Mfiladhara Padma lies the duplicate Sun, which is 
the effulgence of Kula-Ku^dalinl and SvayambhQ Shiva. 
Brahma, the creator of names and forms, is there with his 

48 
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consort SavitrL The creative desire or Will, called ES,ma, 
is there also. As there is a hollow on the top of the highest 
Padma, so is there a cleft on the head of Svayambha Shiva, 
which is closed up by Mother KulakundalinI, who, coiling 
round all the nerves at their root and encircling the Shiva, 
breathes forth the rhythmic vital Power through Ida and 
Pingala. Like one who sleeps, all Her other functions are 
apparently at rest; hence She is said to be sleeping. The 
ci’eative Brahma with his consort Savitii is the conscious 
Power of earth. 

Earth is evolved from water. The preservative Vishnu 
with his consort Radha is the conscious Power of water. 
The centre within which they are located is Svadhishthana 
Padma. 

Water is evolved from fire. The destructive Shiva or 
Rudra with his consort Bhadrakali is the conscious Power 
of fire. Their centre is Manipura Padma. 

These three Pad mas arc the three Lokas, BhU, Bhuvah, 
and Svah respectively. The re-incarnating Ego takes its 
recurring births and re-births in these three Lokas. 

Higher above, in the heart-lotus, is the region of air, in 
which are located Ishvara and Tshvaii, the immediate cause 
of the three lower regions and their presiding Deities. This 
is called Anahata Padma. If the Ego can escape the eddy 
of birth and re-birth, and merge its consciousness in Ishvara, 
it attains what is called Salokya Mukti. This region is 
called Maharloka. The heart-lotus has behind it another 
lotus, in which lies the seat of the Jivatma, the reincarnat¬ 
ing Ego. To bi-ing this truth home to the mind of the 
Sadhaka the Upanishad says: 


“ ST gqoif I 
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“ Two friendly birds live together on the same tree; of 
whom one eats the sweet fruits, and the other, without 
eating, only sees.” 

Higher up is Vishuddha Padma, in the region of the 
throat. Here is the region of ether, in which are located 
Sadashiva and Mahagaurl. This is the Janaloka. 

Between the eyebrows, at the root of the nose, is the 
region of mind, where Shambhu or Mahakala and Siddha- 
kali reside. This is called Ajna Padma. This region is the 
subjective Varanasi * (Kashi) of Visveshvara, between the 
Ganga and Jamuna—that is, Ida and Pingala nerves. Within 
the anther of this Padma is the spiritual moon. 

The second and third Padmas are, in fact, the higher 
Powers of the fourth—that is, the Ajna Padma. Their 
Vehicles are Mahatattva and Ahangkaratattva, which 
are luminous like the Sun. The second, third, and fourth 
Padmas are Tapas Loka, while the Sahasrara is the Satya 
Loka of the microcosmic human body. 

The knowledge of these centres of Power in the human 
body is as old as the Vedas themselves. The great !^ishis 
of the Vaidik wisdom-religion (Juanadbarma) learnt it from 
their Gurus, and it was passed on until we reach Manu, 
who, having received it by inspiration from the Most High, 
instructed humanity in the knowledge of Yoga, of which the 
doctrine of the centres of Power in the human body is an 
essential part. The wisdom-religion enunciated in the 
Upanishads is based upon Yoga, which one must practise if 
he be solicitous of Brahma-Jnana (knowledge of Brahman, 
or spiritual knowledge). A mere study of the Upanishads 
does not impart that wisdom. The Upanishads contain fre¬ 
quent references to some of the centres of Power on which 
the attention is particularly directed to be fixed, i^ishi 


' Benares. 
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Patanjali’s Philosophy of Yoga and Vedavyasa’s Com¬ 
mentary thereon mention these centres as the places in 
the human body where concentration, meditation, and com¬ 
munion should be practised. Rishi Yajnavalkya of Upani- 
shadik fame has a treatise on the method of Yoga in which 
he instructs his wife GargI as to how Yoga should be 
practised within these centres. 

It will thus be seen that the centres of Power in the 
human body are not an innovation of the Tantriks. They 
have their root in the Kosmie Law of evolution, and were 
revealed to mankind for their salvation. But man, ever 
prone to drink of the lethean water of desire, had, in the 
great efflux of time, forgotten the inestimable boon of Yoga 
conferred on him and, therefore, towards the middle of the 
third cycle—that is, Dvapara 3 'uga—his condition as a 
religious being had greatly deteriorated. In view of this 
state of things, and having regard to the approach of the 
Kali Yuga (age), with its darkening influences, the Lord of 
Yoga, Mahadeva, made a fresh revelation of Yoga with a 
method at once comprehensive and suited to the times. 
In the method thus revealed the centres of Power in the 
human body have been perspicuously dealt with, and cul¬ 
ture through them definitely laid down. Thus has Yoga 
been saved; and even now there are numbers who have 
kept the Divine science alive by following the method 
of the Lord of Yoga. The description of this Yoga is to 
be found in the Tantras, and the Tantriks are the masters 
of its practice. 

I wish to avail myself of this opportunity to make a 
few observations on Yoga, about which much misconception 
seems to prevail amongst a certain section of the English- 
educated Hindu community. The Hindus have only one 
system of Yoga, which has come down to them from the 
time of the Vedas. It is called Asht&nga, or eight-limbed 
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Yoga. Maharshi Pantanjali’s “ Yoga Aphorisms ” constitute 
the philosophy of this Yoga. Although the methods of Yoga- 
practice are in the keeping of Gurus, books on such methods 
are not wanting. From Maharshi Yajnavalkya and Maha¬ 
rshi Dattatreya to Yogi Gorakshanatha of modern times 
many have left treatises on the subject, and there is the 
Shiva Sanghita attributed to Shiva himself. The eight- 
limbed Yoga, for the purpose of practice, is divided under 
five heads: 

(1) Mantra Yoga. (2) Laya Yoga. (3) Hatha Yoga. 
(4) Baja Yoga. (5) Rajadhiraja Y^oga. 

I have dwelt upon Mantra Yoga in the previous sec¬ 
tion. Laya Yoga is a Yoga the nature of which is described 
in the Gheranda Sanghita and similar works. Hatha Yoga 
includes what is commonly known as Prariajama, the object 
of which is to produce in one’s own body voluntary 
suppression of breath. In the previous section I have 
quoted Upanishad and Purana to prove its vital impor¬ 
tance in Yoga. The following quotations will show that 
Veda, Tantra, Srayiti, and Purana are unanimous in hold¬ 
ing that Pra^ayama is an absolute necessity in Yoga. 
Manu says: 

^T: II ” 

*13: I 

" As baser things mixed with gold and other metals 
are removed by burning those metals, so the propensities 
of the senses are removed by Prajjayama.” 

ilRishi Patanjali says: 

“ From that (viz., by practising Praigiayama) the veil 
which hides pure knowledge is removed.” 



678 


PRINClPLtJS OF TANTRA 


Now, it must be distinctly understood that as 
yama is Hatha Yoga, the elimination of the latter from 
Yoga-practice would be as beneficial to the practiser as 
the removal of his brain would be to a thinker. Yoga 
has two divisions, one outer and the other inner. The 
outer division comprises Yama (control), Niyama (regu¬ 
lation), Asana (posture), Pranayama (breath-exercise), and 
Pratyahara (withdrawal), and the inner division com¬ 
prises Dbarana (concentration), Dhyana (meditation), and 
SamS^hi (communion). Pranjiyama, without which Pra- 
tj'ahara or withdrawal of the senses from their objects 
is impossible, stands at the gate leading from the outer 
to the inner division. It cannot be avoided if one seriously 
wishes to practise Yoga. It may here be observed that 
there is no royal road to Yoga, which is, in fact, nothing 
less than the complete reversal of the natural order of 
things in its aspirer. Round after round, from Yama (con¬ 
trol) upwards, the aspirer must ascend, fortifying his body 
and mind with energy and vitality enough to enable him to 
cope with the nature he has built within himself during 
myriads of births. The chronic diseases of the body and 
the mind must first be grappled with by means of Yama 
(control) and Niyama (regulation), which include among 
other things continence and worship. When the mind is 
full of faith and devotion, and the body is buoyant, due to 
ths conservation of virile energy, it is then that the aspirer 
must perfect his postures (asana), which help him materi¬ 
ally in regulating his breath. 

Purification of nerves (dealt with in the fifth section) 
is the next step to be taken. The nerves, in their natural 
state, are covered with impurities, which must be removed 
before commencing Pranayama. To accomplish this there 
are available two alternative processes. The first is by 
inspiration (Puraka), retention (Eumbhaka), and expiration 
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(Rechaka) of breath upon a regulated scale and with the 
repetition of certain Vija Mantras. The second is alto¬ 
gether physical, and is known by the name of Shatkarma 
(six practices) ‘—that is, Dhauti (washing), Vasti (contrac¬ 
tion and expansion of the anus), Ncti (cleansing of nostrils 
and throat by thread), Lauliki (pendulum-like motion of 
the stomach), Trataga (gazing at an object without winking 
until the tears trickle), and Kapalabhati (inspiration and 
expiration of air, etc.). The second alternative method is 
not mentioned in the Shiva Sanghita. It need not be 
practised by a real aspirant who has no physical infirmity 
or disease to obstruct his Sadhana. One of these—viz., 
Ti'ataka—however, is practised by those who are very loud 
in their denunciation of Hatha Yoga. In consideration of 
the physical and mental temperament of his Shishya the 
Guru must decide which of the six modes of physical 
culture should be given him along with the first method, 
which is absolutely necessary. It generally happens that 
almost all the six modes are dispensed with. 

Here I must warn the reader that mere physical 
culture, such as Asana, Shatkarma, and Prauayama, are of 
little avail unless they are accompanied with other practices 
of Sadhana. We daily meet pseudo-sannyasis and athletes 
who exhibit for a few pice their skill in such physical feats, 
and even levitation. They may accompany spiritual self¬ 
culture, but by themselves they are nothing. 

Having purified his nerves, the Sadhaka must practise 
Prilnayama, the object of which is to suspend breathing 
for a considerable time without feeling the least uneasiness 
in respect of this reversal of the ordinary respiratory law 


' Sec as to them Introduction to Arthur Avalon’s “ Mahftnirv&na 
Tantra.” 
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of Nature. This is called Eumbhaka; and when that is 
attained, it is then that real Yoga begins. For those who 
are physically or otherwise unfit to practise Eumbhaka by 
the inspiration (Puraka) and expiration (Rechaka) method, 
other methods are laid down in the Yoga Shastra. 

To awaken Eulaknndalini is the first grand work 
achieved through long-practised Eumbhaka. In the Muia- 
dhara Chakra Her vital sheath sends out, through the 
I<7a and Pingala nerves, an incessant centrifugal and 
centripetal energy, which draws in and drives out the 
atmospheric air. It is said that the range of the vital 
energy thus sent out extends to nine inches without the 
nostrils. This output of the vital energy has, by volun¬ 
tary effort by ineaus of Eumbhaka, to be withdrawn. When 
Eumbhaka is of sufficiently long duration, the vital energy, 
being no longer able to act and re-act upon atmospheric 
air, rebounds upon the vital sheath itself, thus producing 
an abnormal action, not only upon the vital sheath, but 
on the space in the vicinity occupied by potential fire. 
When those two Nature’s finer forces, allied togther, im¬ 
pinge upon the vital sheath, the mind, ever sensitive to 
abnormal actions of the body, forthwith repairs to the spot, 
and makes its first acquaintance with its real Mother, 
Eulakundalinl. Eulakundalini is thus aroused from Her ap¬ 
parent slumber, and the Ego finds itself at the lotus-feet of 
its long-lost Mother. The glamour of its stepmother, Avidyit, 
for the time being vanishes, and the Ego—the reincar¬ 
nating Jiva of millions of births and sufferings—implores 
the arms of its ever-gracious loving Mother. 

But the accomplishment of this end by the ordinary 
process of Pra^ayama is very arduous and tardy. The 
Yoga Shastra, therefore, provides certain psycho-physical 
processes, called Mudras, which operate as stimuli to 
Eumbhaka. 
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The Shiva Sanghita says: 

?f?T q?rif5i Ji;«iqTsfq ^ ii 
351^33% 33T 35i^qra II ” 

I 

“When, by the grace of the Guru, the slumbering 
Kundali wakes up, it is then that the lotuses are pene¬ 
trated, and the knots (of karma) untied. Hence, to awaken 
the Ishvari, sleeping on the cleft of Brahman, practise 
Mudra by all means.” 

Being thus awakened, Kundalini enters the great road 
to liberation (Mukti)—that is, the Sushurana nerve—and 
penetrating the centres one by one, ascends to the Sahasrara, 
and there coming in blissful communion with the Lord of 
Lords, again descends down through the same passage to 
the Muladhai'a Chakra. Nectar is said to flow from such 
communion. The Sadhaka drinks it and becomes supremely 
happy. This is the wine called Kulamrita, which a Sadhaka 
of the spiritual plane drinks. There are three planes of 
SSidhana, corresponding to the three planes of consciousness 
in which the manifested Divinity is realizable—viz., the 
Adhibhautik (subtle physical) plane, the Adhidaivik (psychic), 
plane, and the Adhyatmik (spiritual) plane. In reference 
to the latter the Tantra says: 

“ 3!T: I 

“ Drinking, drinking, again drinking, drinking fall down 
upon earth; and getting up and again drinking there is 
no re*birth.” 
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During the first stage of Shatchakra Sadhana, the 
Sadhaka cannot suppress his breath for a sufficiently long 
time at a stretch to enable him to practise concentration 
and meditation in each centre of Power. He cannot, there¬ 
fore, detain Kuridalini within the Sushumna longer than 
his power of Kumbhaka permits. He must, consequently, 
come down upon earth—that is, the Mfiladhara Chakra— 
which is the centre of the element, earth, after having 
drunk of the heavenly ambrosia. The Sadhaka must 
practise this again and again, and by constant practice the 
cause of re-birth—that is, vasana (desire)—is removed. 

When Kumbhaka has, by practice, become of sufficient 
duration, the Sadhaka must concentrate his mind upon 
each of the centres, beginning from Moiadhara. Mother 
KundalinI leads him. She unites Herself with the Lord 
of each of the centres, and the Sadhaka must meditate 
on the united male and female Deity as his Ishtadevata, 
that is, the object of his worship. When meditation on 
each of the centres is thus perfected, the Sadhaka becomes 
master of the element which dominates it. In this wise, 
the five elements dominating the five centres, from Mfila¬ 
dhara to Vishuddha, being conquered, the Sd>dhaka is 
emancipated from the bondage of the objective world. 
Wealth, power, prestige, carnal passion, and all their train, 
have no power over him, he having become the master, and 
no longer the slave, of the elements. His mind and body 
gain immensely by the acquisition of such raastei'y. By 
meditation on and communion with the presiding Deities 
of the centres, his consciousness becomes identified with 
their consciousness. Thus the effect gradually merges into 
the cause, as the Sadhaka rises from the lower to the higher 
Divine Lotuses. 

The sixth lotus from the lowest—that is, the Ajnft 
Chakra—is reached. It is called Ajna Chakra because 
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thereia is the Lord of mind, whose Sjna or fiat creates and 
uncreates the elements and their Lords. Meditation on 
and communion with the Lord of this centre (which com¬ 
prises the Nada and the Vindu centres) renders the Sadhaka 
master of Manas, Ahangkara, and Buddhi. He is no longer 
the creature of duality that he was. Worship of forms 
is passed, and true knowledge is revealed to him. He 
learns to distinguish between Atma and non-Atma. Pra¬ 
krit!, with her multifold divisions and subdivisions, being 
cognized, Atma is realized. Mother Kundalini now reveals 
Herself to Her dear son in Her pure Prakritik garb, and 
leads him on to the Lord of Lords, Cause of Causes, the 
Saguna Ishvara, where the Sadhaka finds Her and the 
Lord in uudistinguishable association, and becomes the 
Lord Himself. This is called Raja Yoga. 

The Sadhaka, who, having now discovered the Vachaka 
Shakti of his worship, and having himself become the 
Vachaka Shakti, wishes to become the Vachya »Shakti (the 
real object of his search), casts off the last remains of his 
Sukshma Sharira (subtle body), or, rather, Earana Sharira 
(causal body) and piercing the Spiritual Sun, drops, as it 
were, into the ocean of Chit—the real Shakti, the one true, 
blissful existence, the bourn whence no traveller ever returns. 
This is accomplished by what is called Rajadhiraja Yoga. 

In the Taittiriyopunishad self-culture through what 
are called Sheaths (Eosha) is indicated but not detailed. 
Bhrigu, the son of Yaruna, is said to have accomplished it 
by (Tapas). Shangkaracharya explains Tapas to here mean 
concentration of the mind and the senses. Concentration, 
meditation, and communion are the higher practices of 
Raja Yoga, and as nothing within the body can be cognized 
without concentration, it is clear that Bhfigu practised 
R&ja Yoga for the acquisition of Brahmajnana (spiritual 
knowledge). The Sheaths are five in number—viz.: 
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(1) Annamaya Kosha (the Sheath of food). (2) Pra^ia- 
maya Kosha (the Sheath of life). (3) Manomaya Kosha 
(the Sheath of lower mind). (4) Vijnanamaya Kosha (the 
Sheath of higher mind). (5) Anandamaya Kosha (the 
Sheath of bliss). 

According to my view, these Koshas are mentioned to 
indicate the causes from which they arise, for Yoga is 
practised in the lotuses or centres of Power through the 
Sushumna nerve. There is no difference of opinion on this 
point. That Brahmajnana cannot be acquired without 
Yoga, and that Rilja Yoga is the most potent means to 
acquire, it is conceded by the Commentators and indicated 
in the Upanishads themselves. Even in the Taittiriyo- 
panishad the lotuses are broadly hinted at thus: 


*1 31T^T5I: I I 

I aT;3>oj | q I | 


“ Within the heart (lotus) is an ethereal space, in which 
the immortal, resplendent Lord of mind resides. The path 
of Brahman lies within the hanging breast-shaped thing 
(cranium) at the crest of the head where the hairs divide.” 

The centres of Power are the causes from which the 
five Sheaths arise. Bhrigu. by practising Yoga in those 
centres, gradually discovered the Sheaths. His first dis¬ 
covery was the Annamaya Kosha, which arises from the 
elements—earth, water, and fire. Earth and water produce 
food, which is assimilated by fire and converted into the 
substance which forms the body it nourishes. Earth, water, 
and fire, being the presiding elements in Mol&dbftra, 
Svadhishthana, and Ma^ipura centres respectively, they 
became the objects of Bhyigu’s concentration in the first 
place; because, by awakening EulakuQ^alinl the S&dhaka 
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first meets MQladh§,ra, then Svadhishth§,na, and then 
Manipura. 

The Pranamaya Eosha arises from Anahataand Vishud- 
dha centres, in which vital air and Akasha respectively 
preside. 

The Manoraaya Kosha is evolved from the Ajna centre, 
which is the centre of mind. 

From the Vindu and Nada Chakras arises the Vijnana* 
maya Kosha. And undifferentiated Prakriti in the Sahas- 
rara is Anandamaya Kosha. 

It will thus be seen that by mentioning the Koshas the 
Upanishads do not lay down a system of culture different 
from that through the centres of power in accordance with 
the Rajayoga system. In fact, there are only two sj’stems 
of self-culture mentioned in the Hindu Shastras—viz., 
Bhakti Yoga (Path of Faith and Love) and Jnana Yoga 
(Path of the Eight-limbed Yoga). As the Upanishads are 
the science of Jnana (knowledge), it is plain that Bhakti 
Yoga is not meant to be the instrument of culture for 
cognizing the Koshas. I have touched upon the Koshas to 
impress upon the minds of the public which reads the 
Upanishads the fact that in self-culture the path of know¬ 
ledge is but one, and that that path is the Eight-limbed Yoga. 

I will conclude with a few observations on self-culture 
by Faith and Love (Bhakti Yoga) and self-culture by 
knowledge (Jnana Yoga). The path, which begins with the 
suppression of breath (Kumbhaka) and ends in the realiza¬ 
tion of the unconditioned, immutable Brahman, is no doubt 
the high road to perfect knowledge; but it is a long, tedious, 
and trying journey, which very few are physically and 
mentally capable of accomplishing. Many aspirants, indeed, 
break down, and many succumb. One who is desirous of 
following this path should undertake it early in youth if 
be be physically and morally strong enough to pass through 
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the rigid ordeals to which a neophyte is subjected by the 
Gurus who follow the Vaidik method of Yoga-trainiog. 
I have heard it said by a venerable personage, who is 
reputed to be an eminent Yog! and a great Sanskrit scholar, 
that successful Yoga-culture is not possible unless pursued 
according to the Tantrik method, which renders the other¬ 
wise bleak prospect cheerful to the neophyte, and buoys 
him up with strength and courage commensurate with the 
arduous task he has undertaken. Very few, indeed, are 
there who are physically and morall}' fit for, and who have 
the opportunity to devote their life almost entirely to, the 
pursuit of Juana Yoga. Besides, the Hindu scriptures 
insist upon the culture of the path of Faith and Love as 
the initial stage through which an aspirant must pass 
before he is fit to undertake the path of Knowledge. 

Of the Eight-limbed Yoga Nij'ama (Regulation) is the 
second limb, in which Ishvarapranidhana—that is, worship 
of God—is the most prominent feature. It will, therefore, 
be seen that to eliminate the first and second limbs and 
begin with the third is a violation of the scheme of self¬ 
culture laid down in the Shastras, the effect of which cannot 
but be disaster. 

When the fiery path of Jnilna Yoga, dwelt upon in 
this section, is fit for but a few, the milky way of Bhakti 
Yoga, which is the subject of the previous one, is open to 
all—to the young and the old, the weak and the strong, 
and to the man of business who has not much time to 
spare for the systematic pursuit of Jnana Yoga. Bhakti 
Yoga carries the aspirant slowly but surely through the 
eddy of the world to that bourn where serene peace and 
calm predominate. It yields almost the same result as 
does the other system of culture. The first and foremost 
achievement of a Sadhaka is the awakening of Kula- 
ku^^lini. Unless and until that is done, the roving mind, 



INTRODUCTION 


687 


identified with the objective world, cannot be drawn in, 
and concentration and meditation successfully practised. 
It is by concentration and meditation that the blessed 
state of Samadhi (communion) is reached, and the Ego is 
freed from the trammels of the objective world. The 
important work of awakening the Divine Serpent is as 
much within the reach of the Tantrik Bhakti Yogi as it is 
of the Jnftna-Yogl. Japa and worship according to the 
Tantrik method and other means as taught by the Tantrik 
Guru, will infallibly awaken Eulakundalini. 

The following aphorism from Patanjali’s “ Yoga Dar- 
shana Sildhanapada,” S. 45, will convince the reader that 
worship of God leads to Samadhi: 

“ By worshipping God Samadhi is attained.” 

High Tantrik Sadhakas unite both the Yogas in their 
self-culture, and obtain most happy results within a com¬ 
paratively shorter time, without undergoing those priva¬ 
tions and hardships which are the inseparable companions 
of the Sadhakas of the other school. 

Spiritual self-culture, like the culture of the mind, 
must be begun from the beginning. As with the cultiva¬ 
tion of the mind, so is it with the unfoldment of the spirit; 
the rudimentary stages of knowledge cannot be leaped over 
and the highest wisdom at once attained. External worship 
leads to internal worship; internal worship purifies the 
mind; purity of mind induces concentration and meditation; 
when meditation is ripe communion (Samadhi) ensues and 
the S^dhaka attains, at last, the Highest Bliss. 

Tantrik Bhakti Yoga has another phase. It leads the 
intrepid Sa.dhaka, within but a short period, into the arcana 
of nature, and brings him even face to face with the V&chaka 
Shakti of his worship. But as these are secret things, 
I cannot speak of them here. 
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The Science of Tantrik—Spiritual Culture 

Tantrik Spiritual Culture (Sadhana) connotes three 
terms—viz., the subject, the object, and the means. The 
subject is the aspirer, the disciple who employs certain 
special means for the achievement of certain definite results, 
and who is called the Sadhaka. The object is that which 
is sought to be attained, and is called the SAdhya. Thirdly, 
the means are the various methods of culture laid down in 
the Tantras, which are only to be employed by a disciple 
under the directions of a competent Guru. 

Sadhakas are of three classes. The ordinary house¬ 
holder, who has a family to support, and who is bound by 
social and other ties, belongs to the lowest class. Higher 
Sadhakas, though householders, are free from many of the 
passions, prejudices, and desires for the enjoyment of 
earthly blessings w’hich form the principal mainspring of 
action of the lowest class. The highest class of Sadhakas 
comprises god-like men, who have no fixed habitation, or 
family, or other ties which chain, who have no social duties 
to discharge, no conventionalities to conform to, no desires 
to satisfy, and nothing which is of this earth to seek. A 
Sadhaka of the lowest class is practically a dualist, for his 
own self is not in harmonious association with the Supreme 
Self of all the universes. His actions, therefore, flow from- 
his desire for self-gratification. His devotion to the Sup¬ 
reme or his acquisition of occult Yoga powers is motived 
by the enjoyment of blessings suited to his taste. A SAdhaka 
of the next higher class believes his self to be in esse the 
same as the Supreme Self, thus, fixing his faith on the 
Advaita (non-dual) Brahman, he endeavours to view the 
universe as one unbroken chain of appearances, which, 
though apparently divided, are but inseparable parts of 
one homogeneous whole. His actions, therefore, are in 
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accordance with his faith. Passions, prejudices, distinctions, 
conventionalities, and all those hosts of feelings, emotions, 
and motives which crystallize themselves into attachment 
(Raga) and repulsion (Dvesha) have consequently no place 
in his broadened mind. Though living in the world, he is 
not of it. He is called, in the Tantra, a Grihavadhflta. 
Persistent conduct in conformity with these ideas leads 
him to that stage of blessed consummation where he is 
more a god than a man; the egotism of his gross and subtle 
bodies vanishes, he realizes the Eternal Blissful Mother, 
and finds Her in every being and in every thing. He is 
called a Eulavadhata, and belongs to the highest class of 
Sadhakas. 

The Sadhya, or the object sought to be attained, varies 
from the Highest Advaita Brahman to the lowest beings 
of the spirit-world, according to the capacity and proclivity 
of the Sadhaka. Unseen beings, intermediate between man 
and the manifested Brahman, good, bad, and malignant, 
swarm in the universe in every direction. They are either 
nature-born, or disembodied human egos. The Science of 
Tantra not only recognizes their existence, but describes 
and classifies them, and provides means by which communi¬ 
cation may be had with them, and by which they may be 
controlled or avoided. Whilst the higher among these 
unseen Powers bestow upon a Sadhaka prosperity, progeny, 
health, fame, power, learning, and the like, and grant to 
him whatever he prays for his welfare, the lower and the 
lowest of the Powers only satisfy his base and carnal long¬ 
ings. He who cultivates acquaintance with such inter¬ 
mediate beings can never hope to attain liberation from the 
sorrows and pains of the world. Even Brahms., Yishpu, 
and Shiva are perishable; allegiance even to them is not 
beyond the grip of Ms.yS.. The fate of such worshippers is 
thus summarized in the Bhagavadgita: 

44 
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“ Those who worship the Devas go to the Devas; to 
the Pitris (ancestors) go the Pitris-worshippers; to the 
Bhutas (spirits) go those who sacrifice to Bhntas; but My 
worshippers come unto Me.”—Chap, ix, verse 25. 

The Kularnava Tantra thus admonishes unwise men: 

“ Brahma, Vishnu, Mahesha, and other Devat&s, being 
within the category of ‘ matter ’ (Bhuta), are hastening 
towards destruction. Hence do what is right.” 

What is right (Shreya) is distinguished from what is 
dear (Preya) in that the thing dear, though honey for the 
time being, is venom in the long run; whereas what is 
right is unsavoury in the beginning, but is ambrosia in the 
end. The Tantra Shastra holds that the right conduct of 
man is to identify himself with what is unperishable and 
perennial Bliss, and to forgo all objects of desire, however 
sweet they may be, as so many binding chains added to the 
already numerous heavy bonds which bind the Kat'mic body. 

The Tantras, like the Vedas, while laying down the 
Upasana (worship) of hosts of Devas and Devis for unwise 
men, who cannot overcome their cherished Vasang. (desires) 
for present and but short-lived future happiness, proclaims 
the Dpasana of the “ One-without-a-second ” Brahman, and 
explains in detail how that supreme good may be attained. 

The manifested aspect of Brahman is the object of 
worship. The Eathopanishad describes the Manifested 
Brahman thus: 

*r: I 

551 fag^a*! *iT i an i 
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“ He, who was, by meditation, the first-born before the 
creation of the five elements, who resides in the hollow of 
the hearts of beings, and is in all causes and effects. He 
who perceives Him in this manner perceives the Absolute 
in Him.” 

“ She, who was born as Prana (the ‘ One Life '), in 
whom are all Devatas, who is Aditi (eater of the five 
elements), who resides in the hollow of the heart, is in all 
causes and effects. He who perceives in this manner per¬ 
ceives the Absolute Brahman in Her.”—Eathopanishad, 
chap, iv, verses 6 and 7. 

The Shvetashvataropanishad opens with the query. 
What is the cause of the universe and all that is contained 
in it ? The answer to this question is given in the follow¬ 
ing verse: 

“ Immersed in concentration and meditation they 
found the Power (Shakti) which is the cause of the universe * 
to be lying hidden by Her own Gunas ” (Sattva, Rajas, and 
Tamas).—Chap, i, verse 3. 

Reading between the lines, the truth is patent that the 
manifested Brahman is Shakti, and that Shakti, though 
one and indivisible, has dual action in cosraogenesis, and 
is therefore expressed in terms masculine and feminine; 
to explain, however indirectly, the idea of Divine causa¬ 
tion in human language. The manifested Brahman being 
essentially the same as the unmanifested Absolute Brah¬ 
man, Shakti, when unmanifested is Chit (pure conscious¬ 
ness), and when manifested, is Chit with Maya or Prakpti, 

* The phrase means ^qnpiT | com¬ 

mentary of ^hangkarftch&ryya. 
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which is the material cause of the Universe, and which is 
the “ own attribute or guna ” of Shakti. 

The Tantrika View of Shakti is exactly the same, as 
has been explained ah’eady in an earlier portion of this 
essay. In Sarvasamraj 5 ’’ainedha Stotra of Dakshinak&ll the 
following VC 17 clear statement is to be found; 

II 

3 3^11 *15[T I 

5ITcIT gqi II 

(The word ^rqr in the above is thus explained in 
Brahmayamala: ^PTI 3??^;5T^f!Tn?TT I “ This Chchaya 

is Devi-Shakti emerged from the body of Brahman.”) 

The above four lines may be thus rendered: 

“ The ineffable Superior Power is supremely attribute¬ 
less (that is, Absolute). This Devi (Power), being playful, 
imagined forms in ShQnya* (that is, in the Absolute). In 
the initial work of creation, when She saw' Ghchaya, then 
She became the Power of Volition, and by Her Mahakala 
was created.” 

Duality in unity is the characteristic of the T&ntrik 
doctrine, and all its methods of worship are based upon 
this truth. The Kularnava says: 

|3T|3f3^f^3T: || 

“ Some wish (me to be) Advaita (non-dual), and others 
wish (me to be) Dvaita (dual). He who knows me in 
essence is free from both Dvaita and Advaita.” 

' “ The soundless Sat-ohit-ananda Brahman is called ^hfinya' 
(Yogasvarodaya). 
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The S&dhaka who realizes Duality in the “ one-without- 
a-second” Brahman liberates himself from the bondage 
of Maya. He is a true knower of Brahman; he is a true 
Eaula. 

3 3 m I 

“Kula is the Power of Brahman; Akula is called Brah¬ 
man ; he who knows Atma to be essentially Kala and Akula 
is called Kullna.”—Kularnava Tantra. 

As in Kosmic creation Shakti becomes NadaandVindu 
—Shakti and Shiva—so does Shakti become male and 
female in individual creation, the male principle existing 
in the smallest degree in the female, and the female prin¬ 
ciple existing in the smallest degree in the male. These 
two great principles, which are ever in association in every 
act of creation, sustentation, and dissolution, are never 
divorced from each other, but arc ever inseparably con¬ 
nected, though the predominance of the one or the other in 
objects present the spectaolo of apparent separation. 

It is Shakti alone which can save a Sadhaka from the 
quagmire of the senses and their objects and lead him on 
to the blessed abode of Brahmananda (Brahman as Bliss). 
The individuality of a person is but the resultant of his 
feeling and emotions, ideas and thoughts in relation to 
the objective world, which he has experienced in thou¬ 
sands of births and rebirths, and which bind him down 
to the world and its objects. The dissolution of his 
physical body translates him into a region of temporary 
subjective happiness or misery, but as sure as the sun 
rises from the east, he must again pass into the mother’s 
womb, there suffer untold misery; and thence issuing into 
the world, must there for a brief span of time be tossed 
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to and fro by his own Earma. This play is enacted for 
ever and ever, and there is no escape therefrom unless he 
can extricate himself from the grip of Avidya (nescience), 
the charming syren of worldly bondage, and take refuge 
at the holy feet of Vidya (knowledge). Vidya alone can 
make a Sadhaka the master of himself, and the conqueror 
of the elements, the senses, and the mind. 

“Vidya is Mahamftya, She should be served by the 
wise; he who worships Avid 5 ’a enters the region of dark¬ 
ness.”—Shaktananda Tararigini. 

How Shakti became Shabdabrahman has been pre¬ 
viously described. Shakti, when manifested, is Prana, the 
one intelligent, all powerful, creative vital principle: 

S|W) I *151: 

f^5IWT5*lf^*155r^ 1 

“ From the Atma this Prapa is born. As shadow is 
to the body, so is Prapa associated with Atma; it comes 
to this body by the action of the mind.” *—Prashnopani- 
shad, verse 32. 

Hiranyagarbha or Prana is called the ‘ First-born * in 
the Upanishads. We have seen that Hiranyagarbha and 
Aditi are one and the same, and that Aditi is what the 
Tantra called Shakti. We have also seen that Shakti as 
KulakundalinI is the Mother of Universes, whose Breath 
is life. The fifty Matfika sounds, which form Her body, 
are Pranik principles, from which universes are evolved, 

' Karma which works is Sangskara, and the latter manifests as the 
mind. Therefore Sangskara as mind produces life. With the destruc¬ 
tion of mind (manas) there is liberation. 
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by which they are sustained, and into which they are 
disintegrated. “ Sound ” and Prania are univocal terms: 

ilT?: qiol ^ ^ ^ I 

“(Sound) is called Nada, Pra^a, Jlva, Gbosha, etc.”— 
Prapanchasara, 4th Patala. 

In Rudrayamala, quoted by the author of Pranatoshini 
Eulakundalini, is called qI3^^qi o* aerial 

form, located in the Muladhara Chakra.” 

The knowledge of Shakti as Prana is of vital import¬ 
ance in spiritual self-culture. The Prashnopanishad thus 
summarizes the result of such knowledge: 

qg«rT i 

“He who knows in detail the birth, the arrival (in 
human body), the place (in the body), the pervasiveness, 
the external (as sun, etc.) and the internal (as eyes, etc.) 
manifestations of Prana becomes immortal.”—Verse 41. 

The Upanishad lays down the Sutra or principle, 
which the Tantra works out and develops into a method¬ 
ology, by the faithful observance of which a Sadhaka can 
not only approach the “ the One Life,” the Shabdabrah- 
man, the All-blissful Mother, but, freeing himself from 
the Earmik sheath which made him dissimilar to the 
Mother, become Her Very Blessed Self. 

It is only Yoga culture, described under the heading 
“The pilgrimage of the human ego,” which enables a 
S&dhaka to know in detail “the birth, the arrival, the 
place,” and the like of Prg,qia. 

The relation of the manifested Brahman or Shakti to 
the universe in its three planes of existence and its extra- 
kosmik aspect must be thoroughly grasped by a Sadhaka 
of the two higher classes. For without such knowledge 
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SMhana is impossible, and its ultimate result, the realiza* 
tion of Brahman, unattainable. The following is quoted 
from the MandUkyopanishad as a key to the acquisition 
of such knowledge: 

5I?1IWT5»TT II R II 

qffSI5: S|S1*T: 

m: II \ II 
<11?: II V II 

«1T?: II II 

?«? ?T% ^ 

II ? II 

»15??fW*WTirfl55810?*lf^^qq5qq^5q^?RR£l5Jl??lTi f^?- 

*i|? ^ 3111^1 ^ fq$q: ii ii 

“ The syllable ‘ Om ’ is all that is the universe, and 
is Brahman; it is the Atma, and is Brahman. Brahman 
(as Para and Apara) consists of four parts. (Not that 
Brahma has really four parts, but to explain its all-per¬ 
vasiveness parts are imagined.)” 

“ The first part is the Wakeful State, cognizer of the 
objective world, seven-limbed,* nineteen-mouthed,' gross- 
eater (called Vaishvanara). 

' Seven Jimbs: Heaven is his head, the sun is hie eyes, air is his 
Pr&nia, the Aka^ha is the trunk of bis body, water is the hinder part of 
his body, the earth is bis foot, and fire is bis mouth. 

' Nineteen mouths— viz., ten Senses, five Pranas, Manas, Bnddhi, 
Ahangkara, Ghitta. Because he cognizes, feels and eats the gross 
objects^^ by means of these nineteen mouths or doors, therefore he is 
called “ gross-eater.” 
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“ The second part is the Dreaming State, oognizer of 
the subjective world, seven-limbed, nineteen-mouthed, eater 
of desires (called Taijasa *). 

“ That is, the State of Sound Sleep, where no desire 
is felt, no dream is seen, which is the undistinguishable 
cause and effect, in which the mentalities of the two pre¬ 
vious states are uudistinguishably blended together (as 
different objects in pitch dark nights), which is blissful 
(unaffected by the senses, their objects, and the mind), 
the eater of bliss and cognizer of the wakeful and dream¬ 
ing states through the mind. This, the third part, is 
called Prajna.* 

“ He, Prajna, is the Lord of all, is all wise, is the regu¬ 
lator of all beings, is the birthplace (yoni) of all, is the 
creator and destroyer of all beings.* 

“ Not the cognizer of the objective world, not the 
cognizer of the subjective world, not the cognizer of both, 
not one in whom all states of mind are inseparably blend¬ 
ed together, neither cognizer nor non-cognizer; unseen, not 
an object of action, imperceptible, undehnable, unthinkable, 
ineffable, cognizable only by the knowledge that the One 
Atma pervades all the three previous states; in which the 
three previous Mayik states are not—that is, the undif- 
ferentiable, peaceful, all-blissful Advaita the fourth—He is 
AtmSi, He is the lit object of knowledge.” 

The human mind being the result of accumulated Karma, 
good, bad, and indifferent, of untold ages, its natural alli¬ 
ance with the objective world has rendered it rather a 

' Taijasa is beyond the cognizance of senses. He feeds upon mental 
states only. 

* These three states of Divine Consciousness are symbolized by 
the three letters of 9{l(i (om); a? being the first state, and is called 
Qigveda: 7 the second state, is called Yajurveda; and if the third state, 
is called Samaveda. 
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product of such alliance than an entity possessing intrinsic 
capacity for cognizing the Supreme. As it is, the formation 
of a true concept of the Godhead is a difficult task, which 
depends much more upon the purification of mind, by 
religious works, penances, devotion, and the like, than upon 
the power of the intellect, however cultured the latter may 
be. Such being the case, it is but natural that Sadhakas 
should oftener than not form a partial idea of the Supreme. 
The Sadhaka’s idea of the Supreme regulates the results 
of his Sadhana. The Prashnopanishad thus sets forth 
the matter: 

li ^ II 

3i«i I 

^ II V II 

«»r§r: I 2I*IT t ^ 

3f?5r«i li II 

If he (the Sadhaka) meditates on Brahman as consist¬ 
ing of one part only (the first part, as cognizer of the 
objective world), then by such meditation, acquiring know¬ 
ledge, forthwith does he come to the earth (after death); 
the first part as Rigveda transmits him to the human 
species, where, by penance, continence, and faith, he enjoys 
glory.” 

“ If he meditates on Brahman as consisting of the second 
part (cognizer of the subjective world), he attains the sub¬ 
jective world. He (after death) is carried by Yajurveda to 
the Soma Loka (Moon). There enjoying glory, he comes 
back amongst men.” 
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“ He who meditates on the Great Lord as one whole, 
consisting of all the three parts, attains to the effulgent 
sun. As a snake gets rid of its skin, so is he freed from his 
impurities, and is raised to the Brahma-Loka ' by Samaveda. 
He realizes by meditation the Pararaatma, which is within 
the body of every being, and which is greater than the 
aggregate of Jivas (individuals).” " 

The Tantrik systems of self-culture arc constructed in 
strict accordance with the three aspects of the Divine 
Mother, so that no Sadhaka’s work and toil may go amiss. 
They raise him step by step from the most external belfry to 
the innermost Tabernacle of Mother Mahakali, never forci¬ 
bly weaning him from his habits, but transforming those 
habits into fragrant flowers and grateful offerings. 

The importance of possession of a thorough knowledge 
of Shakti is thus stated in Niruttara Tantra : 

“ After many births the knowledge of Shakti is acquired. 
0 Devi! without the knowledge of Shakti Nirvana is 
unattainable.” 

The knowledge of Shakti is dependent upon self-culture 
for its attainment, for mere intellectual knowledge gained 
by study cannot raise a man to the state of Divinity. Even 
intellectual unerring knowledge of the transcendental 
science is not attainable without devotion to God and Guru. 


' Called also Satyaloka, the highest region of the manifested 
Supreme. 

* The manifested Supreme is the soul of all Jivas. He is the 
AntarSitmS of all beings within the form of Liiiga Deba. The apparently 
separated Jivas are heaped together, as it were, in him without distinc¬ 
tion, hence he is called ” aggregate of Jivas ” 'While in the 

Brabmaloka-state, the Sadhaka is blessed with the vision of the Abso¬ 
lute, and of onion with It as water unites with water (B. E. M.). 
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The mind must be thoroughly trained in spirituality, and 
brought in harmony with supersensuous truths before one 
can hope to be able to understand the true import of that 
with which the trauscendental science deals. 

“ The meaning of these truths of which I have spoken 
is revealed to the high-souled man, who has supreme and 
equal devotion to Devata and Guru.” 

The path of desire and the path of non-desire or cessa¬ 
tion are the two paths, either of which a Sadhaka must 
choose for himself. As man is a bundle of desires and propen¬ 
sities, the regulation of such desires and propensities on lines 
which may eventually free him from those bondages of woe 
is the end and aim of all method, either Vaidik or Tantrik. 
As the four Vedas are replete with hymns and prayers to 
God, or the Gods for the attainment of objects of desire, so 
also the Tantras are full of methods for the attainment of 
the same end. By following those methods, desires and pro¬ 
pensities are circumscribed, passions curbed, and animal 
nature transformed into Divine nature. It is in the lot of 
but a few to pursue the path of cessation from the outset. 
The vast majority of men must be looked after, in order that 
they may not only save themselves from being mere brutes, 
but may become good fathers, mothers, sons, brothers, 
neighbours, citizens—healthy, robust, and God-loving. The 
Tantra proclaims that its votaries shall become all these, 
irrespective of caste, colour, and creed. 

Whether one be on the path of desire or on the path 
of cessation. Karma Yoga, Jfiana Yoga, and Bhakti Yoga 
are indispensable to him. By continually practising works 
prescribed by the Tantras one’s mental and physical 



INTRODUCTION 


701 


impurities are expurgated, the mind becomes pure and 
transparent, so as to be susceptible of the presence of the 
Divine light within; the body is no longer the habitual 
store of Rajasik and Taraasik cells which incite the senses 
to ignoble works. By Jnanayoga knowledge of Divinity 
is gained, and by Bhakti Yoga, Jiva and Shiva are united, 
and the supreme good attained ; for, according to Tantrik 
Monism, not even a scintilla of difference is admitted to 
exist between Jiva and Shiva essentially. 

One of the characteristic works prescribed in the 
Tantras is what is called Prayoga (deputation). Ordi¬ 
narily, what man achieves is the result of bis own exertions 
aided by the exertions of others, or of labour and skill 
purchased. But human exertions, labour, and skill often 
fail to produce a desired result. In the Hindu mind belief 
in the help of supersensuous beings is as ancient as the 
Vedas. Indeed, the Vedas are replete with sacrifices to 
Devas for attaining desired objects. The Tantrik System, 
called “ Deputation,” is less arduous and less expensive, 
and can be given effect to within a short time. "When at 
critical moments human efforts and skill give way, man 
in every country naturally raises his eyes upwards, im¬ 
ploring Divine help and mercy. Divine help and mercy, 
though in fact attainable, are yet very difficult to attain, 
for the degi’ee of spiritual culture requisite for such a 
purpose is the attainment of but very few. The Tantra 
provides, however, comparatively easy means by which 
Devatas may be communicated with and their help obtained. 
This branch of Tantrik knowledge is no part of a man’s 
self-culture, it being merely an art, more useful than 
spiritually efficacious. 

Whether in the path of desire or in the path of cessa¬ 
tion, the worship of one Brahman is the burthen of the 
Tantra, and the object of that worship is the liberation of the 
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individual soul from eternally recurring misery, uniting Atm& 
with Atma by the dissolution of the Karmik body. To achieve 
that end, concentration, meditation, and communion are 
essential. But an object is necessary upon which to 
concentrate the mind. The universal or all-pervading form 
of Brahman functioning in undivided, homogeneous, efful¬ 
gence, through the waking, dreaming, and slumbering 
state of being, is scarcely such an object as the mind 
can grasp. Pratikas* are therefore used as its subtitute. 
The Avatara forms, Yantras, and human forms in special 
Pujas, are the best forms. Images are fashioned after 
Avatara forms. When by dint of Sadhana Divine effulgence 
is cognized in a Pratika, then is it that the Sadhaka’s vision 
opens to see the universal Form. The incarnation forms* 
of the Divine Mother, called the Ten Mahavidyas, are the 
Upasya Devata (the worshipful God) of the Shakta Tantriks. 
S§.dhakas, according to their predilections, heredity, or 
mental conditions, worship one or other of them, believing 
the particular Form to be Brahman. Images of such Forms, 
or Yantras, are made, and external worship made to them 
as Brahman. If a Sadhaka’s Sadhana be intense and high, 
Brahman or the Divine Mother manifests Her Divine Self 
in the image, which for the time being glows with Divine 
Life. 

cr«lT Hsr? II 


' Pratikas are sabatiintea of Brahman in np&aanSi. Such substi¬ 
tutes are an aspect of Brahman, or a part of it, and are worshipped as 
if it were Brahman itself (B. K. M.). 

* These forms are Nitya—that is, everlasting (B. K. M.), 
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“ As milk, pervading the whole body of cows, comes 
out through the teats, so is the all-pervading Deva revealed 
in images, etc. The reflection (of Atma) in images, etc., 
being the same as the Atma of the Sadhaka.* By virtue 
of the Puja and the Sadhaka’s faith, the Devata appears.”— 
Eularnava Tantra. 

Sacrifice to God or the Gods in the form of food and 
drink is an old institution found in the records of almost 
all religions, ancient and modern, in all parts of the world, 
not even excepting Christianity and Mohammadanism. 
But the ethics of these religions do not give the raison 
d’etre of such an institution. This seems to be, on the face 
of it, an anomaly, considering that the God of most of 
those religions is extra-kosmic and formless. The Vaidik 
manifested God being both immanent and transcendent in 
the Eosmos, the legitimate conclusion is what the Manduk- 
yopanishad quoted above lays down as positive truth. In 
the Bhagavad-Gita, the Lord says: 

“ He who offereth to Me with devotion a leaf, a flower, 
a fruit, water, that I accept from the purified self, offered 
as it is with devotion.”—Chap, ix, verse 26. 

The Tantra, which claims to be the most correct and 
practical interpretation of Vaidik truths, holds that the 
Sadhaka who longs to be in harmony with the Divine 
Mother should not only sacrifice to Her as Vaishvanara, 
but as Taijasa and Prajna as well.* Indeed, the whole 
life of a Sadhaka is a sacrifice; he must efface his own 
personality and Ahangkara (I-am-ness), dedicating all his 
thoughts, deeds, and speech to the Divine Mother who 


' The Sadhaka communicates the ray of his Atma to the image by 
what is called Pra^apratishtha (Life-giving ceremony). (B. K. M.) 

* See Introduction to A. Avalon’s “ Mahanirvapa Tantra," and 
“ Serpent Power." 
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resides in full glory in his heart, and is the real oognizer 
of the body. 

Understand me as the Enower of the Field (body) in all 
Fields, O Bharata!”—Bhagavadgita, chap, xiii, verse 2. 

This is called Atmanivedana (self-dedication). Egoism 
is the cause of heterogeneousness. The thought, “ I am the 
doer, I am the eater, I am the enjoyer, and I am the 
sufferer,” makes apparent divisions within the homo¬ 
geneous One, thereby rendering the individualized egos 
a prey of the attractive and repulsive forces of Avidya and 
their miseries. The initial work, therefore, of a Sadhaka 
is to surrender himself completely to the Divine Will. 

“ Whatsoever thou doest, whatsoever thou eatest, 
whatsoever thou offcrest, whatsoever thou givest, what¬ 
soever thou doest of austeritj', O Kaunteya! do thou that 
as an offering unto Me. 

“ Thus shalt thou be liberated from the bonds of action, 
yielding good and evil fruits; thyself harmonized by the 
Yoga of renunciation, thou shalt come unto Me when set 
free.”—Bhagavadgita, chap, ix, verses 27, 28. 

The question is. How can this complete resignation be 
effected—resignation in act, resignation in speech, and 
resignation in thought ? Men’s physical wants, passions, 
propensities, and emotions are the motives of his actions— 
either these are to be suppressed for the development of 
his spiritual nature, or they are to be so used that they 
may not bind, but become useful agents for leading the 
small self to the Great Mother. Suppression being out 
of the question, various devices have been resorted to for 
circumscribing them, prominent among which is Brahma- 
charya (absolute continence) and offering of food to God 
before it is taken. A Sadhaka on the high spiritual path 
should be a celibate and very abstemious in food. Such 
are the hardships and restraints imposed upon him that 
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oftener than not he succumbs in his effort to soar to his 
high aim ; the strength of his wings fails, and he falls down, 
bruised* and broken. Thus rendered unfit for both the 
lower and the higher paths of culture, his life becomes a 
desert of burning! sands and scorching winds. A house¬ 
holder is bidden to offer food to God, and then eat it as 
Pras3.da (gracious leaving). He is enjoined to cohabit with 
his wife only during a few days in the month when fecunda¬ 
tion is physiologically possible. These, as restraints on 
the propensities of eating and sexual intercourse (the two 
most prominent propensities which rule man’s life), are 
serviceable bits wherewith to check the wayward steed of 
the senses; but the desire to relish the one and the other 
remains as fresh as ever. Though constant restraint may 
put down, it cannot efface. So says the Lord in the 
Bhagavadglti.. 

“ The objects of sense, hut not the relish for them, turn 
away from an abstemious dweller in the body, and even 
relish turneth away from him after the Supreme is seen.” 
—Chap, ii, verse 69. 

The Togavfti^hishtha B3,maya9a says: 

55?n w Ii 

** Man’s disrelish for the objects of sense does not arise 
until the Enowable is known, as a creeper (is not born) in 
a desert.”—Chap. ii. 

So long as relish remains, so long is man’s individual¬ 
ity in the ascendant; and so long as man’s individuality is 
in the ascendant, so long he is the enjoyer of food, drink, 
and the like. How can, then, all his actions be offered to 
the Supreme so that the offerer may be liberated from the 
bonds of action ? 

4S 
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The answer is, By self-surrender or resignation to the 
Supreme. The Tantrik S&dhaka is enjoined to feel the 
Supreme as Divine Mother and Father, not only within 
himself, but within every being. By knowledge of Shftstra, 
by faith, and by devotion to God and Guru, he must persist¬ 
ently practise this feeling so that in time it becomes a part 
of his nature. The nature of the Supreme as the True Self, 
the real doer and the real feeler being realized, he can place 
his Earmik self completely at Her disposal in all his acts 
with a devout heart and inflexible will; he can worship Her 
with his thoughts, feelings, and propensities, whatsoever 
they may be, and realize what he recites every morning. 

“ From the time I rise in the morning till evening, and 
from evening till morning, whatsoever I do, 0 Mother of 
the Universe! that is surely Thy worship.” 

This is the mental attitude («IT^;) of a hero (^:) as 
distinguished from the mental attitude of the animal man 
who, however otherwise devoted and wise, eats the 
gracious leavings of God, relishing them as an individual 
only * and does not dare unite with his wife as an act of 
divine worship. Whereas every mouthful of food, every 
sexual relation, and every act is an oblation of the hero, 
who by these practical means spiritualizes his nature, and 
with the Divine Mother’s blessings becomes a Man-God 


men food (prasfida) is offered to the Deratft by the Pasha, it is 
considered that the Devatd. eats the subtle portion and leaves the gross 
part for the worshipper. The latter eats it as devotee (Bhakta)— that 
who considers himself as separate from the Devatft. and 
worships. The Vlra, however, regards himself as the Devatft, 
worshinnnr°*^ii^^®+ Devatft, and not the individnal 

worahlp^”’ principle of the secret 
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to be eventually dissolved and lost within the bliss¬ 
ful effulgence of Mother Anandamayl.* 

Brahmamayl* has created this earth as the field wherein 
Jivas must reap the fruits of this Earma, and as sparks 
of Divinity perpetuate the human species. To reap the 
fruits of Earma the body must be kept up by food, and 
to perpetuate the species sexual union must take place. 
But considering the misery attendant upon both these 
functions, none would care to participate in them were 
not the monitors of hunger and passion implanted in him, 
to goad him to action which he would not otherwise 
willingly take. But mere hunger and passion would not 
effectually serve the Divine purpose if relish for both were 
not implanted in him. As the Divine Mother and Father 
enjoy their creation in the aggregate, so does the Jiva in 
the individual. The Jiva being essentially the same as the 
Divine Mother and Father, bliss (Ananda) is bis natural 
heritage. 

Thus both eating and sexual union are Divine acts, 
which have nothing impure in them. Impurity is the 
progeny of Ajfiana (absence of knowledge), which, having 
divorced Divinity from the Divine act, has lowered it 
into being mere sexual enjoyment. Thus, man divine 
has fallen from his high state to that of man the beast. 
It is the work of the Yira (hero) to undo the instincts bom 
of Ajfi&na and harmonize himself with the Divine Law. 

The Divine Mother creates, maintains, and annihilates 
the Universe as an act of retributive justice to Earma* 
bound Jivas. It is Her pleasure or play (Lila), that Her 
children, by reaping the fruits of their Earma, may return 
to Her lap, never again to be tied and fettered by Earma. 
She enacts this drama of the universe, and Herself enjoys 
it. Her actions, however, oast no fetters round Her, 

' The Devi who is Bliss. *The Devi who is Brahman. 
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because She is free from attachment and repulsion, which 
are the binding cords of M&yft. It is this feature of Her 
character which differentiates Her from the Jiva, So the 
Ved&ntik terse saying is: 

« ^ *TT*n, 

“ He is God, under whose control is MftyS.; He is Jiva, 
who is lorded over by Her (Mftya).” 

The Jiva, who sets his heart upon the task of freeing 
himself from the bondage of Mftyfi, must infuse every 
part of the alluring frame of the Enchantress with Divine 
love, and then throw them as a sacrifice into the Fire of 
that Love. It is only by this means that lording M&yft 
may be brought under control. 

What a Sadhaka must do to free himself from the 
attractions of objects of sense is thus stated in the Vama- 
ke^hvara Tantra; 

im: I 

^ ^T: I 

TO TO7!ai5l5I: || 

i?n5iT wf*i i 

li 

3ITfH RFld*!*!: II 
«nioiT ^ I 

II 
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qi^ =q 5^ I 

^?jT m q^5nfq 5 ^ q»5qts*i q;«q^ 11 
5q>^q g%q I 

aurrf^i jftqt^TRTq^^t; 11 
q^iqr suoi ^ ^«iT ^5iT«ri^5r 1 

^ ^q: 11 

sf^Tqrqqig^ f^qigiqqrqr mv, 1 
qsR q>tqq «rTq woi qi^i^qq^ 11 

?r^qqi?*mq^OTg I 

qqiqi ^fq qf^q^ qqJt^qi: 11 
qnqwrqPtqrasqiqqrT^qj^onfq q 1 
^ftciT: q^rr^Tffq fqq^ ^t: 11 

qiqi: vmi: *ft^qT«^§q>5!qn:qq»T: 1 
<^5^qqiqiji mv. ii 

f5q^fqqq^fqt5q5hqf^^ f^f^: 1 
qwqiqft^ ^ ^fq«i ti 
gwq^^f^'^fq q»^q5T«qTPi qqrqi 1 
f?qf^f^'^ft RW: qiq^q qqi ti 
3i3*iq WT3. qqk ^qTq»i®5 fqqiq q 1 
qiq^: %?fq^q fqk ll 

“ Many are the branohes of knowledge touching work, 
some distinguishing features of which I shall briefly tell 
thee. In literature there are nine Rasa *; there are said 
to be eight Rasa in Yoga; in learning there are eighteen 
Rasa; nine are the Rasa in the Yoga of devotion; in 
objects of sense there are six Rasa. O Devil the Rasa 
of wine are five. These are the fifty-five Rasa. O Dear 


' This term means taste, relish, sentiment, juice, etc. 
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One! hear attentively the names of the Rasa in the different 
works mentioned. The nine Rasa in literature are—sexual 
love, heroism, compassion, laughter, wonder, terror, hate, 
peace, and anger. 0 Mahadevl! 0 Dear One! In Yoga- 
ShSiStra, Yama, Niyama, Asana, Prd,nS.yS,ma, PratySih&ra, 
DharanS., Dhyana, and SamS>dhi are the eight Rasa told 
in detail.* The eighteen Rasa of learning are—(1) Chhan- 
das, which are the legs of the Veda; (2) Vyakaraj^a 
(Grammar) is known to bo its mouth; (3) Shiksha is its 
nostrils; (4) its hands are said to be Kalpa; (5) 0 Devi! 
Jyotisha (astronomy, astrology) is its eyes; (6) Nirukta 
is its ears; (7-10) each of the four Vedas is a limb of the 
Veda; (11) Mimangsa; (12) Nyaya*; (13) Dharma Shastra; 
(14) Puraria; (16) Ayurveda; (16) Dhanurveda; (17) Gan- 
dharva Veda; and (18) Artha^hastra.* The nine Rasa in 
Bhakti Yoga (Yoga of devotion) are known, O Devi! to 
be thinking, praise, meditation, remembrance, serving 
the Holy Feet, worship and hymn, servitude, fellowship, 
and self-dedication. In objects of sense, 0 Parameshvarl 1 
the six Rasa are—flowers, scents, the beloved woman, 
bed, dress, and ornaments. In wine the five Rasa are 
—^that made of molasses, that made of honey, that made 
of sugar-cane, that made of fruits, and that made of corn.” 

“ Those who are experienced in the feeling of Rasa in 
these are called Rasika.” 

“ O Parameshvarl 1 0 Devi! regulations concerning 
work are of five classes—namely, regulations as to daily 
service, Japa, purification, external and internal worship, 
and Purashchara^a.* Regulations as to daily service relate 
to morning, noon, and evening rites.” 


* See Introduction to A. Avalon’s ** Mab&nirvft^a Tantra.' 

* Philosophies so-called. 

Science of medicine, warfare, music, and economics. 
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“Experiencing all the Rasa and performing the pre- 
Boribed works, the S&dhaka, with tranquil mind, shall 
perform Porfliabhishechana.” * 

*23n^3 215[T I 

«n*TT II 

^«li 3 523 *Tf^ I 

7K II 

aia^ri f^*IT *1 II 

*iH fl*n *i 3?4 *iT^=T II 

5I«[5qTW I 

3lft*lT*im5p«rT?t5#^ II 

'ffWH^cfT: srasqi^qwSCTIT: I 

wn^ ?ri§ *ft*iT«i sw ^ II 

iiWfT^ 3 I 

^45n*gn3«T^ 52i^Tf^R^f^: II 

3iTon^2nf^ i 

JWn*l??7^ sftq 3n?*T^^|oh?3^: || 

' The Parp&bbisbeobana bare mentioned is not tbe second, bat the 
fourth degree of initiation, knourn as Parnabdikshft (B. E. M.) 
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^ i 

8I«I ^ em: II 

5»srTf^*K35r??i%: i 
»psr>TT??n%T i 

«i5^^?f*5i^ II 
^^5n«i5i^ \fk *jwTiw^Tm»i I 
«15 iH WT 51^ II 

HT«r^d I 

isr^ 5ig«fT Hf^: 1^819 ^ II 
5Ic[l *ltn ?TJTTf^^ I 

K^ ^\^lfH 3l^ ^^\ II 

I 

fq«i^ II 

'K3»n«I§ I 

f^sqi ftjqt ^TT^f^woTT I 

T^?TH?^sftq?5T|^ *1^ aq»^ II 

“ Hear attentively from me the different oharacteristios 
of the Rasa. Sexual love should be learnt of the hero; 
in it are compassion, etc. Sexual love, etc., and hate, etc., 
arise from the sexual Rasa " (Shringd.ra).* 

“ 0 Devi! when sexual love realises the Supreme 
Object (Param&rtha),* then is Supreme tranquillity. (The 
Sadhaka) then acquires the state of Rudra.” 

' Which is the root principle of all creation. Sexual love in this 
passage refers to its manifestation in the individual. The sexnal Rasa 
from which it arises is its general principle of origin. 

* That is when shringara, which the author translates as sexual 
love, is experienced in the union of the JivAtma and Param&tma—that 
is, the supreme object of Sadhana. The Bhairavl is Devi. The Sadhaka 
is Shiva. In their anion there is no distinction. 
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“ 0 dearer than life! hear from me the purport of this. 
0 Dear One! as the body cannot move without limbs, so 
the Vedio path none can enter without a knowledge of 
Ghhandas (metre). 0 sweet-tongued Devi! Chhandas is 
not beautiful without rhetoric. The eye penetrates that 
which is unseen, so does astronomy; eclipses of the sun 
and the moon make astronomy a science of direct evidence. 
Nirukta is a branch of Veda; from the branches Brahm& is 
born. Devotion to Brahma, arises from hearing songs; 
song arises from the mouth and nostrils. Without song 
there is no dance; dancing is born of songs. Shiksba. and 
drama, etc., words and grammar are the couples insepara¬ 
bly allied. The Vedas with their six limbs explain the 
Brahman. The Nya,ya with Mima,ngsa surely explains 
Brahman. From constant thought upon the Paramatmft, 
knowledge of Brahman arises in the Jiva. Precepts are 
settled according to Dharma Shastra; Puranas spring from 
it, 0 Dear One! The Jiva, the Supreme object of whose 
life is bliss Divine (Brahmananda), and who is eager for 
self-preservation, must learn Ayurveda (science of life— ix., 
medical science), Dhanurveda (archery), and Gandharva 
Veda (music).” 

“ 0 Devi, the fully wise Sadhaka, with honey, juice of 
sugar-cane, milk, corn, scents, garlands, dress, and orna¬ 
ments, should worship in union woman, who is the image 
of the Mother of the Universe. 0 Devi! the culture of the 
Rasa of sexual love * consists in the worship of woman.* 
Worship and the five classes of work already stated should 
be performed by the hero (Vira) for attaining the Devi. 
By worship arise nine degrees of devotion and ecstasy of 

' Shring&rarasasftdhana. 

* Vaoit&pfkjane. According to the “ Mah&nirv&pa Tantra” the wor¬ 
shipper’s own wife. 
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Rasa. Then the Yogi, practising Yoga, shall be immersed 
in oommonion ” (Samadhi). 

“ Therefore, 0 Mahe^hanl, have I already stated that 
by feeling all the fifty-five Rasas one loses all desire for 
objects of sense and worldly work.* The effect of non¬ 
desire is wonderful, and the Divine Mother is gratified 
by it. Embodied man cannot give up Earma (action) so 
long as he is embodied; so, concluding in this wise, divine 
acts by festive, religious, and other works, the S&dhaka 
verily becomes liberated in this life (Jivanmukta) by virtue 
of his full knowledge and bliss of Rasa.”—Chap. liv. 

Wine, as a means of spiritual self-culture, is another 
singular feature of some forms ’ of Tantrik S&dhana. In 
India the free use of wine in social and religious festivals 
was fairly general in the Satya, Treta, and Dvapara Ages 
(Yugas). It was, however, probably after the ruin of the 
race of Yadus during the last days of Shrl B^rishna’s life 
that stringent laws were framed in the Smfiti Sbastras 
against the use of wine by the three higher classes. Those 
laws were sedulously administered by the Hindu Govern¬ 
ments, and the result was a general abhorrence of spiritu¬ 
ous drinks. Nothing better could have been devised for 
the welfare of man, for wine not only wastes the body, but 
it works havoc on the intellectual and moral faculties, 
pulling down man to the level of beasts. The Tantra 
Sh&stra—the Word of God—is fully alive to this: 

I 

^ kfk It 

! Each pleasare is bat a portion (khanda) of the whole mixed with 
pain. He who has felt the whole (akhanda) attains Brahma bliss and 
Joses desire for worldly things. 

* Not of all and by some Tantras only. 
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fq^5«i ^15^ ^3^1^ I 
5^ ^m II 

?«IWR 3 gU’IH 515^^ I 

wfNT?j^ M^fk% II 

'* One who, being unripe in Kaula knowledge, wishes 
to drink wine, is, O Devi! a great sinner, and is unfit to 
perform all religious works." 

“ He goes to Baurava Hell who drinks unpurified 
wine, commits rape, and slaughters animals for self* 
gratification.” 

“ 0 Devi! that is called drinking of wine which is not 
for Divine purposes; that is a great sin according to the 
Vedas, etc.”—Eultir^ava Tantra. 

Further, it is said in the same Tantra: 

*13^ I I 

qWT: II 

^ *TTm%5T: 3oq*lT^ II 

% I 

?I^5fq ^ 3^1: W- II 

*'If man could attain spirituality by drinking, then 
all ignoble drinkers would be liberated. If residence in 
heaven be the result of meat-eating, then all carnivorous 
beings would be righteous. If, O Devil enjoyment of 
women be the cause of liberation, then all creatures by 
enjoying women would be liberated." 

Why, then, it may be asked, are all these ** gates of 
hell" introduced in self-culture, the object of which is 
liberation from the fascinations of May&? The same 
Tantra which prescribes S&dhana with woman, wine, and 
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meat, prescribes also various other methods of worship, 
and supplies Mantras, without which Hinduism all over 
India would be paralyzed. It is irrational to accept one 
portion of a Sh&stra as valuable and reject another as 
worthless. The earnest inquirer must forgo his prejudices 
and passions, cherished ideas and preconceived notions, 
before he can enter the holy temple of spiritual truth 
embodied in the mandates of Lord Shiva. It must always 
be remembered that this is spiritual culture, and not the 
culture of the body and its senses. 

The Tantra Shastra, like all other revelations, does 
not always assign reasons for its mandates, but asserts 
that as Sadhana is practical, the most direct evidence of 
the truth of its statements can be obtained by accepting 
the Sadhana and working according to instructions. 

The principle underlying this Sadhana is thus enun¬ 
ciated : 

Tcfsi 5^: I 

“ The Great Bhairava has ordained in the Eaula 
doctrine that Siddhi (spiritual advancement) must be 
achieved by means of those very things which are the 
causes of man’s downfall.”—Kular^ava Tantra. 

The consideration of this principle leads us, in the first 
place, to adopt the evidence of analogy in regard to the 
physical body of man. Cobra poison, arsenic, aconite, 
croton, opium, and other animal and Vegetable poisons, 
are destructive of life. But skilfully prepared and puri¬ 
fied, they not only save life but invigorate it. The Indian 
physician’s preparation of cobra poison is famous for its 
life-giving and invigorating virtues, so are the apothe¬ 
cary’s preparations of arsenic, etc. In some parts of India 
raw arsenic is used in moderate quantities for prolonging 
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life and putting off old age. It would thus appear that 
nothing is absolutely harmful in nature. By skilful mani* 
pulation even poison yields manna. The poison of wine, 
by skilful treatment according to Tftntrik precepts and 
instructions of Gurus, is not only rendered innocuous, but 
is turned into a distinct force of labour, energy, patience, 
and intrepidity, all of which are essential in spiritual 
culture. 

Wine, by exciting the brain, turns the mind to that 
channel of thought which is uppermost in the drinker’s 
mind.‘ When the mind is pre-eminently devotional, the 
effect of wine upon it is to render it more so by concen¬ 
trating all the thoughts upon the object of devotion. 
Ecstasy (Ullasa) and communion (Samadhi) are after a 
long practice its riper developments in a Sadhaka. 

That which most attracts men to the taking of wine 
is its power to develop happiness in the drinker. The 
Sfidhaka’s mind, freed from all base and ignoble thoughts 
and feelings, enjoys Brahmananda (Brahman Bliss) under 
its influence. 

As to the use of meat and fish, the Vaidik and the 
Tantrik Shastras agree in holding that slaughter of animals 
for Divine purposes is not sinful. 

RlfhsjT 11 

WT ^ II 

*'0 Dear One! in sacrifices to the Pitfia and Gods 
killing of prescribed animals is ordained. For self-gratifi¬ 
cation killing of beings is nowhere permitted. Even a blade 


' The effect of wine is to intensify and reveal what is alr e a dy in 
the mind. Hence it is said, In vino voritat. 
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of grass should never be cut without a lawful purpose. 
Killing for the satisfaction of the Gods and twioe*bom 
(Dvijas) * is not sinful.” 

The Eulftruava Tantra says: 

^ fW; srflign: I 

^ ^ II 

^T!R ^ II 

«R*TT^r I 

f 3nai^ ^IWIUT || 

STT*!^ ^1^51: ?f»r?fSsr: || 

aWT ?0^sf I 

?WT *IT«n# in?*IT 11 

*T^ I 

% fqqf^ arsfT^qf f?i;qqi!T ^ II 

5rf^; *n« wiq I 

?T5?q?mTSR ii 

anjp? swnt ^ cT^ i 

3RqTf»isqsra q«i ii 

TO TOff II 


«ni^ I 


' Hera Brftbmanu to whom the soorifloial meete are giTen. 
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^ *T3*rT?nf5r ^ «Tra^ it 

»i?9ii4?5>^oiT«ik *T5i?r: i 

arqqrT^fqfTqiS II 

21: ^ •rra^ I 

JT^Wf«TO5IT^5|T *IT?5rRT I 

2?m^T^ f^;n?2T5i ^oi fq^ ii 

2I«IT ^33 fqqMT ^qqR I 

q^qisi ci«iT ii 

«ft3^: f555IT^^; ?IRf»qirR I 

TOS^T fq^cT =q7^«IT qR^ »l%?I Ii 
3iq|T i 

q^qrqfq^ 'ftRT ^^sfq sr^ ii 


qTOT^ft ^ ^qi: RlfSl^^; II 

«jq3«T q^: 51%: q3?lT ^ I 

5r% ?it ^ 2^^%lrqqF: ti 

q?5Uli5iTRft3ST«^qR^fq^5^: 1 
q »»Tf^ q^q q^ ^fq^q«FT: ii 
5?qifq qsa 52 ENiT qi^qi i^Trq% i 
^RT q; ?l^q h 3 ^^ li 

• •••«■ 

3^fq%qjq^ ^fq qii f ^ n ^ q qqf ^ 1 
^qqTpq% ^ ftqq M U 
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11 

g3:R*rT i 

fq^ 11 

fI 

5 ^Tlf wf^ W*lT^ 11 

fTJITrl ?i4?Tf?90n^5I: I 
p!«^Rd 1T^?1 II 

^?»T=i^fg 3^3^: ^ «TR^: II 

“ Ab the personal seryants of a King and not the State 
servants are dear to him, so, O Devi! are those who are 
devoted to internal worship, not others. Those who 
with devotion offer with their hands meat and wine cause 
bliss (Ananda); they are, my Dear One! Kaulikas. Our 
Supreme form described as Sat, Chit, and Ananda, verily 
develops, O Dear One! by the enjoyment of wine. Bhairava 
inspires those who drink with a knowledge of the principles 
of Kula (Shakti), and who view all objects with an even 
eye. As a dark house is illumined by light, so does the 
AtmS., enveloped by M&yg., become visible by drinking. 
O Dear one! those who drink wine sanctified by Mantra 
(the mystic words of power) and offered to Gurudeva 
will never drink the mother’s milk again (that is, will never 
be reborn). Wine is Shakti, meat is Shiva. Their enjoyer 
is Bhairava himself; the bliss arising from their union 
is called liberation. Ananda is Brahman. It exists in 
bodies. Wine reveals it; hence Yogis drink it. Without 
attachment, fearless, unmoved by pairs of opposites (as 
pleasure and pain), without curiosity to know, versed in 
Vaidik lore, the Vira drinks wine which grants blessings.” 
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“ 0 P&rvatl! the drink of neotar purified by Mantra 
develops god-like nature, and liberates man from the 
bondage of the world.” 

• « • * 

“ For the gratification of the Gods, and also for the 
attainment of the knowledge of Brahman, should wine 
and meat alone be taken; he is a sinner who consumes 
them in order to satisfy his carnal appetite. Wine should 
be drunk in order that a clear perception of the form (of 
the Devata) arising from the Mantra (of the Sadhaka) 
may be thereby attained, and for pacification of the mind 
and the undoing of the bondage of the world. He who 
takes wine and the rest for self-gratification is a sinner. 
These things should be taken without thirst and longing, 
for the satisfaction of the Devata alone. O Dear One! 
the partaking of fish, meat, wine, and other things which 
cause excitement, at times other than those of worship, 
is sinful. As Soma-drinking is prescribed to Brahmanas 
during sacrifice, so wine, as that which yields joy and 
liberation, should be drunk at its proper time. It is only 
after the true import of the Kula Shastra has been learnt 
from the Guru that one should partake of the five articles,* 
otherwise one becomes a sinner. Even a Kaula goes to 
hell who drinks after the manner of Pashus * without 
worshipping Bhairava Deva, and without doing Tarpana 
with Mantra.” 

* •• # # 

“ He who withdraws the senses from their objects and 
unites them with Atma is a true meat-eater, others are 
mere slaughterers of animals. The Shakti of a Pashu is 
asleep, that of a Eaula is awake; he who enjoys this Shakti 

' See latrodoction to A. Avalon’s ” Mabftnirvft^a Tantra.’ 

' Panohamndrft. 

46 
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is an enjoyer of Shakti. He who enjoys the bliss arising 
from the union of Parashakti with AtmS, has true sexual 
union,* others are mere enjoyers of women. O Mistress 
of Kula! he who partakes of the five articles, knowing 
from the mouth of the Guru their true significance, is 
liberated." 

« * « « 

“O Devi! I m 5 'self with Thee accept with pleasure 
Shrichakra Puja performed with Mantra by one, well- 
versed in the Shastrik import of Puja and Abhisheka, 
who is devoted to Devata and Guru, who worships daily, 
who knows the esoteric meanings of the Kula Shastra, 
who with zeal performs worship, who has received instruc¬ 
tions from Guru, whose mind is pure, who is active, who is 
devoid of anger and greed, who is averse to the religious 
practices of Pashus, and who offers oblations. The wise 
Yogi should perform Kula-puja, filling his mind with 
the thought ‘ I am Bhairava.’ Possessed of these and other 
qualities the Kaulika who regularly worships Thee obtains 
enjoyment and liberation.” 

These rather long extracts will, it is hoped, amply 
repay perusal, and bring home to the mind of the un¬ 
biased, earnest inquirer the truth of the compatibility of 
enjoyment and liberation existing harmoniously, provided 
that such enjoyment be lawful and not sinful. Yoga, 
W’hich liberates, and Bhoga (enjoyment), which chains 
down, have been treated as though they were poles asunder 
in other schools of thought, which make it incumbent 
upon the pursuer of the one to shun the other as one would 
shun a deadly cobra. The effect of this has been referred 
to more than once in this essay. The Tantra ShS.stra 


' This is the Shring&ra Basa of the Vlra. 
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reconciles the two, not only in theory, but in practice. The 
testimony of thousands of T&ntrik Yogis from remote anti¬ 
quity corroborate its truth. 

According to the eight-limbed Yoga process, Kula- 
kundalinl can be united in the thousand-petalled lotus with 
Parashiva. This is the union of Shiva and Shakti, and 
the fluid arising from this union is wine which the Yogi 
drinks. The truth of this is unquestionable, and forms 
the basis of the Shatcbakra-SSidhana briefly described in 
a previous part of this essay. This system of Sadhana is 
called Jfiana Yoga—that is, the Yoga of Knowledge as 
distinguished from Bhakti Yoga, the Yoga of Devotion. 
The Yoga of Knowledge is so arduous and difbcult that but 
very few amongst many thousands can appreciably succeed 
in it. On the other hand, very many persons are physically 
unfit for it. 

Tantrik Yogis who pursue the path of knowledge 
regard the path of devotion as indispensable, for the latter 
wonderfully develops the spiritual faculties, unties worldly 
bondage more efieotually, and operates as a guarantee 
against fall, the danger of which attends every step taken 
in the practice of the Yogi of Knowledge. 

Tantrik Bhakti Yoga stands upon its own feet, firm, 
sure, unerring, and suited to all constitutions and to all 
stations of life. It is for the prince as for the peasant, 
for the poor as for the rich, for the man of business as for 
the man of leisure. It makes no distinction of caste, colour, 
creed, or nationality, welcoming one and all who will bow 
to the lotus-feet of the Divine Mother. It exhorts no 
privation, imposes no hard and fast conditions, but ac¬ 
commodates itself to the tastes and capacities of its 
followers, so that they may slowly but surely march on 
like heroes to the capture of the citadel of bliss. It only 
asks the ordinary disciple to be honest, sincere, kind, 
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compassionate, and truthful, and to keep his passions and 
greed under control. If he wants prosperity, progeny, and 
other material advantages, let him devoutly pray to the 
Divine Mother, and “ depute ” Her angels to secure them 
for him. His desire will thus have a better chance of being 
gratified than by servitude, servility and many another 
questionable worldly artifice. 

Passion and greed being the two great powers of 
Avidya, which sow seeds of disease, death, discord, poverty, 
and ruin broadcast all over the world, they are so handled 
in the Yoga of Devotion that they not only lose their own 
strength, but become cheerful friends of the sojourner. The 
path of devotion—that is, the Kaula path—is therefore a 
blessing, not only individually, but socially. 

Extreme Vedantik pessimism has rendered India what 
it is to-day—neither soaring to heaven nor blooming on 
earth. Both heaven and a fruitful life on earth were the 
portion of its great ancestors who were wont to perform 
the Soma sacrifice in bygone ages. Casting our eyes on 
the West, we are dazed by the dazzle of worldly wealth on 
the one hand, and terrified by the ghostly shadow of 
poverty on the other. Big religious bodies there are, but 
where is God ? Whilst India has no faith in the world, 
and only a dreamy faith in heaven, the West seeks a 
heaven in this world. The best remedy for this disease 
is to be found in that religion which both fully recognizes 
the reality of the world, and regards it as the training- 
ground whereon man may grow into God. And so says the 
Eular^ava Tantra: 

^ II 

“ O Mistress of Eula! in Euladharma, Bhoga 
(enjoyment) becomes complete Yoga (union of Jiva with 
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Brahman), bad deeds are made good deeds, and the world 
becomes the seat of Liberation.” 

Om Shantih, Om Shantih, Om Shantih, Om Kali. 


Benares, 
March 23,1914. 


BaradA Kanta MajumdAr 



OBEISANCE TO THE SUPREME DIVINITY. THE 
ALL-GOOD AND BEAUTEOUS MOTHER 


CHAPTER XI 
ON MANTRA' 

The tribute of water which Bhagavan Sdryyadeva,* the 
Regulator of the entire universe, takes from the earth 
during the eight months of Kartika, Agrahayana, Pausha, 
Magha, Falguna, Chaitra, Baisliakha, and Jj^aishtha, He 
returns to the same earth in the form of rain during the 
four months of Ashadha, Shravana, Bhadra, and Ashvina. 
This taking of tribute again is performed bj’^ the stretching 
out of arms. Arm is the name of the agency by which 
things are done.* For this reason Suryj'adeva is called by 
the names of “ the thousand-rayed one,” “ the thousand¬ 
armed one,” and so forth. Terrestrial water is drawn by 
the power of the sun, and rises to the solar region.* It is 
this power of the sun which is called by the name of 
Raudra.* It is, however, a matter for consideration why 
the power of the sun is called Raudra. It ought to have 
been called Saura (that is, appertaining to the sun). 
Raudra is what appertains to Rudra. Why, then, is sun¬ 
shine called Raudra ? In order to understand that it is 
necessary to discuss the subject* of Gayatrl. Brahma;;Ll, 

' Mantratattva—that is. the sabject of and principles relating to 
Mantra. ' Sun God. 

* There is from the beginning a play on the Sanskrit word kara, 
which means “ tribute," “ ray,” and “ arm,” and is derived from the 
verbal root Eri, to do. 

* Saryyaloka. * Snnshine. * Tattva. 
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Vaish^avl, and Maheshvarl, the presiding and controlling 
Deities of the three gunas of sattva, rajas, and tamas, the 
Creatrix, Preservatrix, and Destructress respectively, are 
the three Shaktis * whose forms are meditated upon in the 
solar orb at the three Sandhyas.* In the creation, preserva¬ 
tion, and destruction, which take place every day, the 
morning Sandhya is the time of creation, the noon Sandhya 
is the time of preservation or maintenance, and the even¬ 
ing Sandhya is the time of destruction. In the morning 
the world of Jivas is freed from sleep, the tamasa* Shakti 
who rules supreme at the time of dissolution,* and, loosen¬ 
ed from the grasp of darkness, awakes. In the night 
the universe, although existing as before, remains cover¬ 
ed by a tamasa envelope, so that, notwithstanding 
its actual existence, it is not perceived by Jivas in a 
state of sleep. For this reason, the universe must then 
be considered “ non-existing,” otherwise dissolution * has 
no meaning.* In dissolution* the world of Jivas exists 
in the womb of Prakriti in a subtle form as seeds* 
and then later the first blooms of creation appear 
through the power of Brahmashakti. In the creation also 
which takes place every day it is this Brahmashakti who 


* Shakti is that “ which makes able,” or the power by which things 
happen or act. That power belongs to, or more properly is, the Brah¬ 
man (God), and manifests in yarions ways (see Chapter VII of First 
Part). At Sandhya the Sadhaka worships the three powers of the 
Brahman as creator, maintainer, and destroyer of all things. These 
Shaktis are contemplated upon in the female forms of Brahmapl. 
Vaishnavt and RaudrI, or Mahe^bvarT, the Sbaktis of Brahma, Vishnu, 
and Shivsi, threefold aspects of the One. 

* That is, morning, noon, and evening. 

* That is, the Sbakti which manifests the dark inert Tamas Onna. 

(See Introduction.) * Pralaya. 

' That is, if the world ceases to exist during pralaya, it must cease 
to exist (to the sleeper) during sleep. If the condition during sleep is 
not pralaya. then nothing can be called such. 
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emerges from the solar orb and suffuses the whole world. 
This is why in the morning-Sandhya rite, Brahmashakti, 
the Creatrix, should be contemplated upon in the form of 
BrahmanI in the solar orb. At noon, when the adult world 
has reached its full maturity, when the forces (Shakti) of 
hunger and thirst have established their full sway over 
the world of Jivas; when even trees, plants, shrubs, and 
creepers are wearied of drinking the rays of the sun, and 
yet, under the influence of the force (Shakti) of preservation, 
hanker for that drink till evening; when the sun has been 
established in mid-sky between the mount of sunrise on 
one side and the mount of sunset on the other, it is then 
that in the noontime-Sandhya rite—the Vishnushakti, the 
Preservatrix of the Sangsara—must be contemplated upon 
in the form of Vaishnavl in the solar orb. Again, in the 
evening, when the world of Jivas has done its daily play 
and, weary of body, seeks to enjoy the blessing and balm 
of the sleep of dissolution,’ it is then that Shivashakti, She 
who gives the unalloyed bliss of the enjoyment of the balm 
of dreamless sleep * and is the Destructress of the universe, 
appears (in order that She may provide that balm) in the 
solar orb in the form of Maheshvarl. She covers life with 
Tamasa Shakti, and drops the curtain of sleep on this 
Sangs3>ra, the Mayik playground of error, and dispels from 
the minds of Jivas all the impressions which they have 
received from the outer world, such as wife, children, and 
so forth. It is this Shivashakti who must be worshipped 
in the evening-Sandhya rite. The Shastra, therefore, enjoins 
that the Sandhya-rite, if performed other than at the pre¬ 
scribed time, is ineffectual. To let the morning-Sandhy& 
(when the Shakti of creation is supreme) go by, and to 
worship the Shakti of creation during the period of supre* 
macy of the S hakti of preservation, is tantamount to living 
’ PraJaya. • Sashupti. 
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in the domain of one King and paying the tribute due to 
him to another. The same rule also holds good in the case 
of the performance of the midday-Sandhya in the evening 
or at night when the supremacy of the Shakti of preserva¬ 
tion has passed, or in the case of the performance of the 
evening-Sandhya on the following day after the supremacy 
of the Shakti of destruction has passed away in the previous 
evening. I here give a general idea of the matter. To 
understand it more deeply and accurately we should know 
that Mahaprakriti,’ who is the aggregate of the three 
Shaktis of creation, preservation, and destruction, is com¬ 
posed of the three Gunas of Sattva, Rajas, and Tamas.® It 
is not that when one of the Gunas is in play that the other 
Gunas remain dormant. The eternal play of creation, pre¬ 
servation, and destruction is ever equally present in Her, 
but we fail to recognize this with our imperfect vision. 
Let us suppose, for instance, that we see a hungry tiger 
killing a deer. We think that it is the play of destruction 
of the Mother of the world. But a keener insight into the 
incident will make it clear to us that even in this play of 
destruction there equally exists, in succession, the play of 
the three Gunas of Her whose substance is the three Gu^as. 
We see only the destruction of the deer. But although this 
is a case of destruction so far as the deer is concerned, 
it is a case of preservation if we look at it from the point 
of view of the tiger. For the tiger’s body is preserved 
by the blood and flesh of that deer. Again, the genera¬ 
tion of the tiger’s cub is due to the maintenance of the 
tiger’s body. Consequently, what is destruction for the 
deer is creation for the tiger’s cub, just as our own eating 
involves destruction of the seed-power of the tree, pre¬ 
servation of ourselves, and creation of our children. It 


* Great Prakpiti. 


* See Introdaotion. 
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must, therefore, be understood that in Her the three forms 
of play of the three Gunas exist equally and always, but 
that aooording to the Prarabdha Earma * of Jivas they 
appear as creation to some, preservation to others, and 
destruction to the rest. The Mother’s play is uniform, 
but with this difference—that, owing to diversity in the 
Earma of Jivas, the nature of that play is different.* She is 
the aggregate of all Shaktis whose substance is the eternal 
play of all three Gu^as. That triple play of Hers does not 
rest for a single moment. It is only the blind vision of 
Jivas involved in error which makes it appear as if such 
play occurred in succession. The same water which quen¬ 
ches the thirst and gives life to one man may give death 
by drowning to another. What are we to understand 
from this—that water possesses the power (Shakti) of pre¬ 
serving life, or that it has the power of destroying it ? 
Again, fish, tortoise, crocodile, shell-fish, and other aquatic 
animals are born in that same water and live therein, and 
die if taken out of it. Are we to understand from this that 
water has the power of creating and preserving life ? The 
same sunshine which destroys the life of the wayfarer 
oppressed by summer heat in some far-stretching plain 
gives life to the cold Himalayan traveller whose limbs have 
been stiffened by the fall of snow. Say, now, does this 
indicate the life-destroying power or the life-preserving 
power of sunshine ? Without this sunshine trees, shrubs, 
and creepers dwindle and die. Again, this very sunshine 
draws water from the earth and carries it to the solar orb. 
It was Narayapa, * the preserver of the world, who des¬ 
troyed Bavana, Eumbbakarua, Eangsa,* and others in their 


* Bipe Earma. 

* That is, it is either creation, preservation, or destmotion. 

' Vishnu. * Daityas, or demoniac beings. 
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incarnations, as Rama and Krishna. His name varies 
accordingly, and is suited to the different forms of His 
play in different capacities. The energy* which draws 
water from the earth is Raudra * or terrible, so far as water 
is concerned. The same energy which previously mani¬ 
fested a different form then assumes a terrible aspect* 
for the purpose of drawing water. For this reason, although 
it is Saura or solar energy, it is then Raudra or terrible 
energy. Thus sunshine is called Raudra or terrible. The 
play of His forms and their names corresponds to the play 
of the Gunas. Brother Sadhaka, consider but once what 
difference does there lie between this Raudra or sunshine 
and Suryya or sun. Sun is the name of a mass of compact 
energy * solid and circular in form, while Raudra or sun¬ 
shine is the name of the rays which it scatters on every 
side of it. In fact, the difference between the sunshine and 
the sun is the same as that between the waves of the sea 
and the sea. Just as in the sea, water exists in a collected 
form, so in the solar orb energy * exists in such form. Just 
as in the sea single waves heave eternally, so do waves of 
energy in the solar orb. It must, therefore, be understood 
that wave is the same thing as water, and sunshine is the 
same thing as sun. The solar orb lies above (terrestrial 
water) at a distance of one lakh of yojanas,* and terrestrial 
water lies below (the sun) at the same distance. If the 
sun were to cease to draw this water from the earth by 
his energy, would it be in the power of water to rise to 
the solar orb ? Or would it be in the power of anything 
else in this universe to raise water to the solar orb? 

' Tejas. 

* Eaudra is an adjective of Bndra or 3biva, and means " terrible.” 
!Fhe reason why sunshine is called Baudra or " terrible ’* is later ex¬ 
plained. 

* Budra Mfirti. * Tejas. 

* A yojana is equal to eight or nine miles, and a lakh eqaals 100,000. 
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At what height lies that Brahmamayl who is hardly known 
to Vedas and Vedangas, and worshipped with difficulty 
by Yogis and princes of Yogis—She who is beyond the 
reach of mind and speech of even BrahmS., Vishnu, and 
Maheshvara, and who is above the three Gunas ? Again, 
at what depth does the insignificant Jiva lie—he who is 
devoid of true consciousness,* full of Maya, and a member 
of the Sangsara, which is made of the Gunas in various 
combinations ? Can it ever be in the power of the Jiva to 
enter by his own unaided Jivashakti * into Shivashakti ? * 
Can the child who wishes to rise to the arms of its mother 
do so unless the gracious mother extends her affectionate 
arms and herself raises her child ? Who has the power 
and courage to say to him who stands in this limitless field 
of the universe and desires to go to Her, “ Go, Sadhaka, 
reach safely the arms of the Mother of the Dispeller of all 
obstacles,^ I stand security for your success ? ” That alone 
which has such power is Mantra-shakti.* Both Bhagav&n 
and Bhagavatl, therefore, say, “Just as Parabrahman is 
my eternal self, so also Shabdabrahman * (which is Mantra- 
shakti) is my eternal self.” Like sunshine, which is the 
energy of the sun, Mantrashakti alone is able to raise the 
Jivas who inhabit this universe to the arms of Brahma- 
mayi, for Mantrashakti is Herself. Mantrashakti alone can 
lead the unconscious Jiva-world to a true perception of 
Param&tma by endowing it with that consciousness which 
it is. For this reason Mantrashakti is that which is alone 

' Literally, ” he who is Ja^a.” 

* The $hakti appertaining to Jivahood, the state of the embodied 

spirit. * The $bakti appertaining to ^hivahood. 

* Vighnahara, a name of Gape^ha. 

‘ The potency of Mantra, which is Devata. 

'Supreme Brahman as contrasted with the Maiiif fta f.iwg Sh a bd a 
Brahman (Sound Brahman). 
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efScient in all S&dhana,* prescribed in tbe Aryya Shastra, 
or to secure the Siddbi spoken of in it. Just as a lifeless 
body is incapable of work, so methods and processes devoid 
of Mantrashakti are incapable of achieving anything in the 
domain of Sadhana. 

In my brief account of Mantra in the First Part of 
“ Tantra-tattva,” * I have shown that the Devata presiding 
over a Mantra appears in a two-fold aspect—first in the aspect 
of Vachaka Shakti, and secondly in the aspect of Vachya 
Shakti. The Vachya Shakti reveals Itself only when the 
Vachaka Shakti has been aroused through the worship of 
the Sadhaka. Whatever may be the appearance of the 
Devata presiding over a Mantra, such appearances are 
nothing but different manifestations of power* of Kula- 
ku 9 dalim * playing at the aperture in the Muladhara. It 
is the string of fifty letters from A to Ksha which is the 
(rosary) of Akshas* of Mother Sarasvati. Out of these 
fifty letters have been formed the nine crores* of great 
Mantras, which are the sole source and means of Siddhi 
and Sadhana.’ A Mantra takes different forms according 
as it appears as seed, sprout, root, stem, trunk, branch, 
twig, leaf, flower, and fruit. Just as one cannot have leaf, 
flower, fruit, twig, and so forth, without first sowing the 
seed, so one cannot acquire competence* for the reception 
of other Mantras without first being initiated in the special 
Mantra of the Devata.* For this reason the Mantra of the 

' That is, spiritual training, practice, and ritual of all kinds which 
are the cause of spiritual achievement (Siddhi). (See Introduction.) 

* p. 278. 

* Vihhftti. 

* The Devi of that name whose abode is the Muladhftra Chakra of 

the Jfva. (See Introduction and Arthur Avalon’s “ The Six Centres and 
the Serpent Force.") * Seeds of a plant used for rosaries 

* A crore is ten million. * See note ante. ' Adhik&ra. 

* That is. the S&dhaka’s Ishtadevatft. 
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Devata which is received at the time of initiation is called 
Vijamantra, or seed-mantra. The great Vija or seed which 
Parabrahman as Guru sows in the field of the Sadhaka’s heart, 
after having cleared, ploughed, and irrigated it with the water 
of His grace. The Mantra formed of the name of a DevatS. is 
the sprout which rises out of that great Mantra, and Tantrik 
Sandhya,* Gayatrl,* Nyasa,* Puja,* and Upacharamantras,* 
are all its stems, trunk, branches, and twigs. Hymns of praise * 
and homage * are its leaves and flowers ; and the Kavacha,* 
consisting of Mantras, is its fruit. Just as all seeds are 
contained in the fruits, and sprout, trunk, leaf, flower, 
and so forth, are contained in the seed in extremely subtle 
states, so all Vijamantras are contained in the Eavacha, 
which is the fruit of Mantra; and Siddhi and Sadhana- 
shakti,' and so forth, are also contained in the Vija in 
extremely subtle state. Now, to-day many people, through 
ignorance of Shastric principles, think that Mantra is the 
name of the words by which one expresses what one has 
to say to the supreme Divinity. It therefore follows that 
I may submit my prayer to Him in whatever language I 
choose. What, then, is the necessity of my using the ever- 
ancient words of the Shastra ? In reply to this we would 
at the very start point out that the definition which has 
been given to Mantra by those who hold this view is con¬ 
trary to Shastric principles, and consequently incorrect. 
In defining Mantra, Shastra says: “ That is called Mantra,* 


' These terms are explained in Arthur Avalon’s introdnetion to the 
' Mahanirvaiia Tantra.” 

* The Mantra by that name. 

' Mantras used in making offerings to Devat&s. * Stnti. 

‘ Vandana. * The protective Mantra. (See Introduction.) 

* That is, the $hakti generated by S&dhana. 

' Derived from the combination of man and tra. 
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from the Manana or meditation of which arises the Uni¬ 
versal special knowledge (that is, special knowledge embrac¬ 
ing the whole universe) or realization of the Monistic truth 
that the substance of the Brahmanda* is not difierent 
from that of the Brahman. Man of mantra comes from 
Manana, which leads to Trana, or liberation from the 
bondage of Sangsara* {tra of Mantra comes from trana) 
and which calls forth (amantrana) Dharma, Artha, Kama, 
and produces Moksha.^ 

Putting aside unbelievers, such as have faith in the 
ordinances of the Shastra must now understand that to 
be Mantra, in which eternally exists the super-worldly 
threefold power of perceiving the Brahman in and through¬ 
out the Universe, of loosening the bonds of Sangsara,* and 
of calling forth Dharma, Artha, Kama, and Moksha.* 

Everyone desires to practise Sadhana and Bhajana,* 
but the question is whether the hard labour which is 
involved will bear fruit directly. Who can answer this 
question? Faced by this difficult problem, who but Mantra 
alone can proudly and loudly declare, “ Siddhi comes from 
Japa,^ Siddhi comes from Japa, Siddhi comes from Japa 
without doubt”? Who has the confidence to say: “If 
Siddhi is not achieved, I shall be responsible ’’ ? Who holds 
such dominion over the three worlds as to be able to stand 

' Universe, or “ egg of Brahma." 

* The Sangsara is the coming and going, the cycle of birth, action, 
death, and rebirth ; the world in which all live who have not by know¬ 
ledge of the self (atmajna) and the extinction of the will to separate 
life attained liberation or moksha 

* That is. Religion, Wealth, Desire, and its fulfilment known as the 
Trivarga, forming with moksha (liberation) the chaturvarga, or four 
aims of all sentient beings. (See Introduction.) 

* See ante. * See ante, 

* As to S&dhana, see ante. Bhajana is simple worship, 

’ Japa, oral or mental, “ recitation" of Mantra, which is here 
stated to lead to snooesB (Siddhi), 
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between that Devata who is sought for, difSoult of worship, 
and beyond the reach of mind and speech on the one hand 
and the Jlvasadhaka steeped in great delusion on the 
other, and say: “Sftdhaka, be not afraid, I stand surety 
for you”? That surety is Mantra alone, the grantor of 
Siddhi and redeemer of all liabilities. How indomitable 
must be the attractive force of Mantra that it is able of 
its own strength to move even the great Devata, who is 
eternally possessed of Siddhi, and so stay by its own mighty 
power even the movements of Prakriti, instilling Shivahood 
into the S3.dhaka by the expulsion of his Jiva nature; thus 
making, without labour on his part, the eight forms of 
Siddhi to play constantly before his eyes. When by virtue 
of Siddhi in Mantra vision of the three worlds is opened 
to the Sadhaka, then nothing is super-worldly to him. 
When by the grace of MahamayS. the door of Her M3.y& 
which makes the impossible possible is opened, then 
there is nothing impossible for the Siidhaka himself. 
For this reason, it is sheer ignorance to suppose that 
Mantra is mere language. Vijamantras, in particular, 
cannot possibly be language for they convey no meaning 
according to the human use of language. They are the 
Devata Herself,^ who is the highest spiritual object for 
us. They are neither language, nor words, nor letters,* 
nor anything which you and I read or write but the Devata, 
who is eternally possessed of Siddhi, and is the Dhvani," 
which makes all letters sound, and exists in all that we 
may say or hear. It is a great sin even to think that 
that Devata is mere letters. The Shastra has, therefore, 
said: “ They go to hell who think that Gurudeva is but 

' Literally, Svarfipa of the Devata. SvarOpa literally means 
“ having its own form,*’ as opposed to the existence or appearance of 
the same thing in another form. 

* Varpa or Akshara. ' Unlettered soand. 

47 
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a man, Mantra is but letter, and the image of a Devata 
is but a stone.” 

Here it is necessary to understand with some clear¬ 
ness the nature* of alphabets.* Commonly we consider 
alphabets to be written characters and pronounced letters.* 
In ordinary usage all the letters* are called Akshara,' 
but “ Letters” * come to an end the moment they are pro¬ 
nounced, and never wait for a third moment.” Viewing 
the matter from this philosophical standpoint, it is im¬ 
possible for a word, a sentence, or language in general 
to be a combination of letters.* As, for instance, in pro¬ 
nouncing the word Kalasa (pitcher), when La is pronounced 
after Ka, Ka is no more; and when Sa is pronounced 
after La, La is no more; so that, although the letters Ka, 
La, and Sa are successively pronounced, it is impossible 
to pronounce (all at once) the word Kalasa. As a matter 
of fact, it is the letters which are pronounced, and not 
the words. Only the letters linked together in the forms 
of words as willed by Ishvara are pronounced successively 
one after another according to rules of the Shastras. It 
has, therefore, been said: “ The particular letters and 
number of letters which Ishvara has ordained should convey 
a particular meaning, and are capable of conveying that 
meaning, do, when uttered successively in the manner 
fixed, convey that meaning.” The truth concerning the 
origin of language is that after the appearance of the Vedas, 
which are the Shabdabrahman * in the form of Mantras, 


' Tattva. * Akshara. 

' Varna. Both Varna and Akshara (Letters) are Enndalinl made 
articulate in speech and visible in writing. Akshara also means an 
alphabet and “ indestructihle.” 

* That is, there cannot he a combination of letters any more than 
there can be such between the present and the past. 

' Sound Brahman. 
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Ishvara, when creating for the world of Jivas languages 
consisting of an aggregate of sounds, * willed that such and 
such letters,' when combined together, should as a sound 
convey such and such a meaning.* This is the eternal law 
and accomplished fact. No one can change it by reasoning, 
argument, and controversy, and cause a revolution in lan¬ 
guage. It is the existence of this eternal law which sup¬ 
ports the world. For this reason the Shastra has said: 
“ The three worlds would all have lain in deep darkness 
had not the light called Shabda (sound) blazed throughout 
the entire Sangsara. The sound here referred to is that 
of the Vaidik language approved of by the Shastra. It is 
unnecessary to mention other languages, for they are 
all but transformations * of that great Prakriti the Vaidik 
language. However that may be, our concern at present 
is with the original language only. Here also two letters 
cannot be pronounced together. How can we admit that 
to be an Akshara* (letters of the alphabet), which 
is created at one instant, is destroyed at the next, 
and which when pronounced has disappeared ? Yet its 
name is Akshara—that is to say, that which never wastes, 
is never destroyed, but is unbeginning, unending, ever 
established, and everlasting. It is a pity that, although we 
have all along been writing, reading, seeing, and hearing 
Aksharas,' we do not know as yet what an Akshara is. 
Bhagavan has said: “Just as Parabrahman is my eternal 
body, so Shabdabrahman is also my eternal body.” Who 

‘ Shabdas. * Varna. 

’ The relation between sound and its meaning is permanent. 
Language is not a mere matter of convention. A word denotes a thing 
because it must do so: Ishvara having so willed it. 

* Vikriti. 

* Akshara means both a letter of the alphabet and " indestmotible." 

' See ante. 
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but that self-manifest Bhagav&n whose eternal body is 
sound can set forth its nature ? In the Yogini Tantra it is 
said that at the beginning of creation, after the dissolution* 
at the end of a Kalpa,* the unborn and immortal charmer 
of the mind of Mahftkala* stood with warrior frenzy on his 
breast in order to destroy the Daitya ’ named Ghora, who 
had been born out of a part of Shiva in the course of the 
joyful play of the two Parabrahmans.* The infinite millions 
of Yoginis * born of the rays of that lustrous form of the 
Mother of the World then began to dance around Her in 
mad joy. The war-music of Brahmamayl in martial play 
began to resound upon the battlefield of the entire Universe. 
Beating time to that music, my Mother, who is, as it were, 
the flag of victory over death,' set in motion a second 
period of dissolution * by Her untiring dancing. Of that 
time Mahakala Himself gives the following account: 

“ Seeing that very wonderful and mad dance of the 
Mother of the world, my mind was so distracted with fear 
that (finding no other means of escape) I took shelter in 
the body of Herself of Universal form,** and then, entering 
the path of Sushumna,* I saw and heard (inside that 
luminous Brahman body) things which, 0 Devi, were all 
so wondrous that I have never seen or heard the like again, 
and which I have not even the power to describe. Who 


* Pralaya. 

* A Ealpa is a period between two dissolutions. 

* ^hiva. * Demon. 

' That is, $hakti and 9hiva, who though in fact one, manifest in 
these dual forms. * A class of ^haktis attendant on E&li. 

' Whoever reaches Her hecomes victorious over death. 

* Virata. 

* The Nadi, or channel of energy of that name. (See Introduction 
and Arthur Avalon’s “ Serpent Power.”) 
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can count, 0 Devi, the countless millions of great Univer¬ 
ses,* which constantly move within Her body ? Brahm&a, 
Vishuus, and Maheghvaras,® with millions of arms, heads, 
and differing forms (not to speak of Brahmas, Vishpus, and 
Mahe§ihvaras with four, five, or a thousand heads) exist in 
that body. They are all Creators, Preservers, and Des¬ 
troyers of different Universes, and possessors of all great 
powers.* 0 Devi, the sight of all these wonderful things 
overpowered my mind, and I forgot all (which had happened 
in the past. I even forgot myself, and) I wondered who 
I was (Great Devas were there, but none seemed to 
notice me). Nowhere was I asked by anybody who 1 
was, (where I had been), and whence I came. O Devi, in 
the World of that Devi’s body I thus became forgetful, and 
doubts arose in my mind. I could remember nothing. 
Moving about in this way for a million years I (passed 
your navel region and) reached the lotus of your heart.* The 
wonderful and beautiful sight which I saw there I have not 
the power, 0 Parameshvarl, to describe fully. There I saw 
the Shastras which are the source of the Dharma,. Artha, 
KSima, and Moksha of Jlvas.* Of that Sh&stra body Agania 
or Tantra (consisting of Mantra) is the Paramatma, Vedas 
are the Jivatma, Dar^hanas* are the senses, Pura^as are 
the body, and Smritis are the limbs. 0 fair-faced Devi, all 

' Brahm&9^. 

^ ’ There is not only one Brahma, Vishnu, and Mahe^hvara. -Thotae 
which men worship are the Oevas of this Universe, but there are count* 
less Universes, each of which has its own trinity of Devas. 

* Ai^hvaryya—that is, the attributes of I^hvara. 

* That is, he passed the Mapipura chakra in its Univenal form, 
and reached the heart (anahata) centre of the Devl*e body, the universe. 
The brackets are the Author’s. 

‘ Eeligion and religious merit, wealth, desire and its fulfilment, and 
liberation. (See Introduction.) 

* The philosophies. 
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the other Shastras exist as hairs of Her body. In short, as 
the Jlvd>tmg. is to the Paramatma, so is the Veda to the 
Tantra. (That is to say, just as the existence of the mind 
or the Jivatma, according to the Nyaya Philosophy, depends 
on the existence of Atma, so the existence of Veda depends 
on the existence of Tantra. Just as in the body of the Jiva 
Paramatma is the Shakti * of pure consciousness, so in the 
body of the Shastra Tantra is the Shakti of consciousness 
consisting of Mantras. Just as all activities of the Mana- 
shakti * with Gupas * flow constantly through the Jivatma, 
so all Vichara Shaktis,* consisting of knowledge varying 
according to competence,* caused by differences in the three 
Gu^as, Sattva, Rajas, and Tamas, are eternally seated in 
the Veda. Just as the ultimate goal of mind is immersion 
in the Parabrahman, and the end of the active forces, con¬ 
sisting of Sattva, Rajas, and Tamas, is to disappear al¬ 
together, so the ultimate goal of Veda is to be merged in 
Tantra through the knowledge of the omnipresence of 
Brahman. And the end of the different Adhik3,ra8' caused 
by differences in the Gu^ias is to be totally destroyed.) 
Then, 0 Devi, I saw letters ' of dazzling brightness at the 
edges, the middle, and the roots of the petals of that 
lotus of Thy heart, embracing Shiksha, Ealpa, Nirukta, 


' Force, power, or active principle. 

* Mind-power, or more strictly, $hakti in the form of the lower 
mind or Manas. 

* Qnalities. (See Introdaction.) 

* Powers of jndgment and reasoning. * Adhik&ra. 

* Adhik&ra is competency. A S&dhaka is entitled to worship and 

to have knowledge according to snoh competency. This competency 
is affected by the predominance of particular Gupas in the Sadhaka 
himself. When Brahmajnana is attained, then all question whether a 
man is fit for this or that necessarily disappears. The establishment 
of Adhik&ra is only a means to an end, and with the attainment of the 
end (spiritual knowledge) disappears. ' Varpa. 
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Ghhandas,* and all other minor Shastras, givers of welfare 
to the three worlds. Then, 0 Devi, I saw, within the 
pericarp of Thy lotus, hundreds of groups of letters * shin¬ 
ing most brilliantly like millions of suns and moons, and 
surrounded by circles of the light of millions of great fires. 
Those luminous letters,^ with as their substance the true 
and lasting Parabrahman, shone with the brilliance of 
millions of suns, were cool like millions of moons, and 
radiant as millions of fires. 0 Devi, those luminous letters* 
consisted of all knowledge, of all wonders, of all sacrifices,* 
and of all places of pilgrimage.* (That is to say, when the 
subject of Sadhana is the form of Mantras, the letters * 
generate knowledge of the science of all things in the 
Brahmanda. It is a matter of everyday experience that 
wonderful events are brought about by changes produced 
inevitably in the laws of Nature by the great power of 
Mantrashakti,' which can make the impossible possible. 
The Sadhana of letters leads unfailingly to the vision of 
the supreme Devata, a result which the performance of all 
the sacrifices like the Ashvamedha® and so forth cannot 
give. By the SfLdhana of the great Mantra of letters one 
achieves at the same time the fruits of seeing and touching 
all places of pilgrimage. In fact, we go not too far in 
saying that places of pilgrimage themselves desire to be 
sanctified by the sight and touch of Great men ^ accomp¬ 
lished in Mantras. For a Sadhaka's body is not an ordinary 
material body, but is the permanent dwelling-house of Her 
who is the Mistress of all places of Pilgrimage,* and who 
raises the fallen and grants liberation to the three worlds. 

'These are four Vedftngas, dealing with orthography, ritaal, 
etymology, and prosody. 

’ Varpa. * Yajnas. * Tirthas. 

' The potency of Mantra or 8hakti as Mantra. 

* The Vaidik horse sacrifice. ' Mahftparnshaa. 
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0 Devi, in these letters^ reside all religious merit,* all 
righteousness,' all knowledge, and all Brahma bliss. (That 
is to say, by worshipping them one performs all acts of 
religious merit at one and the same time. One achieves by a 
single means all forms of righteousness which are the fruits 
of all religious acts; and one acquires that knowledge, which 
is the fruit of all righteousness—namely, that Brahman 
is omnipresent throughout the universe; for such an one 
the Brahmapda * is filled with Brahmabliss, which is the 
fruit of the knowledge of Brahman.) 0 Maheshvari! these 
(Mantras) are evidence * of the existence of the Vedas and 
the Shastras, and all Jivas are themselves the supreme 
energy * of Brahman and the supreme blessing. That is 
to say, many may easily say that a spiritual Shastra which 
speaks of fruit to be reaped in the next world is unauthori- 
tative. But even unbelievers * will shrink from calling a 
Sh&stra unauthoritative the fruits of which are visible 
in this very world. What this self-evident Shastra lays 
down as authoritative must also, as a matter of course, be 
considered as such by all people. Even believers* may 
sometimes bo led to doubt the authority of Veda because 
they see not its effects. But if Tantra which produces 
visible effects admits that Veda or Vedanga, or any other 
Sh&stra, is authoritative, then not even unbelievers can 
dispute it, for Tantra is self-evident. It is also self-evident 
that the letters * which are Mantras are a form of evidence 
of the existence of Jivas.” The use of the terms guttural, 

* Var)na. * Pn^ya. * Dbarma. 

* Universe. ' PramSi^a, vide post. * Tejas. 

' Nastika. * Astika. 

* Each individual letter is a Mantra. 

‘ Sound outwardly expressed manifests itself to the senses. As the 
organs of speech are not the seat of its generation, this indicates that 
there is an inner manifestation, as to which see post. 
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palatal, cerebral, and so forth, in classifying letters * relates 
only to seats of pronunciation,* and not to seats of genera¬ 
tion * For instance, what is pronounced from the throat is 
called guttural, what is pronounced from the palate is called 
palatal, and so forth. The word pronunciation * also means 
lit (above), charana (to cause to move)—that is, to make 
letters * which were moving below to move above. When 
that motion above is manifested outwardly, and is per¬ 
ceived by the sense of hearing, it is certain that the motion 
below has also an inward manifestation in the most subtle 
supersensual form. It is this deep truth which has been 
clearly expressed in the Shastra as follows: In the Pra- 
panchasara * it is said: “ When through obstruction * of 
the vocal passage a child utters indistinct sounds, it is 
KulakuridalinI, who, playing in the aperture of the Mula- 
dhara and coiled round Sushumna, utters indistinct sounds 
repeatedly. It is the echo of this indistinct sound which 
comes out of the passage of the child’s throat.” 

The Prayogasftra says: 0 Devi, at that time Anta- 
ratma, the substance of which is sound,® Himself utters 
sounds. It is these sounds of His which, in combination 
with each other, appear as letters.” 

In the Saradatilaka it is written : “ Shabdabrahman ^ 
exists in all things as consciousness. So it is this Shabda- 
brahman, the substance of which is consciousness, which 
exists in the bodies of living beings in the form of K niidn. . 
lini, and then appears as letters in prose, poetry, and so 
forth, being carried by air * to the throat, palate, teeth, and 
other places.” 

* Var^a. ’ Uchcbiira^a. * Utpatti. 

* See vol. iii of the “ T&ntrik Texts,” edited by Arthur Avalon. 

* This may also refer to incomplete formation. * Nfida. 

’ Brahman as “ sound ” manifesting the Universe, which is its 
Brahmavibhttti. * Vayn. 
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In the Vishvasara Tantra there is the following: “ Sada- 
shiva Himself has spoken of Him as Shabdabrahman. That 
Shabda (sound) is in the Anahata Chakra.” 

And in the second Patala of the same book it is said: 
“ 0 beloved one! in the Jiva’s own body itself blissful 
Parabrahman exists as Shabdabrahman, whose substance 
is all Mantras.” All Mantras are manifestations ' of Eula- 
ku^d^liiif Herself, who is the Shabdabrahman, whose 
substance is consciousness. So that the fact that they 
are pronounced (outwardly manifested) from such places 
as the throat, palate, and so forth, does not prove that 
Shabda (sound) or Mantras are generated at such places. 
Although Brahman as Shabda is not in reality generated, 
yet it first appears at the Muladhara. However that may 
be, what is known to us as Shabda (sound) or varna (letter) 
is the Shakti which gives life to Jivas, so that without 
doubt Mantras which are Shakti ‘ are eternal evidence of 
the existence of Jivas. Next it has been said that “ Mantras 
are the supreme energy* of Brahman. According to philoso¬ 
phers, Shabda (sound) is everywhere the quality (Gu^ia) of 
Aka§ha (ether and space). For this reason many people are 
under the impression that Shabda (sound) is produced from 
Space (Akasha). This is merely observation of the effect. 
According to Tantra which sees the cause of everything, 
this is a mistaken inference. Tantra, which sees through 
the subtlest supersensual things,* and is ever in favour of 
direct perception,* holds that Shabda is the cause of the 
Universe,* and not the effect of anything. The production 
of Shabda from Akasha is merely its outward manifestation. 
In reality Shabda eternally exists as Brahman. 


SvarGpavibhati. 
’ 6haktim&ya. 

* Pratyaksha. 


’ Tejas. 

* Brahm&p^a'* 


* Tattvafi. 
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In the Kamadhenu Tantra it is said: “ MatrikSshakti,* 
consisting of the fifty letters,* from A to Ksha, is the seed 
of all things moving or non-moving. Of these letters,* 
again, Visarga* is Shakti, and Vindu * is Purusha, and in 
the Ajapamantra* of Prakriti and Purusha in union She” 
is undifferentiated PQrnabrahman.^ O Devi, from letters 
which are Mantras* are born Prajapati Brahma, Vishnu, 
and Budra, the Destroyer of the world.” 

“It is true and certain that supreme KulakundalinI 
Herself, who is the fifty letters,* from A to Ksha, has 
given birth to this entire universe, consisting of moving 
and non-moving things.” 

In the Matrikodaya it is said: “ Ishvara is the author 
of Vedas, Maharshis (great seers) are the authors of Pura^as, 
but in no Shastra is it said that there is any author of Her. 
Matrika Devi, who is letter, is, therefore, not created, but 
self-existent.“ (For this reason a name of KulakundalinI, 
the Mantradevata whose substance is letters, is Matrika— 
that is to say, the Generatrix of these infinite crores of 
universes. It is not possible for Her to have a father and 
a mother. She is, thereforp, called only by the name of 
Matrika, the Mother. She is the Mother of all, and not 
the child of any.) Just as in space" waves of sound are 
produced by movements of air,'* so also in the space ** inside 

' Matrika, which is an adjective derived from Mother, means the 
letters of the alphabet. 

* Varpa. ’ The h breathing with two parts. 

* The nasal breathing with one point. 

* That is, the Mantra of inhalation and expiration. 

* That is, Matrika?hakti. ' Perfect Brahman. * Mantramftya. 

* Varna. 

“ Kartta; here only in the sense that the world got it through him 
(see post). 

” Svayambhu. '* ika^ha, or ether. 

“ Literally, by strikes and connter-strikes of air (vayu). 
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the Jiva’s body currents of sounds flow owing to the move¬ 
ments * of the vital air,* and its inward and outward passage 
as inhalation and exhalation. There is no generation of 
sound in space.* Sound is only manifested therein. Every 
intelligent man will understand that this manifestation 
of the gross* form of sound is impossible unless sound 
exists in space* in a subtle* form, which is the permanent, 
separate root of gross sound. Such people, however, as 
want to explain away the universe with its fourteen worlds 
by reading only the history of India or the Science of 
language* may find scepticism more agreeable to them than 
the taxing of their brains with such an extremely remote 
question as “whence come sounds’” in space?* They 
satisfy themselves by saying that it is the law of nature 
that sound* should be produced in apace,* and nothing 
can be said in respect of that which is a natural law.* 
We, however, have no faith in the words of those who 
are so pleased to put such implicit faith in nature. For 
we think that in reality nature as a thing in itself does not 
exist. The existence of those qualities and properties in 
a thing which constitute such thing is its nature. If, 
therefore, one says, “A thing is produced by nature,” does 
he answer the question why it is so produced ? To say that 
a thing happens by nature is to say that it happens because 
it happens. Such a statement indicates no search for 
truth, but only an attempt at escape. In fact, ShS.stra 
(Scripture) is for those people only whose minds have be¬ 
come restless with the desire to know the truth. Those 

' Literally, by strikes and coanter-strikes of air (v&yo). 

* Pranavftyu. ’ Aka^ha, or ether. 

* Sth&la. ' Sflkshma. 

* Bbashaparichcbheda. * >:>babda. 

' Bvabhava. In other words, it is the nature of the thing, and 

there is an end of it. 
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who have understood that the manifestation of sound* in 
space* is an effect, and does not indicate that space is the 
cause of sound, are hardly likely to find peace and satisfac¬ 
tion in the statement that sound is the quality of space.* 
What they want to know is the real truth, supersensual 
though it be. But it is not within the power of any Jiva 
to open the door which hides that deep truth from us. 
Nevertheless, the pain which is caused by ignorance of 
that truth is unbearable. For this reason Bhagavan, who 
is the creator of all things, and sheds His mercy on all 
who seek it, has Himself revealed in Tantra, for the benefit 
of the three worlds, what He Himself saw in the eternal 
body of waves of existence,* consciousness,* and bliss* of 
Her who is all merciful. Ho has said that in the eternal 
body of the Devi, Mantras also, in the form of letters,® are 
eternal Brahman, full of energy* and aspects of Herself. 
Mantras which are seeds * out of which grow the fruit of 
the universe are eternally present in Her body. For this 
reason they are called Vijamantras (seed-mantras). Such a 
Mantra is the seed of Mantras, Yantras, Tantras, and Devatfts. 
It is the seed of the creation, preservation, and destruction 
of the Universes, the maint^'nance of Jivas’ lives, Siddhi 
and SS<dhana* of the four-fold aim of Purusha—namely, 
Dharma, Artha, Kama, and Moksha,” and is also the most 
ancient, permanent, and eternal seed for the Shabda, which 
first puts forth its young shoot in Akasha. If Shabdabrah- 
man had not gem-like eternally shone as Mantras on the 
other side of the sea of Sangsftra,** on the outside of the 
cauldron-shaped Universe beyond the reach of the mind 

‘ $habda. * Ak&sha. ’ Sat. 

* Chit. * Ananda. * Varnas. ’ Tejas. * Vlja. 

• They are the seed of Sfidhana, initiating, maintaining it, and pro- 

cnring its fruit (siddhi). ** See ante. 

” See ante. 
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and intellect* of Suras, Aauras, Kinnaras,* men (Naras), 
and the entire world of Jivas; before the three eyes of the 
Guru of all things moving and non-moving, and in the 
body of Brahmamayl, who is beyond the reach of mind 
and speech—would the resplendent luminous waves of 
sound have to-day illumined all quarters, piercing the 
vacancy* of space and scattering themselves throughout 
the Universe? However learned you and I may to-day 
become by the reading of commentaries and the like, the 
subtle aphorism * of sound remains eternally hidden in the 
deep womb of Her who is the unfathomable, untraversable, 
and unbounded ocean of truth.* None but She can make 
it known. He, however, whose wealth of Sadhana accumu¬ 
lated in many births has reached the stage of bearing fruit, 
is alone gratified by the taste of the immortalizing juice 
of that fruit, and acquires direct knowledge through sight 
of the luminous form of Mantra. 


* Bnddhi. 

* Devas: their enemies the Asuras; and a class of the minor spirits 

called Devayonis. * AvakSsha. 

* Sutra. A common form of Hindu literature is the statement of 

the essence of a subject-matter in the form of an extremely abbreviated 
aphorism (sutra), the very brevity and consequent obscurity of which 
requires an extended commentary, and sometimes further notes on 
such commentary. * Tattva. 



CHAPTER XII 

LETTERED AND UNLETTERED SOUND* 

Shabda, or sound, is of two kinds—namely, Dhvani and 
Varna.* “What is expressed in the string of letters * from 
A to Ksha * is called Varna, and that which is not expressed 
by any alphabetical mark * is called Dhvani. Difference of 
tone * alone is the cause of this two-fold aspect of Shabda. 
Those who are learned in sound * have divided it into these 
two classes but in reality there is no such difference in 
sound itself.^ Fundamentally, Dhvani is the real substance,* 
of which Shabda* is only a manifestation.*® This Dhvani 
is the subtle aspect of the Jivas’ vital force,** whoh is 
consciousness. It is in the form of Dhvani that this Shakti 
appears in and disappears from a Jiva’s body. Here it is 
necessary to expound the Shastrik principle with some 
clearness. According to Aryya,s, Veda is not the production 
of any person, for it has no author. Prom Mahadeva 
himself to the Rishis all are remembrancers of Veda, and 
none its author. Shastra says that Bhagavan Himself, as 


' The first or unlettered form of shabda (sound), or sound in its 
subtle form, is Dhvani. Lettered sound is called Var^a, which means 
letter (see post). * Akshara. 

* The first and last letter of the Sanskrit alphabet. 

‘ Mfttra. * Svara. • Shabda. 

* That is, the difference noted is a conventional one. * Padartha. 

* Sonnd. '* Paripama, development or effect. “ Shakti. 
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the Avatara,* Shrikrishna, and others, has only revealed the 
Veda in the mortal world. Bnt it also has been already 
said: “ Ishvara is the author of Veda.” Again, Ishvara 
Himself says: “ Shabdabrahman and Parabrahman are both 
My eternal bodies.” We must now see how these two 
apparently mutually contradictory statements of the Shastra 
may be reconciled. Every Mantra, be it Vaidik or Tantrik, 
is an appearance* of Brahman. Veda or Tantra, consisting 
of Mantras, is only a manifestation * of Brahman. There¬ 
fore, it cannot be said that Mantra has been created by 
Brahman. Rather is it that the Parabrahman appears as 
Mantra. For, although Brahman is the Creator of the 
world. He is not the Creator of Himself. Creation of 
Brahman is impossible, for He is without beginning and 
ever-existent. For this reason Shastra concludes that He 
appears to and disappears from the view of the world 
according to the will of Her who is will itself. Just as 
in the physical world Bhagavan has incarnated Himself 
as Rama, Krishna, and so forth, so in the world of Dharma^ 
also He' has, through Samadhi or spiritual knowledge, 
manifested Himself as Shastra,' which is Shabdabrahman, 


' Avatara is a descent of the Supreme. It may or may not be 
what is called an “ incarnation.” An Avatara is an incarnation where 
there is a descent to the physical plane. A large number of Avat&ras 
are non-material manifestations. In the case of Shrlhrishna there was 
an incarnation. 

* Bupa. 

* Svarupavibhuti. Vibhu is one who is all-pervading, and Yibbflti 
is that which characterizes this higher nature. It is that which this 
nature displays and the power by which such display is made. Thus 
the world is known as a Brahma-vibhuti or vibhtiti of the Brahman 
(God). 

* Here the spiritual world. * As Yogin. 

* He appears to the mind of the Yogin who is Bhagav&n as 9h&stra. 
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for the severance of the bonds of ignorance.* As Shyftma* 
sundara,^ whether in His four-armed or two-armed appear¬ 
ance,' residing in Vaikuntha * or Goloka,' incarnated as 
Rama and Krishna, so the luminous Mantra form,* existing 
in the beautiful dark blue' limbs, made of massive con¬ 
sciousness, of Her whose substance is consciousness, and 
in every undulation of Her supreme beauty appears to the 
world as Shastra,, which is Shabdabrahman.' 

At the beginning of the creation of the Universe the 
luminous bud of Mantras blossomed and created the 
fourteen worlds, which are the petals of its flower. It is 
the fragrance of its pollen which is existence,' conscious¬ 
ness,” and bliss,** which fills the three worlds with delight. 
After the greater dissolution,** Brahma, the lotus-born,** 
appeared in the centre of the thousand-petalled lotus, 


* Avidya. * Vishnu. * Murti. 

* Dhe abode of Vishnu (Vishnohparamangpadam); a heaven of 
enjoyment with its celestial city, jewelled dwellings, and aerial cars 
(vimana), as described in Chapter XXIV of Padma Parana. 

“ The abode of light (go-jyotih), a white circular ring of res¬ 
plendent light, like a thousand moons : purity itself (suddha tattva), 
surrounded by translucid waters situate in Vaikuntha, the abode of 
the flute-playing Erishpa and of Badhika Dev!; a heaven, where there 
are many Devas offering homage to Vishpu SattvarQpa amidst the 
scanting of Vedas and of the musical modes known as Bagas, as des¬ 
cribed in Chapter XXVIII of the Brahmavaivata Parana. In the 
Tantra $hiva says: '* I know of no place which is better than Goloka '* 
(Yadrftpang golokang dhama tadrupang nasti mamake jnane). 

* Marti. * ^hyamasundara. 

* The meaning of this passage is that just as Vishpu isthemfllasva- 
rupa (root-being) of those incarnations of His which are called Bama, 
Erishpa, and so forth, so the luminous mantramarti is the mulasvarapa 
of 9hastra, which is Shabdabrahman, 

* Sat. ** Chit. “ Ananda. 

'* Mahapralaya. There are minor and intermediate dissolutions 
(praJaya). 

** Brahmi was born on the lotos which sprang from Vishpn’s navel. 

48 
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which crowned the stem issuing from the navel of Bhaga* 
van Narayana,* lying in the causal * sea. He then medi¬ 
tated the creation of a Universe suited to the age, and 
became immersed in Samadhi,* achieved through the Yoga 
of meditation upon Brahmamayl.* It was then that Veda, 
which is Shabdabrahman, appeared of itself in the firma¬ 
ment of His heart, and, issuing out with His breath, assum¬ 
ed four visible forms corresponding to Rik, Yajur, Sama, 
and Atharva, and stood before him. After learning the 
principles “ of creation, preservation, and destruction from 
the mouths of those incarnate Shrutis,* Brahma set about 
His work. Many make abundant efforts to explain away 
this perfectlj' true account of creation by adorning it with 
such adjectives as “ Mystery,” “ Metaphor,” and other far¬ 
fetched terms.’ But they do not care to understand that 
the day that this Tattva * vanishes you and I, along with 
these infinite Universes, will all vanish, one knows not 
where. Although Brahma is Himself perfect-Brahman, yet 
He appeared, as a Mother by the assumption of the form 
of Narayana, and Himself in play * took birth in the body 
of the lotus sprung from his own “ Navel, and thus became 
the first and yet beginningless '* Jiva in the created Brah- 
manda.” The same process which He adopted at the time of 
His own appearance is that which exists eternally in the 
creation of the world of Jivas, chief amongst whom are the 

* Vishnu. * Kftrana. * Yoga, ecstasy. 

* The DevT as Brahman. * Tattva. 

' That is, the four incarnate Vedas. 

' Adhy&tmik. 

* That is, creation, maintenance, and dissolution, for the existence 
of the world is bound up with the existence and operation of these 
Tattvas. 

* Lila. The world is the play of the Brahman. 

Because Brahma and Vishnu are but aspect of the One. 

“ Anadi.. ** Universe or mundane “ ESgg of Brahmg.” 
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Suras, Asuras, Kinnaras, and Naras.* N^rayana stands in 
the place of a Mother to Him. The Brahmanda is the issue 
of His womb. Maya is the womb. The causal * sea is the 
mass of water inside that womb. The stalk issuing out of 
the navel of Bhagavan stands for the umbilical cord,* and 
the thousand-petalled red lotus for the flower on that stalk. 
And Brahma, the grandfather of the world, who is Himself 
placed on that lotus as its fruit, stands for the child. Shakti 
at first held the vast world-child in Her womb, and became 
the Mother of Brahma, and then, as the power of preserva¬ 
tion appeared, as Narayana, and assumed the form of Jagad- 
dhatri.* The child in the mother’s womb, on gaining 
consciousness, remembers the events of the past lives; 
so the child in Brahmamayi’s* womb began, on the rising 
of consciousness, to remember all previous acts of creation, 
preservation, and destruction in other Kalpas.* Just as 
the memory of previous lives then arises of itself in the 
child’s mind, so Shruti’ appeared of itself in the mind 
of Brahma. Again, as memory is the Atraa-Shakti* in a 
Jiva’s mind, so Shruti is the Shakti of consciousness in 
Brahma’s mind. The hidden state of this Shakti of con¬ 
sciousness is Dhvani, and its outward manifestation is 
sound.* That Dhvani which is as it were the first shoot ” 
of sound is the Jiva’s vital “ force. 

' That is, the Devas, their enemies, a class of Devayonis called 
Einnara and men (Nara). 

' E&rapa. * Literally the mother's nA^i. 

* The Devi as snpporter of the Universe. 

* The Devi. * The period between two dissolutions. 

' The revealed Scripture. (See Introduction). 

* Here that which constitutes individuality. * $habda. 

'* That is, the earliest manifestation. Dhvani is unlettered sound. 

" Safiijlvanl. 
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In the Prapaflohasftra it is said: “The Universe of 
immovable and movable things is linked together and 
pervaded by this Shakti, which is Dhvani. It is this 
Shakti which is called by such names as N&da,‘ Prftna,* 
Jivaghosha,* and so forth.” Again: “It is this great 
Shakti whom Yogis know as Kulakundalini moving in 
the heart, and it is She who ever makes an indistinct and 
sweet murmuring sound,* like the humming of a black 
bee, at the aperture* in the Mdl&dhara.” It is with 
reference to this Dhvani that the Shatchakratattva has 
said: 

“ Kulakundalini lustrous as the flash of a hundred 
lightnings resides in all hearts, and is ever immersed in 
play in the Muladhara* lotus. She it is whose sweet 
constant murmuring humming sounds like that of a swarm 
of black bees intoxicated with a draught of honey, and 
who is Dhvani. Her voice it is which sounds in the words 
of soft poetry, and is clearly audible in styles of Bheda 
and Atibheda composition.* Again, it is the heaving of 
the Dhvani which causes the alternate inspiration and 
expiration of all Jivatmas in this infinite world. [By 
the above reference is made to the Sthula or gross form of 


' Sound. * The vital force manifesting in breath. ’ Dhvani. 

* The DevT lies close to the aperture in the SushumnS,. 

‘ The lowest chakra of that name. (See Introduction and Arthur 
Avalon’s “ Six Centres and the Serpent Power.”) 

* Bheda and Atibeda are two modes of composition (Alangkftra). 
Bheda is the mode in which difference is posited between things which 
are really the same. Thus, to say that a woman possesses celestial 
beauty not to be found on earth is bheda, because a distinction is 
made between the beauty of the woman, which is celestial and terres¬ 
trial beauty, although no such distinction really exists. Atibheda, on 
the other hand, is the mode in which equality is posited between dif¬ 
ferent things; as, for instance, to speak of a woman’s face as a moon is 
atibheda, because an equality is here established between a face and 
the moon which are really different things. 
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EulakundaliDl. The Book then proceeds to define her 
Sukshma or subtle form.] She who dwells within this 
gross form as the supreme extremely subtle Kala,’ who is 
consciousness shedding the sweetness of everlasting bliss 
and surpassing in beauty masses of lightning; She by 
whose light the whole visible sphere of the Universe is 
lighted, is that Parameshvari Eulaku^dalinl, who is eternal 
knowledge, and the I§hvari* of all.” 

Sadhakas will now understand that Eulaku^dalini 
has two aspects—namely, a Sthula, or gross form with 
attributes,* in which, like the humming of a moving 
swarm of black bees. She indistinctly utters the fifty letters 
and a Silkshma, or subtle form, which is attributeless,* 
and is existence, consciousness, and bliss.* It is the Sthala 
form appearing in different aspects as different Devatas, 
which is the presiding Devata of all Mantras; and it is 
the Sukshma form, which is that one Devata towards 
whom all Sadhakas worship is directed. For this reason 
the door of the temple of the Mother of the World is not 
opened so long as Eulaku^da>iinb the snake sleeping in 
the bed of Svayambhu,* is not awakened; and Siddhi in 
Mantra is not gained so long OiS the Mantra is not awaken¬ 
ed.* However that may be, we seek only to establish here 


' Malaprak^ti, which is here regarded as one with the Brahman. 

' Female of Ifhvara, " Lord." 

’ Sagnpa. * Nirgupa. ' Sat, chit, Ananda. 

* " The self-existent one," referring to the Linga of that name in 
the MalOdhara, aronnd which Kando>lf is coiled. 

* The awakening of the Mantra is called Mantrachaitanya. Unless 
the Mantra is awakened in and by the consciousness of the S&dhaka, 
the Mantra thus becoming a part and parcel of the consciousness of 
the S&dhaka himself, it is mere dead sound and letter without fruit 
(Siddhi). It is true that Shakti is there as everywhere, but it must be 
rendered conscious or realized to the Sftdhaka. 
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that Shabda (sound), which is the manifestation ' of Dhvani, 
is nothing but a manifestation of the Shakti of conscious¬ 
ness itself, and Shabda is eternally present, full of lustre, 
in the lustrous eternal body of the Mother of the World. 
Because during creation it is manifested as the property* 
of Akafba,^ it is not to be inferred that it is created with 
the creation of Akasha,* and disappears with the dissolu¬ 
tion * of the latter. Those, again, who believe that Akasha* 
is a permanent thing can have no ground for objecting to 
our view. However much opinions may differ, it is certain 
that Veda consisting of Mantras is formed of Dhvani and 
Varna’ togethei’. For this reason, drawn by the Samadhi* 
Yoga of Brahma, Brahmamayi appeared in His heart as 
Veda, which is the Shabdabrahman, and to instil into Him 
the notion of the process of creation, issued out of His 
nostrils. The phrase “ Brahma is the author of Veda ” 
means that Brahma is the author of the appearance of 
Veda in the sense that a Jiva is the author of his expiration 
and inspiration of breath. In truth, Veda eternally exists 
as Shabdabrahman,* and is not created by Brahma. Thus 
Veda is not the creation of any.** The effect* of the Dhvani 
of Kulakundalini in the body of Ishvara is Veda, and the 
effect of the Dhvani of Kulakundalini in the body of Jiva is 
Shabda.” In that Shabda is every form of Mantra, which 
is that which gives vitality to Jiva. 

According to natural law, a great Mantra repeats” 
itself when inspiration and expiration through the circular 

* Literally, “ effect.” ’ Guna. * Space: ether. 

* Pralaya. * Letters; that is, audible Dhvani. 

Vide Introduction. ' The sound or manifested Brahman. 

* That is, it is apaurusheya. * Parip&ma. 

** Veda is Dhvani uttered by BrahmS,, and $habda is Dhvani 
uttered by Jiva. 

Literally, “ is made Japa of.” 
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movement of the vital air of Jiva revolves the wheel of 
Dhvani. It is this Mantra which is called Ajapa Mantra, 
and it is so called either because it repeats * itself naturally 
without any effort on the part of Jiva, or because there is 
no other Japa^ of a Mantra which is superior to this one. 
This Ajapa is the full life-time of a Jiva.* For this reason 
it is said: “Being Ajapa (one who does not repeat any 
Mantra) during Ajapa (life-time), I have neither done Japa 
of any Mantra nor done any Tapas* My Ajapa (life-time) 
is about to end, and yet my Ajapa (the state of being with¬ 
out Japa) does not end.”^ As Brahma when on the navel- 
lotus of Bhagavan thought of previous Kalpas,* so a Jiva 
when in his mother’s womb constantly thinks of his past 
lives. At that time waves of deep thought, such as, “ Who 
am I ? ” “ Where was I ? “Whence have I come ? ” “ Whose 
am I? “Who is mine?” and so forth, arise in the Jiva’s 
mind. These waves of thought mingle with the Prana- 
shakti.* That Pranashakti in its turn within the two Nadis. 
Ida and Piftgala strikes and strikes again against the Kunda- 
lini Chakra below the abdominal fire ’ of the belly. Stung 
by those blows dealt by Herself, the sleeping snake Kula- 
ku 9 dalinl then hisses loudly.* The Matyikas,* or fifty 

' Vide last note and Introduction. 

' For the Mantra consists of the breathing and expiration which 
ceases at death. 

’ Devotion, ansterity, etc. As to Japa or " recitation ” of Mantra, 
see Introduction. 

* A play on the word Ajap9>. AjapS means “ life-time ” because 
life exists only so long as it is repeated. Next Ajapa may be made to 
mean “one who does not perform Japa,” and also “not Japa”— 
i.e., the state of being without Japa. 

* See post. 

* Vital force. ’ Jatharagnl. * Oarjjana. Literally, " roars.’’ 

* A name for the letters as embodying mother-sonnd. 
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letters* of the alphabet from A to Esha* are only the 
manifested state of that hissing Dhvani.* It is with the 
help of these letters * that the thoughts of the Jlva in the 
womb relating to past lives is reflected in waves of lan¬ 
guage ;' and then the Jiva’s mind * sees with mental eyes 
and hears with mental ears/ When at birth upon the 
bursting of the womb the doors of all the senses of the 
Jlva are opened, then that internal Dhvani* passes out 
through the passage of the throat. When Jlva sitting in 
the dark prison-chamber of the womb meditates on the 
deep past history of itself,* then, as in the case of dream, 
it is mind alone which works and judges eveything. The 
final conclusion to which that judgment leads is also related 
in the Shastras as follows: 

In the BhagavatlgltS. in Mahabhagavata Devi says to 
Himalaya: 

“Jlva, dejected at the remembrance of the work of 
his bodies in previous births, then bethinks himself over 
the matter as follows: 

“ 1. In this way suflering many sorrows in previous 
lives, I have again taken birth on earth; for whilst in the 
Sangsara I failed to worship Bhagavati Durga, the Dis- 
peller of misery, but merely maintained relatives with 
money earned by unfair means. 

“ 2. If, however, I am this time delivered from any 
suffering in the womb,* no work will I do but the service 

' Var^a. * Subtle sound (see ante). ' Vftk. 

* The meaning appears to be that, though being in the womb, the 
Jiva has no articulate speech, yet all thinking is by the aid of words 
whether expressed or not. At that stage it is the mind and not the 
outward senses which are working. 

* Literally, " on the profound past tattva of his Atma." 

^ ** According to Hindu notions, the child in the womb endures great 
pains, which are forgotten on birth. 
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of Mahe^hvari Durga, ever worshipping Her with self- 
restraint. 

“ 3. By my useless desires for wife, children, and the 
like, I have over and over again bound myself to the 
Sangsara,* and thus worked only evil for myself. There¬ 
fore is it that I am suffering this intense pain in the womb. 
I therefore do resolve that I will no more uselessly serve 
this Sangsara. 

“ 4. Thus suffering from various sorrows according to 
his Karma,* the Jiva enveloped in the womb is expelled 
by the labour wind * and crushed through the pelvic bone. 
And then, widening his inner path, and smearing himself 
all over with fat and blood, he falls on earth, as it were, 
a sinner in some terrible Hell. Whereupon, deluded by my 
Maya, the Jiva forgets all the sori'ows experienced during 
his stay in the womb, and then exists for some little time 
an insignihcant mass of flesh. 

“ 6. So long as the outside of the child’s sushumna 
nadi * remains covered with mucus,* he cannot utter words 
with clearness.” 

We are here obliged to make mention of a modern say¬ 
ing in this connection, hoping to be pardoned by Sadhakas 
for this digression. 

Nowadays a number of poets and men learned in its 
science say that the excruciating pain of the mother in 
child-birth has no other cause than Ishvara’s despotic 
will; for, as He is Almighty, could He not, had He so 
desired, have provided an easy form of delivery instead 
of one which is very painful both for the child and.its 
mother? Why, because Jiva is to be born, should an¬ 
other Jiva causelessly suffer such horrible pain ? We say 

' See ante. 

* Aotions and their effects. (See Introduction). * Prasava>vfivu. 

* The “ nerve " of that name. (See Introduction.) * Hhiflaimia. 
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that no such questions can be put to Him. For in the 
first place, in the vast scheme of Bhagav&n’s designs, 
which are like a great ocean, the individual counts for 
less than a mere bubble; and secondly his work consists 
in “ killing seven serpents with one blow.” * Who, then, 
can say that what you and I consider as your or my woe 
or weal is not linked with the weal and woe of hundreds 
of Jivas in this infinite world of moving and unmoving 
things? Did Manthara* think that her words could have 
any other consequence beyond the gaining of Kaikeyl’s 
favour ? It was Bhagavan (Kama) alone, he who for whose 
fourteen years’ exile in the wood all Devas had conspired, 
seeking the help of wicked Sarasvatl* who understood what 
the effect of her words would be ; for He is the dispenser 
of all effects in the universe. Manthara did not expect 
anything from her words besides the fulfilment of a selfish 
end. Those words, however, brought about R3,machandra’s 
exile in the woods for fourteen years with his younger brother 
and wife; * the untimely death of Maharaja Dai^haratha; * 
the widowhood of Kaushalya, Sumitra, and Kaikeyl; the 
severe brahmacharya of Bharata; the killing of Maricha; 
the abduction of Sita; the death of Jatayu; the killing of 
of Bali; the bridging of the sea; the burning of Laftkft; 


' The Bengali expression for killing two birds with one stone. 

* Maidservant of Eaikeyl, wife of Dasharatha and stepmother of 
Bama, whose exile she caused when at the instance of MantharA she 
requested Dasharatha, her husband, to make Bharata her son king 
instead of Rama. 

" The Devas wanted BAma exiled that he might go and destroy 
BAvana and the BAksbasas. Sarasvati is here spoken of as wicked 
(dushta), as the authoress of MantharA’s evil suggestions. 

* $hakti. 

* This and the following are all incidents in the BAmAyana, which 
were the effects of MantharA's advice to Eaikeyl. 
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the wounding of Lakshmana with i^haktishela; * the des¬ 
truction of Rd<vana, with his whole family; the ordeal 
through fire of Sita; the gaining of heaven ^ by the Devas, 
and BO forth. These incidents, further, are but a few of 
the greater waves in the untraversable sea of RamalllS..* 
Who can measure the destinies of the millions of Jivas 
which are linked with this Ramalila*? The Ramallla* was 
but the gateway through which those destinies issued. 
In a Jiva’s lila,* also, a similar mutual connection of fates 
always exists, with this difference only, that in Bhagavan’s 
Ilia * the destinies concerned are in number millions, whilst 
in your or my lila they are only hundreds. Who can say 
that the destiny which, in the course of its production of 
fruits brings about the terrible suffering of the child at 
birth, is not connected with the destiny of the Mother ? 
Secondly, the question why Ishvara did this instead of 
doing that cannot be asked of Him. We cannot object 
and ask: “ Why has He created eyes in man’s face instead 
of in his back ? ” For, had He created eyes in man’s back, 
it might have been asked : “ Why has He created eyes in 
man’s back instead of in his face ? ” One can question in 
this way anything. Ishvara never escapes these interroga¬ 
tions, which are the natural characteristic of ignorance. 
A Jiva devoid of the knowledge of the Self* is ever ignorant 
to Him who possesses all knowledge. So long as the Jiva, 
as it were a drop of water, does not mingle with the ocean, 
which is Shiva, there is no end to the former’s interroga¬ 
tions. Shiva gratifies the Jiva’s curiosity to the extent of 
telling him that only which He has been pleased to divulge 
in the Shastra spoken by Himself. The Medical Shastras 


' A missile named $bakti. 
' Kama’s play on earth. 

‘ AtmajnOna. 


* Svarga. 

* Play. 
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may be ignorant of that purpose of His which is served by 
woman’s labour-pains, but it is known to the S&dhana- 
shastra.^ 

In Tantra, BhagavS.n says: “ 0 Devi, at this critical 
ninth or tenth month of pregnancy the Jiva is struck by 
the powerful labour-wind,* and issues through the channel 
like an arrow let loose from a bow. Senseless from the 
womb, he does not know of his fall. The force of the 
labour-wind and the pressure of the generative channel at 
the time of birth make the Jiva forget all that which he had 
revolved in his mind during his stay in the womb.” 

In the Prapanchasara it is said: “ The more sinful the 
Jiva is, the greater is the pain which he suffers in issuing 
from his Mother’s womb. Extremely wonderful is the his¬ 
tory of men’s Karma guided by the will of the Lotusborn.” * 

One sometimes meets a person who was formerly half 
paralyzed, or was attacked with some other disease equally 
or even more serious, or who was injured and almost died 
through violent delirium, but who has returned to life, and 
is now free from disease. He, however, cannot now recognize 
his wife, son, or daughter, or others, or his possessions. 
Although to this man’s friends he still possesses all he 
had, yet the man himself is not aware that he has anything 
which he can call his own. This is a kind of rebirth in 
one’s life. 

When we find that such deep knowledge as one acquires 
through impressions received in early life is lost in old 
age, maturity, or even adolescence, it is a matter for no 
wonder that the light impressions on the child’s soft mind 
should disappear under the grinding oppression of the 
horrible pain of birth, and that the terrible horror of the 

' The Tantra which is called by that name. 

Prasava-vayu. * Padmayoni. or Brafamft. 



LETTERED AND UNLETTERED SOUND 765 


frightful swooning and insensibility then experienced should 
dispel all memory of past events. Loss of memory is 
possible whenever the mind and brain, which are the store¬ 
houses of all knowledge, are violently disturbed through 
any cause. If by any violent shock the order in which the 
picture impressions lie arranged in successive layers in the 
mind is in any way disturbed, the tie with all these im¬ 
pressions is loosened, and the threads which bind them to 
each other are scattered one knows not where. The pain 
of childbirth has been ordained only that the trace of past 
events may be dispelled from the Jiva’s mind. Jiva’s 
assumption of a body is in order that he may suffer the 
consequence of past sin. It is not that the punishment is 
suffered owing to the assumption of body, but, as Shastra 
holds, assumption of body takes place owing to the neces¬ 
sity of suffering punishment. It is, therefore, useless to 
regret the assumption of body. Things have been so arrang¬ 
ed according to the desire of the all-good Devi, who is full 
of goodness, that a Jiva suffers the consequences of sin at 
such times, in such manner, and by such means, as may 
clear of obstruction the path of his welfare. This is why 
it is often found that Jivaa whose Destiny* is almost 
worked out die of the very pain of childbirth in places of 
pilgrimage,” and other seats of liberation, and are thus 
themselves liberated. 

As regards the question why the mother suffers pain, 
the answer is that the mother’s destiny * is alone respon¬ 
sible for the suffering. We must understand that she is 
engaged in giving birth simply because she may thereby 
suffer the fruits of her destiny,* and not that she suffers 
pain in order that she may give birth to a child. In that 

' Adrisb^a. That is the " unseen ’’ cause of man’s fate, which he 
has himself produced through previous EUirma. 

* Tirthas. 
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market in which the commodity is destiny * there does not, 
and cannot, exist any consideration of relationship. In this 
domain of merciless creatures of stone, no body, be he or 
she father or mother, son or daughter, husband or wife, or 
anyone else, cares for another. And yet there does exist a 
strong, intimate, and mysterious mutual connection be¬ 
tween such stones, like the mutual attraction between 
iron and magnet.* Both are hard to the utmost, and 
yet the two are in thorough union. But if destiny * 
separates them, then in a moment all connection ceases, 
and the hard heart of the stone breaks through its own 
heat.* The stone-mother breaks in pieces through the heat 
of her grief,* but her offspring, the stone-child, driven 
by its own destiny, has not one moment in which to 
think of the suffering of its mother.* For this reason I 
was saying that in this stony domain all are stones ac¬ 
cording to the behest of the Daughter of Stone. Here 
the child does not suffer because of the mother, nor does 
the mother suffer because of the child. Each one follows 
his own path. 

It is only at crossing that one meets another for a 
short while. Then Maya, the guide, often establishes rela¬ 
tionships “ dearer than life ” between them under the sweet 
and enchanting influence of which the traveller is made 
to forget the weariness of the journey, and adroitly taken 

‘ Adrishta. That is the “ unseen ” cause of man’s fate, which he 
has himself produced through previous Earma. 

* Each person on this world works out his own destiny through 
others, and is thus brought into relationship with those who are asso¬ 
ciated with him by Earma. The attraction which binds one to the other 
manifests in worldly relationships. 

’ That is, it suffers. * That is, she is overwhelmed with grief. 

' In the working out of fate there is no reason why the mother 
should not suffer in birth if that be her destiny. Belationships tempor¬ 
arily established at the crossing-points of different lives will not affect 
this. 
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by Her Mays, to far-away abodes, sometimes in Heaven,* 
and sometimes in Hell.^ Sbastra has appeared in order 
that the traveller may surmount this forgetfulness, and 
that he be reminded now and then of the journey ; and it 
is in order so to remind him of the pains of the journey, to 
bring to his memory the pangs which torture the depths 
of the traveller’s tired heart, that Shastra has spoken to 
us in the Sangsara of the good resolves which he had made 
during his stay in his mother’s womb. 

It is only when a Sadhaka’s mind has been perfectly 
cleansed by devotion * that he can, on hearing the gracious 
relation of Sha,Btra, recall such resolves to his mind. It 
was with a heart pained with such recall of past and unful¬ 
filled resolve that a Sadhaka sang; 

“ I am, 0 Mother, 0 liberatrix, a debtor at Thy feet. 

0 Mother, I am helpless, having forsaken adoration 
and worship.* 

O Mother, I die through eating the poison of worldly 
enjoyment.* 

Suffering pains in the womb, I said: ‘ This time I 
go to the world that I may adore Thee. 

I will remain at my own place* as a good child, 
and will offer three-leaved twigs of bael * at the 
beauteous feet of the Mother.’ 

Now, having fallen on earth, I remain, 0 Mother! 
fallen * 


‘ Svarga. * Naraka. 

' Tapas. * Bhajana, P&jana. * Vishaya. 

* Svapada, which expresses the same idea as Svar&j. All the saffer- 
tn ga of Jiva follow from neglect of this. 

’ Tripatra. Bael twigs, with three leaves, are offered in worship. 

*A play on the word "fallen,** which here means firstly fallen 
from the womb or born, and then degraded. 
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Through forgetfulness of Thee. O Mother, 0 de¬ 
liverer of the fallen, 

I have not performed, nor can I now perform, Sfid- 
hana. 

0 Durga, Mother! I can no longer bear my sorrow. 

Good for nothing is Dasharathi.’ 

What shall I do, O ShaAgkarl ? I cannot control 
my mind. 

Now, 0 Mother! I pray that Thou mayest bind the 
elephant-like mind 

With the rope of Thy own high quality,* and de¬ 
liver me, 

O Devi, of dishevelled hair,® from this bondage to 
the world.” 

Severely beaten and oppressed by the waves of a 
boundless sea of sorrows, the Sadhaka has here fully 
opened his heart, and with tears in his eyes said : “I have 
not done, nor can I now do, Sadhana. O Durga, Mother, 
I can no longer bear my sorrow.” In these few words 
the S&dhaka has expressed the insufi'erable mental agony 
which a Sadhaka feels when he falls from Sadhana, and 
is burnt in the flaming torments of Sangs^ra. Having 
relieved himself of such an outpouring, he moves, as it 
were, a cloud freed from its burdens of water in some 
invisible sky. There are many with poetic talent, but 
to draw such a living picture of the sufferer is the work 
of a living Sadhaka, who has gained such power* from 
Sadhana of the Mother of the World, and not the work 

‘ The celebrated Beogali poet and author of this song. 

* Her quality as deliverer. 

' Kali and other destructive (Sanghftrinl) forms of the Devi are so 
dishevelled. 

*9hahti. 
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of some unooDBoious poet/ with his idle pictures of leaves 
aud creepers. Blessed are you, oh conscious D&ipharathi, 
the neck jewel of the land of Bengal. Blessed is your 
musical S&dhana, or the modulation * of the Dhvani' of 
EulakuQ^alinl. You have said that you are a debtor to 
the Mother. But this account of your debt has made the 
entire race of Sadhakas indebted to you. 

Many are experts in falling from Sadhana, but very few 
have the good fortune to be capable of such heart-felt 
repentance. It is, however, in order to secure such good 
fortune that the Mother of the World has, in spite of the 
Jlva’s forgetfulness of the events of past times and of the 
life in the womb, repeatedly pointed to them in the mirror 
of Shastra, saying: “My child, you have forgotten all 
that you said. Pain of birth has been created that there 
may be this forgetfulness, according to your Karma.” 

However that may be, our object here in introducing 
a discussion of this subject is to show this much only, that 
the appearance of consciousness in the Jiva is nothing 
but the appearance of the eternally existing Shakti of 
Dhvani' in the child in the womb, and that the vital 
Shakti of the Jiva is nothing but Dhvani in the form of 
Ajapa-Mantra. Through impressions acquired in previ¬ 
ous births, a Jiva forms words mentally to himself while 
in the womb. This is why the Shastra has said; “ Jiva, 
then, himself thinks and speaks in his mind.”* This 
initial mental process manifests later as crying and the 
like after birth. Even the commencement of such crying 
is made whilst in the womb. At the time of birth the 

' That IB, one not poBsessed of the high conecionsness of the 
enlightened and devout SOdhaka. 

' Marchchhanfi. 

* Power of Bubtle sound (see ante). 

* See ante. 

49 
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Jlva in the womb is greatly agitated. As he sits within 
the womb, all his limbs are repeatedly shaken. A feeling 
of weariness, which spreads all over the body, makes the 
child yawn. He swoons at every moment, and heaves 
sighs. Steeped in the deep darkness of the womb, the 
Jlva, on discovering himself to be in such terrible danger, 
becomes desirous of crying. All the inner processes neces* 
sary for such an act are performed at that time; it is 
only the outer process which is begun after birth. That 
process is as follows: The extremely subtle state of (that 
which subsequently appears as) a word ’ is called Parft, 
and issues from the Maladhara.' The less subtle state, 
when it reaches the heart,* is called.Pashyantl. The still 
less subtle state which exists in conjunction with * Buddhi * 
is known as Madhyama. Lastly, there is the gross state 
of sound in which it issues from the throat of the Jlva, 
who now cries out. This state is known as Vaikharl, 
and it is at this stage and in this state of sound that the 
child’s cry becomes clearly audible. Therefore is it that 
the string of letters which exist (as subtle sound) in the 
Jiva’s Sushumna* are (not produced by), but merely mani¬ 
fested by means of the outward pressure of the vital air.* 
Although all letters * exist in subtle forms in the perpetual 
Dhvani in the Sushumna,* yet they cannot issue at the 

* Vakya. 

* For these and other centres in Tantrik Yoga, see Arthnr Avalon’s 
“ Six Centres and the Serpent Power.” 

* Hridaya. 

* Sangyukta. 

‘ One of the aspects of the mind. 

* Literally, in the yantra of the Sushumna, the Na<^i of that name 
(see ante). 

’ Pranavayu. 

* Varna. 

* The " nerve " of that name. 
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same time that EulakundalinI, whose substanoo is con* 
sciousness, makes Her appearance. For so long as the 
paths along which the current of sound flows from the 
Muladhara to the vocal orifice is not divided, so long 
letters cannot manifest in distinct forms, because those 
parts of the body are seats of the manifestation of letters. 

Mantras are in all cases manifestations * of Eulakun^- 
linl Herself—She whose substance is all letters* and 
Dhvani, and who is the Paramatma Itself.* Therefore, 
the substance of all Mantras is consciousness, though 
their appearance and expression is in words. As, not 
withstanding the existence of consciousness in all things, 
it does not manifest without such processes as the union 
of blood and semen and the like; so, although the sub¬ 
stance of Mantras is consciousness, that consciousness is 
not perceptible without the union of the Sadbaka’s Shakti 
derived from Sadbana with Mantrashakti. Hence it has 
been said in the Saradatilaka: “ Although EulakundalinI, 
whose substance is Mantras, shines brilliant as lightning 
in the Mnl&dhara of every Jiva, yet it is only in the lotuses 
of the hearts of Togis that She reveals Herself and dances 
in Her own joy. (In other cases, though existing in subtle 
form, She does not reveal Herself.) Assuming the bodily 
appearance of a coiling serpent, that Devi coils round 
Svayambhu ShaAgkara* in the manner of the spirals of a 
conch-shell (in three and a half coils). Her substance is 
all VedEis, all Mantras, and Tattvas.* She is all good, and 
the extremely subtle, perceptible* Parameshvarl. She is 

' Vibhflti (See ante). * Vardas. 

* That is, KuvdalT, Param&tmft, Svarfipinl, and VarnadhTanimayl. 

* That is, the linga of ^hiva so named in the Mfilftdhftra. 

* Here all things. 

* Pratyaksha. Derived from prati before, aksha sense; that is, per¬ 
ceptible to any sense according to the form of her manifestation. 
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the Mother of the three forms of energy,* and Shabdabrah- 
man Itself.” 

Now, 8&dhaka, remember that passage in the YoginI 
Tantra in which it is said: ** Mantras are proof of the 
existence of all Jivas,* and are the supreme energy* of 
Brahman and the Supreme Good.” * “ Those Mantras con* 
sisting of energy are beyond all M&ya. (For unless Mantra* 
had been above M&ya, it would not have been possible 
for Mantrashakti to destroy the process of cause and effect 
in the world. It is not to be thought of that a subordinate 
should defeat by its own power the person to whom he is 
subordinate. It is, therefore, again said): All Mantras are 
destroyers of Maya. (One who is entangled in Maya can 
never sever its bonds.) Mantras are all blissful. (That is 
to say, when Mantrashakti is awakened, then all forms of 
bliss which may be had from the attainment of any object 
in the world are enjoyed. And for this reason a second 
adjective is given, it being said that) Mantras are full of 
Brahma-bliss. (That is to say, there is nothing in the 
world in which Brahman does not exist, and there is no 
bliss which is unattained on the attainment of Brahma- 
bliss. It has, therefore, been again said): Mantras are 
full of perfect bliss. (That is to say. She, who is Mantra,' 
is existence, consciousness, and bliss, and the sole centre 
of all bliss in the universe. Whoever, therefore, attains Her 
through Siddhi in Mantra lacks no form of bliss. It is this 


' Tejas, that is, Moon, Sun, and Fire. 

* But for Mantra, Jlva could not exist; and as Jfva exists. Mantra 
exists. 

' Brabmatejas. 

* See ante. The quotation from the YoginI Tantra is continued 
from this place. 

* Literally, “ the Tattva of Mantra.” 

* Literally, She who is the Svarupa of Mantra.” 
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state of perfect bliss which is called liberation whilst in 
the state of a Jiva,* For this reason another adjective is 
applied to the Mantra, which is), Mantra is that highest 
good which is Brahraa-nirva^a—(that is to say, Kaivalya- 
liberation itself). Mantras are all Maya,* all Vidya, all 
Tapas, all Siddhi.® (Just as Brahman Himself, though with¬ 
out attributes, is yet the Lord of all attributes* and all 
attributes ;* so Mantra, notwithstanding that it is above 
all Maya, is the seat of the manifestation of Maya, and 
is all Maya. MantrasaAhana * is the great cause which 
enables a Sadhaka to accomplish wonders by means of 
Maya. By the words “ Mantra is all Vidya ” is meant 
that Mantra is the cause of the divisions of Ady&^hakti ^ 
into the aspects of MahavidyS., Siddhividya, Upavidyft, 
Vidya, and so forth, according to the different forms * 
of Vidya. It is by virtue of Mantra-Sadhana * that Sad- 
hakas see the manifestation of Her different aspects. Or, 
Mantras are Vidya because by Mantrasadhana one easily 
acquires the fourteen forms of worldly knowledge with their 
sixty-four branches, as also Brahma-knowledge,** which 
destroys all sins. Mantras are all Tapas,” because by their 
grace one acquires, without subjection of the body to hard¬ 
ships, the religious merit,” which is otherwise only acquired 
through physical austerities. Mantras are all Siddhi, be¬ 
cause there is no Siddhi in the world which cannot be 
acquired by a Ssdhana with Mantra.) ” * 


' Jivanmukti. * Sarvamftvftmajra. 

* That is, all Vidyft (as to which see po»t), devotion, austerity, etc., 
and achievement (see Introduction). 

* Ouua. * Gunamaya. 

* That is, Sftdhana with Mantra. 

' Primal 9hakti. * Tattvas. 

* That S&dhana, the object of which is Mantra. 

** Brahmavidyft. " Tapomaya. '* Dharma. 
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“ Mantras are all forms of liberation. (That is to say, 
all forms of liberation bestowed by the Devata he worships, 
whether Salokya, SarOpya, Sarshti, Sayujya,* or Nirvana, 
are attainable by Mantrasadhana; for Mantra is itself 
liberation.* He who wishes to ascertain the depth down 
to a particular point of an unfathomable ocean must des¬ 
cend to such a point. So a Sadhaka who desires a parti¬ 
cular form of liberation must attain Siddhi in a Sadhana 
suitable for its acquisition. Just as the sea can from its 
fulness supply with ease water in any quantity from a 
mere pailful to a mass great enough to deluge the universe, 
so Mantra, which is replete with liberation, can grant to 
the Sadhaka any form of it from the lowest Siddhi to the 
supreme Nirvana. Mantra is truly Brahman, who is light* 
and perpetual liberation. Differences in effect produced 
by Mantrasadhana are due to differences in such Sgrdhana. 
SS>dhakas will now be able to sa}' whether Mantra, which 
is unchanged* even in Nirvana,* should be considered to 
be a mere worldly physical sound, or Brahman Itself as 
the fourth state of consciousness.') Mantras are all Vedas.* 
(That is to say, if a Sadhaka attains perfect Siddhi in even 
a single Mantra, he becomes with ease possessed of the 


' These are gnalified forme of Mukti (liberation) viz., dwelling in 
the same abode with the Devata worshipped, the assumption of his 
form and powers and unity with Him. Nirv&pa is unqualified Mukti. 

* Muktimaya. ’ Jyotih. 

* Literally, “ whose Svarapa is not changed." 

* Because the Mantra is the Brahman. 

* Turlya chaitanya. Turlya comes from chatur (four) and cbha 
(the cha of chatur being dropped), and is the fourth state (avastha) of 
consciousness. Sayana says that Turlya is taraka (deliverer). Accord¬ 
ing to the Vedantasara, it is that state in which the Brahman exists 
without upadhi (limiting conditions). Yadannpadhitang chaitanyam 
tat turlyam iti chyayate. $hruti says that it is thus : ^bantam (peace), 
$hivam (excellence), and Advaitam (non-duality). (See Introduction). 

’ Sarvavedamaya. 
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spiritual knowledge which is acquired by learning all the 
Veda«, with all allied matters; or he can perform with 
his own Mantra all the rites which are performed with 
different Mantras.) Mantras are all worlds.* (That is to 
say, Mantrashakti can, at the Sadhaka’s desire, reach and 
operate in all the fourteen worlds, and, penetrating through 
all their barriers, merge the Sadhaka in Itself,*) In Mantra 
are all enjoyments.* (That is to say, whatever things are 
enjoyed by Sadhakas, are all produced by Mantrashakti *; 
or in Mantrashakti alone Sadhakas find all the enjoyments 
and happiness which others obtain from wife, children, and 
other worldly objects; or through the influence of the 
intense universe-consuming power of Mantra all enjoy¬ 
ments become favourable to Siddhi.* Mantras are all 
Shastras. (That is to say, after Mantrashakti has been 
acquired, there is no necessity to know any Shastra. 

“ Mantras are all forms of Yoga. (That is to say, 
there is no form of Yoga which cannot be accomplished 
Mantrastidhana.) ” 

“ 0 Devi, my sight was paralyzed by the powerful 
splendour of the light * of this mass of Mantras and l^h&s* 
tras borne on every petal of the lotus of Thy heart. I 
then sank into the sea of unconsciousness, which is de¬ 
lusion.^ On recovery from that swoon, I again saw that 
mass of Mantras resplendent as the sun, as one who has 
been steeped in the deep darkness of night views the 
brilliant morning sunrise. By the grace of MahSh&lI, the 


' SarTvalokamaya. In Mantra are all the worlds, in that Mantra 
pervades all the worlds. 

* That is, the Mantra can procure Nirvftna for the Bftdhaka. 

* Sarwabhogamaya. * The power of Mantra. * Snccess. 

* Tejas. * Moha. 
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Deity presiding over * all Mantras, I have attained Siddhi, 
and have become versed in all Shastras.” 

The string of fifty letters,* from A to Esha, which are 
the Matrika,* “ is eternal, unbeginning and unending, and 
Brahman itself.” This great saying is the gist of all 
Tantras. Lest through human error the pronunciation 
of any letters * should be lost or distorted, Vidhata * has 
created alphabets,* and put them into writing. Brihas- 
pati * says: “ Because Jiva is prone to error before he is 
even six months old, Vidhata * has created all Aksharas,* 
and put them into writing in their due order.” Sadhakas 
should understand Aksharas* to be created by Vidhata in 
the same way as the Vedas are created by Him.^ Vidhata * 
has created the forms * of written letters in resemblance 
to the forms seen by Mahe^hvara in the lotus of Mahe^h* 
van’s heart. 

That the Vindu, Matra,* and Bekha in the alphabet 
are all really Brahman is clearly shown in that which the 
Eamadhenu and other Tantras say as to the identity of 
the letters from A to Esha, with the Brahman, Vishnu, 
Mahe^hvara, Shakti, Sfiryya, Ga^e^ha; and other Devas 
and Oevis are presiding Devat&s of those lines and points. 
In fact, the writing which we in ordinary use know as 
Akshara (alphabet) is nothing but the Yantra of the 

' Adhisbthfttrl, which is previously described as the sthQla form. 

* Vartia. 

* Mothers, a name for the letter as embodying sound produced by 

Mother Eupdalinl. ' Brahmft. 

* Akshara. * Guru of the Devasa. 

’ That is, He does not really create them, but they issue from 
Him as part of His being or His breath. * Marti. 

' Vindu is the dot which indicates the nasal breathing Anusvara. 
M&trO, is the upper part of a letter or the headline ; and ^kb& is the 
lines forming the letter itself. 
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undecaying Akshara Brahman.* J ust as in Sadhana forms 
made of earth or stone are used as Devatas, so in writing 
Yantras made of lines are used as Aksharas.* When, by 
virtue of Sadhana, Mantra^ihakti is awakened, the pre¬ 
siding Devata of every line of the resplendent linear form 
(as it were an image) breaks through that form, and later, 
when Siddhi in the Mantra has been acquired, the Devata 
of worship who presides over all Mantras, considered as a 
whole, and who is existence, consciousness, and bliss, grati¬ 
fies Her devotees by the revelation of Her very Self.* 

At dawn the powerful spreading rays of the sun pierce 
the deep, dark night, and are slowly followed by the orb 
itself, as it were a mass of heated gold reddening the sum¬ 
mit of the Mount of sunrise.* Great Yogis, who are 
immersed in Sandhya * prayer, see in the centre of that 
luminous orb the beautiful form of Stlryyadeva, seated 
on a red, ^ull-blown lotus. In the same way, at the 
blessed appearance of dawn of Brahmamayl’s' grace, the 
fierce light* of Mantra dawns in the S&dhaka's heart, 
rending the darkness of delusion * of the deadly night of 
ignorance,’* and fills the entire universe with the joyous 
love of the supreme Devatft. Then successive companies 
of Devas show themselves unsought in the petals of the 
S&dhaka’s thousand-petalled lotus. At the conclusion of 

' The word Akshara etymologically means a (not), and kshara 
(decaying). 

* Yantra, which literally means an " instrument,’* here means the 
lines of a letter. As a stone image is used to represent the Devatft, 
so the lines, etc., which go to make up the written alphabetical char¬ 
acters are used to denote the Devata, which manifests as letters. 

* Svasvarapa. 

* The sun rises from the top of UdayOohala, or the Mount of rising 
(sunrise), and goes and descends to the Mount of sunset (astOchala), 

* A rite performed thrice daily at mom, noon, and eve (see Intro¬ 
duction). 

* The Devi’s. ’ Tejas. * Moha. * Avidya. 
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the full display of her power,* Brahmasan&tani, who is 
perfect and eternal Brahman, reveals Herself in the form 
worshipped by the Sadhaka in the midst of a circle of light 
overspreading the assembly of Devas and Devis. Immers¬ 
ed in the great sea of self-realization,* which is the 
Kaivalya* of Her who is Kaivalya itself, the Sadhaka, in 
the enjoyment of the sleep of Brahman-bliss, rests in the 
bed of consciousness in the bosom of the great deep Peace. 
This it is which is the undecaying nature * of Aksharas 
(letters). In fact, Akshara, or written Mantra, is the same 
thing as Devata in image, or Yantra. By the force or lack 
of force of the Sadhaka’s Sadhana, the Devata appears 
therein and disappears therefrom Varna, Nada, Vindu, 
vowel and consonant in a Mantra, denote different appear¬ 
ances of the Devata. This is, of course, known to Sadhakas 
proficient in the knowledge of Mantras; but as the matter 
is strictly one to be learnt from Gurus only, we are unable 
to deal with it here. Certain aspects or VibhQtis" of the 
Devata, are inherent in certain letters,* but perfect Shakti 
appears only in a whole Mantra, and not in any disjointed 
letter.* For this reason, any word or letter cannot be a 
Mantra.* The Mantra alone in which the playful Devatft 


' Literally, " when all VibbQtis have appeared " (see ante). 

’ Bhava: that consciousness which is the experience of the 
Kaivalya state. Bh&va literally means existence, and then feeling, e*tc. 
the term being here loosely used for such experience. * Liberation. 

* Svarupa—that is, the true nature or aspect. * See ante. 

* It is not merely the whole Mantra which is the Devata, though, 

as pointed out later, perfect Shakti appears only in a whole Mantra. 
Thus, in the Maya-Mantra—viz., “ Hring,” H=®Shiva, R=flre, 1“ 
Maya^hakti. Each letter is thus a Devata, and the whole Mantra is 
the Devata Tripurasundarl, the meaning being that Maya is dissolved 
in the fire of knowledge. ’ Varpa. 

* Each of the letters is, as above stated, a Mantra. What is here 
meant is that it is not every Mantra which reveals a particular aspect 
sought. One must have recourse to that particular Mantra which is 
that aspect. 
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has revealed one of Her particular aspects is alone capable 
of revealing that aspect. Hence that Mantra is called in 
Shastra the Mantra of that particular aspect. Bhagavan, 
the Guru of all Mantras and Siddhis and creator of all 
things, has therefore said to Bhagavatl: “ It is certain that 
the form of a particular Devata will appear from the par¬ 
ticular Mantra of which that Devata is the presiding 
Deity,' for a Devata’s body is formed out of Vij am antra.” 
In the Kamadhenu Tantra it has been said: “ If a Sadhaka 
contemplates with all his power the Devi, according to the 
Vija of individual Devatas, and Prafulla and Kalika (parti¬ 
cular Mantrashaktis), then from that Vija itself appear 
Shakti, Vishnu, Shiva, SUryya, and other Dovas. From 
Vija is manifested the immaculate Supreme Brahman. 
How can Hari or Sadashiva appear in a Sadhaka’s heart 
without contemplation of Vija, for the eternal Devi, appear¬ 
ing as Vija. is the Genetrix of even Sadashiva ? ” All the 
fruits of accomplishment* which are borne by the creeper* 
of a S3.dhaka’s Sd<dhana depends on the great Mantrashakti 
appearing in the form of Vija.* Shastra has therefore 
specified the rules and injunctions relating to the 
sowing of this Vija,* according to place, time, and person. 
Mantraviohara, Mantrodhara,* and the like, are prescrib¬ 
ed in order that it may be ascertained what Mantra 
should be selected, and then, on selection, in which field 
and according to what method it should be sown in 
order that it may speedily have good fruit under the 


' Adhisbt&tri Devat&, which is described (see ante) as the Sthala 
form. * Siddbi. 

* S&dhana is here compared to a creeping plant. 

* VrjarOpinl. ‘ Vija means seed. 

* MantroddbAra is the search for and finding ont of a Mantra for 
the purposes mentioned after MantravichAra, or discussion with the 
same object. 
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special influence of the Devata. For this purpose refer¬ 
ence is had to such matters as the zodiacal constella¬ 
tions,* star,' the planets, and the ascending and descending 
modes of the moon,* conjunctions,* and so forth, which 
exist as forces operating in the body of the Sdflhaka.' 

In the Vishvasara Tantra it has been said : “ Wise men 
should know Mantras to be of four kinds, according to the 
distinctive nature of the Chakra *—namely, Siddha, Sadhya, 
Susiddha, and Ari. Of these, a Siddha Mantra, when it 
has been the subject of due Sadhana, becomes Siddha' in 
due time (that is, the time specified in the Shastra for 
Siddhi in respect of that particular Mantra). A Sadhya 
Mantra* becomes Siddha' after a long time through both 
Japa * and Homa.* A Susiddha Mantra becomes Siddha' 
the moment it is received (from the Guru; but its fruit 
appears according to the Sadhaka’s Sadhana), and a Bipu 


' * Nakshatra. 

' Oraha—that is, B&hu and Eetu, or the points at which the path 
of the moon intersects the ecliptic. 

* Toga; conjunctions of stars with earth. 

* The universe is contained in the body with all its external details. 
With the objective conjunction, etc., there is a corresponding conjunc¬ 
tion in the S&dhaka’s body, or, more strictly, it is the same conjunc¬ 
tion viewed in different aspects. 

* Before initiation it is usual to ascertain whether a Mantra is 
svakula or akula. The circle in which nativity is marked in Astrology 
is called Chakra, but here the reference is also to the T&ntrik Chakras, 
such as the A-ka-da-ma and others described in Tantras&ra (see ante 
of my edition of the Mah&nirv&pa Tantra). 

' Accomplished, perfected, fruitful. (Siddha) accomplished—that 
is, without much difficulty. 

* Literally, " which has to be accomplished." This term, as the 
others, is here technically used as descriptive of a particular Mantra; 
here a Mantra accomplished with great difficulty. 

* Becitation of Mantra and sacrifice unto fire (see Introduction). 

“ Literally, “ well accomplished." 
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Mantra* lays the axe at the root of Siddhi.” “Know 
Siddhamantras to be friends, Sadhyamantras to be seiwers,* 
Susiddhamantras to be helpers,* and Shatrumantras * to 
be destroyers. Friendly Mantras become Siddha * through 
Japa,' according to rules laid down in the Sh&stra.*Sa>dhya< 
mantras become Siddha * through much serving.* Helper 
Mantras grant desires even without much service, and 
destructive Mantras more surely destroy the S&dhaka.” 

This is the general rule, but in certain special circum¬ 
stances, which must be learnt from Gurus only, there is no 
necessity for adjudging the suitability of Mantras.” Here 
the point for special consideration of Sadhakas is that, 
although the object of worship * of the Ishtadevata,** Patha,*‘ 
Stava,** Homa,** Dhyana,** Dhi,ra 9 a,“ SamS.dhi,'* or other 
means, and of Siddhi and Sftdhana with one’s own Dlksha- 
mantra,” is the same; yet the actual working varies. The 
fruit which a Sadhaka achieves in ten years by means of 


' Or Ari. Ari and Bipu are sj'nonymons words meaning " enemy "; 
a Mantra with which no Siddhi is attainable by the S&dhaka to whom 
it is inimical. 

* Sevaka; during accomplishment. * Posbaka. 

* Meaning the same as Ari or Bipu. 

’ Accomplished, perfected, firuitfnl. (Siddha) accomplished—that 
is, without much difficulty. 

* Becitation of Mantra and sacrifice nnto fire (see Introdaction). 

’ That is, much Ss^dbana. 

' As where the Mantra is received in dream. 

* Ceremonial worship. For this and the following terms see Intro¬ 
duction. 

The particular DevatS. whom a particular S&dhaka worships, such 
as Krishna in the case of a Vaishnava, and in whose Mantra the 
S&dhaka is specially initiated. “ Beading of ^h&stra. 

** Hymn of praise. '* Sacrifice into fire, which is of several kinds. 

“ Meditation. ** Concentration. 

'* Yoga ecstasy, or realization of the Brahman. 

” The particular Mantra in which the Sftdbaka has been initiated. 
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Puja, Patha, Stava, and so forth, can be obtained in but one 
year, month, week, or even one day, by force of a powerful 
Mantrasadhana; for in the case of Puja, Stava, Dhy&na 
Dharana,* and so forth, only the Sadhaka’s Sadhanashakti * 
operates; whilst in the case of Sadbana with Mantra, 
Sadhanashakti works in conjunction with Mantrashakti* 
For reasons of place, time, and person a Sadhaka’s Sadbana* 
shakti* may be, and actually often is, imperfect, and meets 
with obstacles. But the invincible power of Mantrashakti* 
can never be defeated. Mantra is equally and in all places 
powerful, whether in the Upper,* Middle,® and Nether* 
worlds, or in water, on land, or in space. Mantrashakti 
is unconcerned with the question whether the Sadbaka’s 
purpose is good or bad. Fire will equallj^ burn down a 
house in the case of a malicious arson as it will in Homa * 
accept the offerings made in the sacrificial pit in the name 
of Devatas. Whenever Mantrashakti is invoked, whether 
it be with the object of doing good or harm to one’s own 
self or another person, it will of a surety accomplish that 
work. It is the Sadhaka who reaps the consequence, whe¬ 
ther it be Heaven * or Hell.* As fire only dies out after it 

* Vante. 

* That is, the force generated by the Sfidhana of the Sftdbaka 
himself. Its nature and intensity therefore varies. 

* The power of the Mantra itself—t.e., a constant Quantity when 
once realized through Mantrasadhana. 

* Svarga, the heavens. 

* Martya, the world of mortals or this earth. 

* BasStala, one of the nether worlds, for which it here stands as a 
general term. 

’ Sacrifice into fire. A pit is prepared, and on the hearth (Enpda) 
the fire is laid into which the offerings are thrown, that Agni (Fire) may 
carry them to the Devas. * Svarga. 

* Naraka. When called into active operation, Mantrashakti dis¬ 
plays its power, whatever be the result. If, however, the Sftdhaka 
invokes that power for an evil purpose, that is the SOdhaka’s affair, and 
be will likely go to Bell, 
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has consumed that to which it has been set, so Mantra- 
^hakti ceases to operate only when it has fully revealed 
its power. A Sadhaka’s individual (atma) Shakti is like 
wind, and Mantrashakti is like fire, so that where the 
SS.dhaka’s individual Shakti is weak, the Divine Shakti 
of Mantra can in a moment make it very, very great. Just 
as waves of air, when struck and restruck by flames of fire, 
flow strong and fast in the sky, and these flames of fire, 
fanned by the rapid currents of air, blaze with redoubled 
force, so the Sadhaka’s individual Shakti, when struck 
again and again by Mantrashakti, is very rapidly devel¬ 
oped, and then a strong, active individual Shakti unites 
with Mantrashakti to make the latter doubly powerful. 
Just as with the help of a breath of wind a small fire is 
generated, which then, by the movements of the air which 
is drawn into it, become so great that it illuminates the 
world and fii’mament with its lustre, so with the help of 
a mere particle of individual Shakti, Mantrashakti in a 
very small form appears, which then, with the development 
of the previously almost inert individual Shakti, becomes 
so great that it illumines the heart of the Jiva and pene¬ 
trates even through Brahmaloka.* It is simply because 
Mantra possesses this wonderful power that a Jiva may 
accomplish that which appears to be impossible; otherwise, 
how could anyone expect a Jiva to achieve by his own 
effort the treasure which is worshipped by Shiva ? What 
individual Shakti does Jiva possess by virtue of which he 
can, without the help of Mantra, conquer the Jivashakti' 
fuid transform it into the Daivishakti ? ” In the vast field 
of the Sangsara, and in that darkness which is delay in 

' The highest of the fourteen worlds or regions. 

' That is, the Shakti of a Jfva as such. 

* The $hakti of a Deva as such. With this ^hakti he can accom¬ 
plish that which a Deva can. 
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the attainment of Siddhi, Mantra alone is the everlasting 
autumnal full moon which never sets and never rises.* 
The cool, pure, and bright rays of this moon are the in¬ 
finite mercy of the Mother of the world. Pious S&dhakas 
and S&dhikas'are the Ghakoras'and Chakorls,* who are 
ever thirsty to drink these rays. Spreading their two 
wings of knowledge* and action,* they soar above the 
region of Sangsara to the greatest heights of the far- 
extending firmament of S&dhana, and there, dancing with 
joy, are blessed with the draught of nectar. Sadananda ^ 
has therefore said to Anandamayl“ None but the 
Ghakoras know the beauty of moonshine.” (Similarly, 
none but Sadhakaa and Sadhikas know the nectar of 
Mantrashakti. The sight of it ever makes the community 
of one-eyed, faithless crows to squat in their dry nests, 
shutting their eyes in fear, and hiding their heads.) 

More than the above cannot be made public on the 
subject of Mantrashakti, the creeper which grants the 
fourfold fruit* to the Sadhaka. We, therefore, here stop 
after having merely pointed out the main principles alone.'* 
The entire tree will become revealed when its branches, 
twigs, leaves, and fruits are distinctly shown.” The Tantra 
Shastra is not a pleasure-ground for the ease-loving and 


‘ As it is always above the hoi’izon, it cannot be said to rise or set. 
' Female S&dhakas. 

* Birds celebrated in Sanskrit poetry as being very fond of moon¬ 
light. 

* Female Chakoras. 

Jn&na. * Karma. 

’ He who is ever-joyful—Shiva. 

' She who is bliss; the Devi, His spouse. 

' Dharma, Artha, Kama, and Moksha (see Introduction). 
Mula-tattva. “ Which the Guru will do. 
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luxurious. It is the hermitage, in the woods* built by 
Yoga, of Him who is the crest-gem of great Yogis,* and 
the Guru of all mobile and immobile things. Who has 
the power to touch, without His command, a single leaf 
or flower belonging to this lovely forest, full of energy ? * 
Whoever, with the mad thought of reliance on the powers 
of his own arms, enters into this forest without His 
command will of a certainty be burnt into ashes by the 
most terrible fire* of the Lord of Destruction, like flies 
which fall into a flame or Kandarpa * when seized by the 
jaws of death. This is why, after having come so far, we 
now recede in fear. 

As to what yet remains to be explained, we bow to 
those Lotus-feet, so sought by devotees, and fervently pray 
that He may, according to What He Himself has said, 
appear in the hearts of all Gurus, and through them teach 
their disciples that aspect of His which is Mantra. 


* Tapovano. * 9hiva. * Tejas. 

* The God of Love who was hamt into ashes by the fire of $hiva*s 
third eye. 

M 



CHAPTER XIII 


ON THE GURU’ 

All that has been above mentioned in relation to Mantra 
Tattva depends on Gnrutattva, for the root of initiation * 
is in Guru; the root of Mantra is in initiationthe root 
of Devatft is in Mantra; and the root of Siddhi is in 
DevatA. Bhagavan has, therefore, said in the Mun^amfila 
Tantra: ** Mantra is born of Guru, and DevatA is born of 
Mantra, so that, O Beauteous One, Guru stands in the 
place of a grandfather to the IshtadevatA. Just as service 
done to the father or grandfather pleases the son or grand¬ 
son, service done to Guru pleases Mantra; service done to 
Mantra pleases Devat&; and service done to both Guru 
and Mantra also pleases Devata.” 

Any deviation from this line of action produces con¬ 
trary results; that is to say, just as service done to the 
son and grandson disregarding the father and grandfather 
really displeases instead of pleasing the former, so the 
worship of Mantra at a disregard of Guru or worship of 
DevatA, at a disregard of Mantra or worship of Ishtadevatft, 
at a disregard of Guru and Mantra, rather angers than 
pleases them. Here it should also be understood that, 
just as there is no possibility of pleasing the son and grand¬ 
son by serving them at a disregard of the father and 
grandfather, so also there is no possibility of pleasing the 


Goratattva. 


* DikshA. 
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father and grandfather by serving them without care for 
the son and grandson. There is no likelihood of pleasing 
the Guru even by serving him and Mantra at a disregard 
of Devata, or him alone at a disregard of Devata and 
Mantra. The necessity for these observations exists in the 
fact that nowadays one finds many disciples* who only 
seek the protection of Guru for fear of having to make 
Japa* of Mantra, and to worship Devata. Such respect 
for Guru is in itself a sign of dishonest motive. In fact, 
Siddhi is near at hand for him only who makes no distinc¬ 
tion between Guru, Mantra, and Devata.* Shastra has 
therefore said ; “ What does not the greatly pleased Jagad- 
dhatrl * give to him who makes no distinction between 
Mantra and Gurudeva ? ” This is what Shastra says. But 
nowadays people greatly dispute about the Guru. There 
are many who dislike to worship a man as being in a real 
sense Brahman. As Mantra is, in their opinion, mere 
letters,® so Guru is, in their judgment, a mere man.® As 
a matter of fact, ignorance as to the subject of Gurus is 
the sole cause of such a conclusion, for from what Shastra 
says on the point there is no room for doubt that the Guru 
is not to be regarded as a mere man. She who is the dis¬ 
peller of all doubts and Mother of the Universe has Herself 
made this clear. In the YoginI Tantra it is said : “ Devi 
said, O Mahe^hvara, who is the Guru whom Thou, 0 all- 
merciful Deva! has called greater than Thyself ? ” I§hwara 
replied: “ 0 Mahftdevl, the Dlkshftguru * in all Mantras is, 
0 great Devi, the First Lord * Mahakala, and none other. 

‘ ^bishya. ’ Vide Introduction. 

* All are Devata and manifestations of the Brahman. 

* She who supports the Universe. ‘ Aksbara. 

* Instead of being the embodiment of the one and only Guru, the 
Brahman. 

' The Guru who initiates. 


' Adinatha. 
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He is undoubtedly the Dikshftguru in all Mantras—Shaiva, 
Sh&kta, Vaish^ava, Ganapatya, Aindava,* Mahashaiva, and 
Saura. He alone, and none else, is the speaker of all 
Mantras. O Daughter of the Mountain, at the time of 
giving Mantra to a disciple * Mahakala appears in the body 
of man. 0 Devi, the Guru on whom the giver of Mantra * 
meditates in the lotus in his head is the same as Him on 
whom the disciple ^ also meditates in the lotus of his head. 
Therefore, 0 Maheshvarl, there is the same Guru for both 
teacher* and disciple. O ShaAkarl, it is because the 
Supreme Guru * appears in the body of the human Guru 
that Shastras relate the greatness of the latter.” * Just as 
an image is, after infusion of life into it, the appearance ' of 
Her who lives on Mount Kailasa,' notwithstanding that it 
is made with mere clay taken from your or my house, so, 
notwithstanding that the body of Guru is born in this or 
that country, it is the appearance of Ishtadevata. As in 
the Durga Pdja festival and other Pojas life * must be 
established ” in the image, so at the time of initiating dis¬ 
ciples in Mantras the Guru must establish the life of the 
Guru *' in his own body. Were Guru nothing but what 
we take him to be, then whose life is it that is established 
in him ? Again, at the time of such establishment the Guru 

' From Indu, meaning the moon. Moon worshipper. 

' 8hishya. * The initiator. * Guru. 

* Whom both the earthly Gnrn and his $hishya worship. 

* It is not the man who is praised, bnt the Supreme Spirit, whose 

representative and embodiment be is. ' Mfirti. 

* The abode of Shiva, where the Devi lives with Her Spouse. 

* Pr&nft. 

“ Pratishtha. This refers to the Pr&pa-pratisbthft rite by which 
through power of the worshipper’s consciousness Shakti is awakened 
in the inert substance of the image, and which is known as establish¬ 
ment of life in the image. 

" That is the Supreme Guru. 
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does not do so, saying: “ Let the life of me, holding such 
title, belonging to such caste, and possessing such an 
appearance, be established.” He then establishes in Him* 
self the vital force ' of the Supreme Guru seated in the 
thousand-petalled lotus in the head of Jivas. He who is 
beautifully white like camphor, the jasmine’-flower, or 
the Autumnal Moon with His two hands granting blessing 
and dispelling fear,* embraced on the left by His Shakti,* 
bright like the rising Sun, He sinks His own existence in 
the sea of His existence, and, considering Himself to be 
that Supreme Existence, bows to His own self as His 
Shishya bows to Him. Just as an image is an instrument* 
in which Divinity® is seated, so also is the body of the 
Guru, Were it the physical body of Guru which Sh&stra 
has spoken of as ” Guru,” then the formula for medita¬ 
tion’ for every Guru would differ according to the appear¬ 
ance of the individual Guru. For this reason Shastra has 
clearly stated that one who thinks of Guru as a mere man 
—•' My Guru is such a person having such an appearance ” 
—is never liberated. If we were to consider that the image 
made for worship this year alone represents the true form 
of the Mother of the World, it follows that the image of 
the preceding or following year is unlike Her, for Her 
images cannot be exactly similar. Indirectly, also, it 
follows that there is no divinity in the images built in 
other people’s houses. Similarly, if we think that “ my 
Guru is He whose name is such and such, and who has 
such and such a title,” we contradict the truth that He 
who is my Lord is the Lord of the world, He who is 
my Guru is the Guru of the world.” We must therefore 

' Fra^a^hakti. * Eu^^a. 

' That is, be makes the two modr&s (gestures) called Vara and 
Abhaya. * Spouse. * Yantra. 

* Devattva. ’ Dhy&na. 
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understand that in whatever form an image may be made, 
in ev’ery such image She alone appears who is in all 
things in the world ; hence all images, though differing in 
appearance from each other, are the same, in that each 
embodies the Mother who is one, and not many. Simi¬ 
larly, although Gurus have different physical bodies, they 
are ail the same in so far as they are embodiments of the 
One. SbSiStra has therefore said: “ He who is my Lord 
is the Lord of the world. He who is my Guru is the Guru 
of the world; ” and hence in all Tantras there has been 
ordained one Dhyana* and one Mantra in the case of the 
Guru. In fact, just as the wick of one lamp is ignited at 
the flame of another, so the Divine Shakti which is Mantra 
is communicated to the disciple’s body from that of the 
Guru. Just as the power* of burning and giving light in 
the case of either lamp or of the fire which is the result of 
their combination remains the same both before and after 
the ignition (the fire in both lamps being the same), so 
the real Guru is everywhere the same, whether in the body 
of the (earthly) Guru or in that of his disciple. 

It is only so long as Shakti is not fully communicated 
to the disciple’s body from that of the Guru that there 
subsists the relation* of Guru and disciple. One is a 
disciple * only so long as one is a Sadhaka. On the attain¬ 
ment of Siddhi, this dualism is surpassed. Then there is 
none other than She, the One only, so that the relation of 
Guru and disciple * no longer subsists. Siddhi and libera¬ 
tion are existence as attributeless Brahman. But just as 
it is impossible to attain liberation beyond the reach of 
attributes without worship of the DevatS. with attributes, 
so it is impossible to attain monistic knowledge without 

' Formula of meditation. 

' Shakti. ' Vy&Tah&ra. * $hishya. 
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worship of the Guru. Hence Shastra has said: ** Obeisance 
to the Guru, by whom is shown the Brahman,* who per* 
vades the entire universe of mobile and immobile things. 
Obeisance to the Guru, by whom the eyes of Jiva, blinded 
by the darkness of ignorance, are opened with the collyrium 
stick’ of knowledge.” He by whose grace the Brahman 
who pervades the Universe is revealed and the eye of know¬ 
ledge is opened is not a mere man, in spite of his appear¬ 
ance as such. 

When, after attainment of the previous human birth 
at the close of a journey through eighty-four lakhs of 
births, the gate of a Jiva’s good fortune is opened, then 
BbagavS.n, Mahei^hwara Himself, appears before his eyes 
as Guru. At that time the wheel of Destiny has revolved 
to a point at which it places the Jiva in a position where 
he can see all-merciful Sadaihiva standing before him as 
Jiva's Guru. Hence it often happens that the Guru, 
who has baffled search for even a hundred years, gratifies 
of his own accord, unsought and in one moment, the 
fortunate disciple without any effort on the latter’s part. 
By good fortune, a current of air then blows similar to 
that which, after a period of terrible drought, stirs fresh 
clouds heavy with rain, which will soothe with its ample 
showers the bosom of the parched yet sprouting fields. 
The crop of Sadhana which adorns the great heart of the 
Sadhaka intoxicates the world with the fragrance of full¬ 
blown fiowers and the beauty of full-grown fruits. As 
a rule that fortunate day does not arrive unless it has 
been preceded by the germs of intense S&dhana performed 
in previous births. We therefore often find that, even 
if a great saint,’ the very incarnation of Shiva, appears 

' Brahmapadam. 

' Afi jana or oollyriom is used to brighten the eyes. 

' Siab&pamsha. 
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before an unfortunate Jiva, the latter does not bow to 
his lotus-feet. At that time the Jiva’s heart is so com¬ 
pletely subdued by ignorance through the deluding Maya 
of the Mother of the World that his eyes open to discover 
only faults and no virtues in such a man. On the other 
band, if a Jlva has acquired a store of religious merits 
in previous births, attachment and single-minded devotion 
to the feet of the Guru are natural qualities of his. For 
this reason Bhagavan Mahe^hvara Himself has said in the 
Eularnava Tantra: 

“ 0 beloved, how can that subtle aspect of Shiva which 
is one, omnipresent, attributeless,* indifferent, undecaying, 
unattached like space, unbeginning and unending, be an 
object of worship to the dualistic mind ? ” “ Hence it is that 
the Supreme Guru has entered into the body of the human 
Guru. 0 Devi, if a Sadhaka duly worships Him with 
devotion he grants that Sadhaka both enjoyment and 
liberation (2). O Devi, although this My form as Shiva 
is My gross aspect, it is yet being full of light and energy* 
imperceptible to human eyes. For this reason I have 
assumed the form of Guru in the world of man, and thus 
protect the race of Shishyas* (3). Paramashiva Himself in 
human body secretly wanders on the earth in order to favour 
Shishyas (4). For the protection of Sadhus,* Sad&shiva 
assumes a modest (merciful)' form, and though being Him¬ 
self above the Sangsara, yet appears and acts in this world 
as though he were a man of the Sangs&ra (6). O beloved, 

' Nisbkala. The Brahman is called Sakala when with Prakriti, as 
it is Nishkala when thought of as without Prakfiti, for Kalfi is Prakfiti 
(Saradiltilaka, chap. i). (See Introduction to A. and E. Avalon’s 
" Hymns to the Goddess.”) 

* Tejas. * Disciples. * The pious. 

" The brackets are the author's. The original word is Mirahangkftra 
—without Ahangk&ra or egotism, which is here rendered by the author 
as modest. 
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the Shriguru* is Shiva, though He has not three eyes*; 
Vishnu, too, though He has not four arms; and Brahmft 
also, though He has not four heads * (6). 0 BhavS.ni,* when 
the fruits of sin predominate. Guru appears as man, and 
when the fruits of virtuous acts prevail, Guru appears as 
Shiva (7). Like blind men deprived for ever of sight 
of the sun, unfortunate Jivas are unable to see the real 
aspect of Guru, the embodiment of the Brahman, though 
he is present before their eyes (8). It is undoubtedly 
true that Guru is Deva Sadashiva Himself, for who is it 
who grants liberation to Sadhakas if Guru be not Shiva 
Himself? O Parvati,* there is not the least difference 
between Deva Sadashiva and Shriguru. Whoever makes 
a distinction between them commits sin (10). For, O 
Devi, by assumption of the form of a preceptor. Guru 
Deva* severs the multitude of bonds which bind a Jiva 
to the state of a Pa^hu,* and enables him to attain to the 
Parabrahman (11). Assuming the form of a preceptor* all 
merciful, Ii^hvara liberates by means of initiation * Pa§hus 
bound by the bonds of Maya (12). Just as the words 
Ghata, Ealasa, and Kumbha designate the same thing, 

' The revered Guru. 8hri, or Auspicious, is a term of respect. 

* As has 8hiva. 

* Vishpu has generally four arms, though in his Erishpa avatara he 
has two. Brahmft has four heads. 

* Feminine of Bhava, a name of 8hiva in the watery form of the 
AshfamOrti. The Vilyu PurAna says that He is called Bhava because 
all things come from Him and subsist in water. The Devi is Bhav&ni 
as the Spouse and Giver of life to Bhava. 

* The name of the Devi, as daughter of the Mountain Ring, 
Himalaya. 

* The Guru, who is truly a Deva, being the earthly incarnation of 
8hiva Himself. 

' The unlightened t&masik state (see Introduction). 

* Aoharyya. * Diksha. 

" Synonymous words meaning “pitcher” or “jar.” 
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so the words Devatft, Mantra, and Guru designate the 
same subject' (13). Devata in its ground * is the same as 
Mantra,* and Mantra in its ground is the same as Guru.* 
Thus the eSeot of worshipping Devata, Mantra, and Guru 
is the same (14). In My person as Shiva I accept worship, 
and by appearing as Guru I sever the bonds of the Jiva’s 
existence (15).” 

In the Guru Tantra it is said: “ If through good 
fortune acquired by merit in previous births a Sadhaka 
does Dhyana and Stotra of Guru,* Japa of Gurumantra,* 
worship of, satisfaction, and devotion to the feet of Guru,* 
then, 0 Devi, their Mantras become Siddha,* and they are 
liberated from existence. The merit which a Shishya * ac¬ 
quires during his stay in the Guru’s house is imperishable, 
and if the Guru’s house happens to be in a sacred place of 
pilgrimage,*® that merit is increased a hundred-fold.” 

In the Rudrayamala it is said; “ By devotion to Guru 
a Jiva will attain the state of Indra,** but by devotion to 
Me he will become swine. (That is to say, if a Jiva, whilst 
giving devotion to his Ishtadevata, yet slights his Guru, he 
becomes swine.) In fact, no Shastra speaks of anything 
which is superior to devotion to the Guru.” 

Again: “ 0 Maheshvari, fie to his wrath, fie to bis 
strength, fie to his race, fie to his works in whom devotion 
to Guru is not engendered ! ” 

' PadSrtha. ’ That is, the Svariipa of DevatS. (see ante). 

* That is, the Svar&pa of Mantra. 

* That is, the Svarupa of Guru. 

* That is, meditation on and hymns of praise of the Guru. Service 
is always given to the Guru hy the ^hishya. 

* That is, “ recitation ” (see Introduction) of the Mantra, of which 
Guru is the Devata or “ Aing." 

As Deva the Guru is object of worship. 

* Perfected and fruitful. * Disciple. Tirtha, 

*' Lord of the Celestials. 
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The ToginI Tantra says: “ The place where Guru 
resides is Eail&sa.* The house in which Guru lives is 
Ghintamani house.* The trees in the Guru’s house are 
Ealpa trees.* The creepers are Ealpa creepers.* The water 
even in ditches is Ganga.* In short, O Devi, everything 
in that sacred place is sacred. The female servants in 
the Guru’s house are Bhairavis,* and the male servants are 
Bhairavas.* In this manner it is that an earnest Sadhaka 
should think of his Guru. 0 Maheshvarl, He who has gone 
round his Guru but once has circled the whole earth with 
its seven islands." 

In the Vishvasarft Tantra it is said : “ The place where 
Guru resides is Ea§hl.* The water of his feet is Jahnavl * 
Herself. Gurudeva is Vi§hve§hvara * incarnate, and the 
great Mantra uttered by his fair mouth is the Saviour" 
Brahman Himself.” 

“ The appearance ” of Guru is the root of Dhyftna, the 
lotus-foot of Guru is the root of Paja, the word of Guru 
is the root of Mantra, and the grace of Guru is the root of 
Siddhi.” 


* The sacred mount and abode of ^hiva (see Introduction to my 
" Mahanirvana Tantra ")• 

* The Ghintamani Griha is that which yields all objects desired* 
Of that the chamber or house is built. The Devi there resides. In the 
commentary on the Gan^apada Sutra the Ghintamani bouse is said to 
be the place of origin of all those Mantras which bestow all desired 
objects (Ghintita). See “ Mahanirvapa Tantra.” 

' Desire-gratifying celestial trees. 

* Greepers of the same character. 

* Water of Ganges. 

* The terms Bhairava and Bbairavl mean Shiva and Sbakti in these 
forms of that name. They also mean Tantriks who have been initiated 
in the Virachara ritual. 

* The sacred city Benares. ' The Ganges as daughter of Jahnu. 

* Lord of the Universe. ** Taraka. 

■' Marti. 
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“If a S&dhaka be cursed by Munis, Pannagas, or 
Suras,* or if he be threatened with the calamity of death, 
then, O Parvatl, Guru can save him even at the time of 
such terrible peril and none other.” 

In the Guptasadhana Tantra it is said: “ Guru is 
Brahma. Guru is Vishnu. Guru is Deva Mahe^hvara 
Himself. Guru is the place of pilgrimage.* Guru is the 
sacrifice.” Guru is charity (that is, the religious merit 
acquired by means of charity). Guru is devotion and aus¬ 
terities.* Guru is fire. Guru is Suryya.” The entire Uni¬ 
verse is Guru.” * 

“What further religious merit can be acquired by 
charity or devotion,* or by visiting places of pilgrimage,* 
by him who has worshipped the beautiful feet of his Guru? 
For such an one has worshipped the three worlds. All 
places of pilgrimage which exist in the whole Universe 
reside in the sole of the Guru’s Lotus-foot.” 

“ Brahma, Vishnu, Rudra, and Parameshvari Parvati 
Indra, and other Devas, Yakshas, and other beings born of 
Devas,* Pitris,* Ganga, and other sacred rivers, all Gandhar- 
vas,* reptiles, mountains, and other moving and unmoving 
things in the Universe, are eternally seated in the Guru’s 
body. That very instant the Guru is satisfied, they, too, 
are satisfied.” 

“ Even Shastra is not greater than Guru, nor is Tapa- 
syfi.,* Mantra, or the fruit of religious rites greater than 
Guru, nor is the Devi Herself greater than Guru, nor is 

' Sages, Serpent Divinities and Devas. 

’ Tirtha. ' Yajna. * Tapasyft. 

* The sun. * Gurumaya. * Devayoni. 

* The forefathers (see Introduction). 

* Musical Devayonis: sons of Brahma. 

" Devotion, austerities, etc. (see Introduction). 
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even Shiva greater than Guru. No form and appearance ’ 
is superior to that of Guru, and there is evennoJapa” 
which is superior to Guru—that is to say, by performance 
of S&dhana of Guru alone one becomes Siddha* in all the 
other modes of Sadhana. Hence it has been said in the 
Tamala: 

“ Shiva alone is Guru, and 1 am that Shiva. O great 
Devi, Thou, too, art Guru, and Mantra alone is Guru. For 
this reason as regards Mantra there is no difference between 
Gurudeva and Ishtadevata.* That Gurudeva must some¬ 
times be contemplated in the thousand-petalled lotus (in 
the head), sometimes in the lotus of the heart (as Ishta- 
devata),* and sometimes in His visible worldly form.” 

In the Pichchhila Tantra it is said: “ Gurus are of 
two kinds according as they teach and initiate.* The first 
is the initiating Guru,” and then follows the teaching Guru.* 
The initiating Guru is he from whom initiation in Mantra 
is taken, and the teaching Guru is he from whom Samadhi, 
Dhyana, Dharana, Japa, Stava, Eavacha, Purashcharana, 
Mahapurashcharaua,* and other various forms of Sadhana 
and Toga are learnt after initiation. Of these two he is 


' Marti. * Bee Introduction and ante. 

* Snocesafnl, accomplished, perfect; for Bhakti is thereby fnlly 
developed. 

* That is, the Guru as Deva and the patron Deva of the worshipper. 
The Mantra is both. 

* This is not the Anfihata lotas, but another close by it, where the 
chosen Deity is always worshipped. 

* ^hikshagarn and Dlksh&gum. 

* Dlkshftgaru. * Bhiksb&guru. 

* That is, Yoga, ecstasy, concentration, " recitation ” of Mantra, 
hymn, amulet, and the two rites known as Puraschcharana and the 
greater Pura^hohobarapa (see Introdnotion). 
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the supreme Guru, from whom the great Mantra of Ishta- 
devata has been heal'd and learnt, and by him alone Siddhi 
can be attained.” 

In the Eulagama Gurus have been described and 
divided into the following six classes : 

“Instigator* (or he who instigates initiation by ex¬ 
plaining its utility and that of Sadhana); Inaugurator* 
(he who inaugurates Sadhana and its aims)*; Explainer* 
(or he who explains Sadhana and its object); Director* 
(or the person w'ho definitely and clearly shows what 
Sadhana is and its object); Teacher * (or he who teaches 
Sadhana and its object’); and Illuminator* (or the person 
who imparts knowledge of, and concerning, Sadhana and 
its object by tearing asunder the ties of the heart). Know 
Gurus to be of these six kinds, of which the first five kinds 
are, as it were, the effects of the last as the cause ” (that 
is to say, without the spiritual knowledge which the Illumi¬ 
nator imparts, instigation, inauguration, explanation, 
direction, and teaching, are not only ineffectual, but even 
productive of great harm both in this world and hereafter). 

For this reason Bhagavan, the creator of all things, has 
said in the Pichchhila Tantra: “ This Sadhanashastra is 
based solely on Guru. In it there is no beneficent lord 
other than Guru (that is to say, there may be hosts of 
lords who are not beneficent). 0 Maheshvari! a S&dhaka 
should seek the protection of Guro.” 


* Preraka. 


* Sflchaka. 


* He who after the first has sown the seed of desire, for it brings 
the SSidhaka to the point of commencing Sfidbana. 


* Vachaka. * Dar^haka. • ghikshaka. 

That is, he who goes into details and teaches the ritual. 


* Bodhaka. who gives intellectaal 
the sobject and spiritual knowledge. 


grasp of the various aspects of 



ON THE GURU 


799 


In the BudrayS.mala it is said: 0 Parameshvarl! the 

fool who commences Japa and Tapas ’ by reading books 
instead of receiving instructions from Guru acquires 
nothing but sin. Neither mother nor father nor brother 
can save him. O fair Lady! Guru alone can in a single 
moment destroy the mass of his sins, for in the Tantra 
Shastra none but Guru has any competence.* One should 
therefore take as one’s Guru a very good man.” 

In the Guru Tantra it is said: “ If Guru be pleased, 
Shiva Himself is pleased; if Guru is displeased, the three¬ 
eyed Deva* is displeased; if Guru be pleased, the all-good 
Devi is pleased; and if Guru be displeased, Tripura- 
sundarl* becomes displeased. Hence, 0 Mahesbvari! for the 
crossing of the sea of Sangsara, Guru is the only master, 
protector, and destroyer, and he also is the grantor of 
liberation.” 

The Sadhaka should now realize whether the state of a 
Guru as described in the above-mentioned quotations 
from the Shastra is something human or Divine, something 
appertaining to a Jiva or to the Brahman. If we are to 
suppose that the Gurudeva becomes man because that 
Gurushakti* which is Brahman appeal's in a human body, 
we must also conclude that Devata becomes clay or stone 
because She appears in a clay or stone image.* In fact, 
that which constitutes the state of a Guru* is undivided 
perfect Brahman.* Though appearing in clay or in stone, 
the Brahman is all-pcrvading, and cannot be limited to 
any point. It is impossible that that which does not 

‘“Recitation” of Mantra, devotion, austerity, etc. (see Intro¬ 
duction). ' Adhikara. 

* ^biva. * One of the Da^bamahavidya. 

* The power resident in the Guru as such—not the ordinary human 

9hakti. * The Ourutva or Guruhood. 

* Literally, Brahmatva or Brahmanbood, 
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become limited in inert clay or stone will become so in 
conscious man. As a matter of fact, a Sftdhaka can by 
the force of his own Sftdhana awaken the Shakti of con¬ 
sciousness in unconscious images made of clay or stone. 
On the other hand, to him who is even not entitled to be 
called a Sadhaka, but is merely a seeker of competency' 
for SSidhana, that clay image is never conscious. For 
this reason, then, it is necessary, in order to gain that 
Shakti,* to distinguish between conscious and uncon¬ 
scious. Amongst all conscious things such an one is 
required as can by the overpowering force of its conscious¬ 
ness make even other unconscious things conscious. That 
is why, on the subject of taking Gurus,* the Shastra pre¬ 
scribes that discrimination be made between persons 
competent and incompetent to become Gurus, otherwise, 
had the Shakti which constitutes man been identical with 
the Shakti which constitutes the state of a Guru, any man 
would be acceptable as Guru, and there would have been 
no necessity for such a critical examination of inner and 
outer Shaktis.* 

In the Euldigama it is said : “ Those who are instruct¬ 
ed by sages possessed of spiritual knowledge become un¬ 
doubtedly possessed of spiritual knowledge themselves. 
Those who are instructed by Pashus* should, O Devil 
be themselves known as Pashus. For though a learned 


' Adhikftra. 

' The Shakti of consciousnesB spoken of above. That is, those who 
have not realized consciousness in all things mast, in order to arrive at 
this state, make the distinction and take a Gara. 

* Gnrukarapa. 

* The inner Shakti in that which manifests as true spirituality. 
The outer ^hakti is such knowledge and faculties as learning in ShAstra, 
details of S&dhana, ritual, etc. 

* S&dhakas of the T&masik class in the three BbAvas (see Intro* 
duction). 
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man can save an ignorant man, the latter can never save 
another igoorant man. A boat can carry a stone across 
a river, but a stone can never carry another stone across 
it. One person can never guide another person along a 
path which he has never trod himself; but he who has 
travelled along any one path, reached its end, and thus 
known the goal of all paths, can, standing at the centre 
to which all paths trend, call to the travellers on each of 
the paths, and thus help them to reach the place where he 
himself stands.” 

In the MahS.nirvg.na Tantra it is said: “ For Shakti* 
mantra a Shs.kta Guru is best, for Sbivamantra a Shaiva 
Guru is best, for Vishnumantra a Vaisbnava Guru is best, 
for Snryyamantra a Saura Guru is best, for Ganapati- 
mantra a GS.napatya Guru is best, and a Eaula Guru is 
best for all these Mantras.* A wise man should, therefore, 
heartfully desire to take initiation from a Eaula.” For 
“ whoever has been initiated in a Mantra by a Pashu Guru * 
is undoubtedly a Pashu. Whoever has taken Mantra from 
a Viraguru * becomes a Ylra. Whoever has taken Mantra 
from a Eaula Guru (one following Eula.cha.ra)* knows 
Brahman.” 


' To each member of the communities worshipping Devi (Shakta), 
$biva (l^baiva). Vishnu (Vaisbpava). the Sun (Saura), or Gane^ha 
(G&napatya), the Mantra of the Devatft worshipped is given. Thus 
the Shakta receives the Shaktimantra at initiation. The passage says 
that the Mantra should ordinarily be given by a Guru of the same com¬ 
munity as the worshipper, though a Tftntrik Guru of the Eaul&ch&ra 
may give, and is the best to give them all. 

' One practising the Pa^hvachAra—that is, the way of the Pa^hu 
(see ante). 

' One practising the VIr&chara. the Acb&ra of the VlrabhAva; as to 
which, see Introduction. 

* The last and highest of the Tftntrik Aohftras (see Introduction). 

91 
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In the Bfihannlla Tantra it is said: ** A Shaiva may 
teach other Mantras (than the Shivamantra). A Vaish* 
^ava may teach those (Yaish^avas) belonging to his own 
community. A Saura may teach Sauras. A Ga^apatya 
may give initiation in worship of Ga^apati. A Eaula, how¬ 
ever, is competent to give initiation in Shaiva, ShS.kta, 
Vaishnava, and all other worships. One should, therefore, 
by all means seek the protection of a Kaula Guru.” 

In the Sdradatilaka it is said : “ A Guru, according to 
the Tantra Shastra, is one who is possessed of the following 
qualities: A body which is pure both on the mother’s and 
father’s side ; purity of thought; mastery over the senses; 
knowledge of the substance of all Tantras; knowledge of 
the purpose of all Shastras; a doer of good to others; 
devoted to Japa, Poja,* and so forth; truthfulness of 
speech acquired by Tapas : * calmness ; proficiency in the 
Vedas and the Vedaftgas; * eagerness to know the truths 
of the Yoga path, and who feels the presence of Devata in 
the heart, and so forth.” 

In the Vishvasara Tantra it is said; “ Such a Guru is 
prescribed by the Shastra as is eager to impart knowledge 
of all Shastras, ef&cient, learned in the meaning of all 
Shastras, sweet of speech, of good appearance, having all 
his limbs, Kullna (one practising the Kulachara). Of 
auspicious appearance, self-controlled, truthful, Brahma^a,* 
of a peaceful mind, devoted to the welfare of his parents, 


' ” Recitation ” of Mantra and ceremonial worship. 

’ Devotion, austerity, self-restraint, self-control, etc. 

* The Vedilhgas or “ limbs ” of the Vedas are ^hiksbft (science of 
proper articulation), Kalpa (ritual), Vyfikarapa (linguistic analysis or 
grammar), Nirukta (explanation of difficult Vedio words), Jyotisba 
(astronomy), Chhandas (metre). 

* This is explained post. 
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and to all other duties belonging to an Ashrama,' and 
living in the same country as the disciple.”* 

From the special mention of the adjective “Brfth- 
mana ” it must be understood that none but a Brahma 9 a 
can be a Guru for the initiation of all castes. 

In the Bhuvaneshvari Tantra it is said: “ 0 great 
twice-born ! A Brahmana possessed of the knowledge of all 
times* can favour all castes by giving them initiation in 
Mantras. In his absence a peaceful and pious Eshat- 
riya can so favour Yaisbyas and ShUdras. In the absence 
of even a Eshatriya Guru, a Vaishya possessed of the above 
good qualities may favour Shadras.” A Shudra cannot be 
a Guru even for the initiation of his own castemen, much 
less can he initiate men belonging to other castes. Thus 
the Shaktananda TaraAgini saya: “If a SbUdra hears 
Vidya*— i.e., receives a great Mantra from the mouth of 
another Shudra—he is doomed to hell * in the next world, 
and suffers from constant misery in this.” 

In the Vasudeva-rahasya it is said: “ If a ShQdra hears 
Vidya or Mantra from the mouth of another ShQdra, he 
starts for the Baurava Hell with ten million generations 
of his family. Both the giver and receiver of Mantra 
in such a case meet with the same consequence. For 
every word given and received both become guilty of the 
sin of Brahminioide.' 

In the JnananandatarafiginI it is said; “A ShQdra 
should never give Mantra to another ShQdra. If he does 


' This is explained pott. 

* For the reason of this, see post. * Past, present, and future. 

* Vidyft is a Mantra, but may here mean such matters as are the 

subject of spiritual knowledge, though the text would indicate the 
former meaning. * Naraka. 

* The killing of a Brfthmapa is one of the great sins. 
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so, both the giver and the receiver of Mantra will dwell in 
Hell with thirty million generations of their own families.” 

In the Eftmadhenu Tantra it is said: “ The country in 
which a sinful ShQdra selling* Mantra lives becomes fallen, 
and its ruler also is contaminated with sin. O Lady of 
restless glances! how can the tongue of that great sinner 
pronounce Mantra? O fair Lady! his tongue is full of 
excrement, urine, and blood. His face is like excrement 
and urine, his food is made of excrement, his water is urine 
itself, and he is a Ghandala* by caste. The sight of his 
face makes Ganga* to fly from Her own waters, and 
millions of sites of pilgrimages * to fly from their respective 
seats. Ganga, the purifier of the three worlds, undoubtedly 
purifies even such great sinners as have committed such 
sins as Brahminicide and so forth, but at the sight of a 
Mantra-selling Shadra She at once leaves the place and 
repairs to Brahmaloka.” * 

The adjective, “ belonging to an Ashrama,” * specified 
above in the enumeration of the necessary characteristics 
of a Guru should be understood to mean “ belonging to 
the domestic Ashrama.” In the definition of a Guru given 
by the Kularnava Tantra it is stated: “A Guru should 
know the meaning of all Shastras and be a householder.” 
The purpose of the requirement that the Guru should be 
“ living in the same country ” (as the disciple) is that if the 
Guru lives in another country it is difficult for the disciple 
to take instructions from and to serve him constantly. 


‘ That ie. making a trade of giving Mantra; which is not, however, 
nnfortanately confined to ^lihdras. 

* One of the lowest castes. * The Biver Ganges as Deity. 

* Tirthas. • The highest of the regions. 

See the Quotation from the Vifihvas&ra Tantra antc» 



CHAPTER XIV 

DISCUSSION UPON, AND SELECTION, OF 
THE GURU' 

In the YoginI Tantra it is said : 

Mantra should not be taken from the father, mater¬ 
nal grandfather, brother, one who is younger in age, or 
from one who is of the party of one’s enemy.” 

In the Gaueshavimarshipl it is said : “ Initiation by a 
Tati,* the father, one living in a forest, or when taken from 
a SannyAsI does no good to a SAdhaka.” 

In the BudrayAmala it is said: “ A husband should 
not initiate his wife, nor a father his son or daughter, and 
a brother should not initiate his brother. But if a 
husband is Siddha Mantra,* he can initiate his wife as his 
Shakti, and in that case the Guru will not acquire father¬ 
hood by reason of his having given Mantra, nor will the 
disciple become his daughter by reason of having received 
it from him.* (The provision that a husband may initiate 
his wife as his Shakti must be understood to apply to 


' Garaviohara—that is. selection with jadgment after disonssion. 

* Literally, “ One who has completely snbdned the senses": an 
ascetic so called. 

* This term has here a technical meaning, which is explained at 
see poat. 

* Ordinarily, when the Oarn gives Mantra, the 9hishya becomes 
his son: bat this is not so in the case stated. 
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VlrftcMra and Eulftohara * only. Snob an initiation is not 
ordained for PashvS.ohara* and the like, for in snob Ach&ras 
there is no worship with Shakti.) The letters® in a 
Mantra are the Devatd., and the Devata is Guru himself; 
so that Sadhakas and Sadhikas * who desire their own good 
should make no distinction between Mantra, Devatd., and 
Guru.” 

In the Siddhi Ydmala it is said; “ O beloved one ! if 
by good fortune a Sadhaka attains Siddhi in a Mantra, he 
may dispense with the ordinary conditions for becoming a 
Guru, and initiate his own Shakti (wife).” 

In the Yamala it is said; “ A husband should not 
initiate his wife nor a father his daughter; but if a hus¬ 
band is Siddhamantra,® he may initiate his wife as his 
Shakti, and in that case the initiated does not become a 
daughter to him. If a father is Siddhamantra,® he may 
initiate his son, and a brother may be initiated by a brother 
who is Siddhamantra, and thus become a Siddhamantra 
himself. For, in the case of a Siddhamantra all disquali¬ 
fications for giving and receiving initiation become quali¬ 
fications.® 

The word Siddhamantra does not here mean “ one who 
has attained Siddhi in a Mantra.” It is a technical word, 
explained in the Eramachandrika as follows: “ Eali, Tarft, 
Shodashi, Bhuvane^hvarl, Bhairavl, GhhinnamastS., DhUma- 
vatl, Bagala, MataUgl, EamalatmikS.. These ten MahA- 
vidyAs are called SiddhavidyAs. Those who are initiated 
in their Mantra are called Siddhamantras.” 


'The two divisions of Tftntrik Sfidhakas 
Introduction). * The ichftra of the Pa?ha«. 

Women Sfidhakas. * See below. 

That is, all disqualifications cease. 


of those names (see 
* Varpa. 
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In the Kali Kalpa it is said: “ 0 Mahftdevl! if a 
Mantra is worshipped by three generations (great-grand¬ 
father, grandfather, and father) in succession, then that 
great Mantra becomes Siddhamantra.” 

In the Matsyasukta, it is said: “ A mantra given by a 
father is not faulty in Shaiva and Shakta rites, although 
it may not have force in other rites.” 

Moreover, in certain special matters a father has the 
right to initiate his eldest son if he is worthy, as, for 
instance, the MatsyasQkta says: “ One may give (Mantra) 
to his eldest son, the crest gem of his family.” 

The Shrlkrama says: “ Mantra may with prudence and 
care be given to an intelligent eldest son.” 

And so forth. 


Women Gurus 

The Budrayamala says that a woman may be a Guru 
who possesses the following qualities: She must be Kullna 
(practising Kulachara,* Kulaja (born of a Kaula ® or res¬ 
pectable family), of auspicious appearance,* fair face,* and 
lotus-eyed; decked with gold and gems; endowed with 
intellect, calmness of mind, and all other good qualities; 
a follower of her Achara,* good, pious, and chaste,* with 
control over the senses; of good conduct and devoted to 
the service of her elders; proficient in Mantras and in 
their meanings; ever engaged in Japa,* and devoted to the 

' That is, the Ach&ra of the Eaula division of T&ntrik Sadhakas. 

A family which is and has been in past generations follows of 
EnlOchara. 

* She mast be endowed with all good signs. 

* Literally, " whose face is like the moon.” 

* Sadacb&ra. Achftra is the way or practice which the particnlar 
person should follow. 

* Sftdhvl, female of Sftdhn. 

* “ Beoitation ” of Mantra (see Introdnotion). 
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worship of her Ishtadevatft.* By the worship of such a 
woman both S&dhana Shakti' and spiritual knowledge is 
attained. A widow should not initiate.* Initiation by a 
woman is to be recommended; in particular, initiation by 
a mother of her son, which gives results eight'fold greater 
than is ordinary. 

A widow, however, may initiate if she has sons. A 
Siddhamantra * may, without any restriction, be taken 
from widows, and such initiation will have ordinary effect. 
If, however, it is taken from the mother, it will produce 
eight-fold effect. If a Satl* who has both husband and 
sons gives Siddhamantra without request and of her own 
initiative, then also such initiation will produce an effect 
eight times that of an ordinary initiation. If a mother 
gives her son the Mantra she herself worships, and the son 
becomes devoted to it, he undoubtedly acquires the eight 
forms of Siddhi. 0 Devi! initiation in the mother’s own 
Mantra is indeed precious; the Sadhaka who receives it 
from his mother in the first place obtains enjoyment ‘ in 
whatsoever form ’’ he desires, and then undoubtedly becomes 
possessed of the knowledge of the meaning of thousands 
of crores * of Mantras, and finally attains liberation. If a 
mother gives her own Mantra in a dream, and notwith* 
standing the S&dhaka is again initiated, he is doomed to 
be born as a Danava." If through special good fortune a 

' The particolar DevatA which she worships. 

* Power inherent in and derived from Sftdhana. 

' Ordinarily; for, see post. * see ante. 

* A wife perfectly devoted to her hnsband. * Bhoga. 

* Literally, “ body ’’ (^barlra)—be may by Sabftma Sftdbana obtain 

each forms of enjoyment in this body, or in another body in another 
birth. By Yoga he can enter into other bodies in this birth. Thus, 
if he desires to become a B&jav he may in this or the next birth 
become one. • A orore is ten millions. 

* Demoniac enemies of the Oevas. 
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mother initiates her son at his request, there is in that 
case no necessity for Mantraviohftra,* and the Sadhaka 
acquires Siddhi. In the case also of a Mantra received in 
a dream there is no need for Vichftra,* either in respect of 
the Guru or the Mantra. 

In the Budrayamala it is said: “ In the case of a 
Mantra received in a dream there is no necessity for 
Vichara * of Guru and Shishya. If a Mantra is received 
in a dream from a woman, it will be purified by a Sang- 
skara.” “ “ No Mantra becomes effective without the taking 
of Guru,* therefore the life of the Guru should be invoked 
into a Mantra received in a dream and into a Ghata, and 
the Mantra should then be received by writing it on a 
banian* leaf with Eufikuma.”* This is laid down in the 
YoginI Tantra and other books. 

The Dhy&na,* Mantra, Stava,* Eavacha* and so forth, 
for women Gurus are different from those for male Gurus. 
Sadhakas will learn them from the Matfikabheda, Gupta- 
s&dhana, and other Tantras. 

We have above quoted but briefly a few short excerpts 
from all that has been said in Sh&stra concerning Guru- 
vichara** and the outer oharaoteristics” of Guru. 

We have not even touched the inner characteristics 
of Guru, which have been specified in the EulArpava, 

' See ante. 

* Diseassion with a view to select (see ante). 

* MantrasangskAra—that is, porifloation of the Mantra, which is 
done afterwards. 

* That is, acceptance of Gam by Shishya, and of Shishya by Gnra. 

* Vata. * A red powder made of a root called Ba^hi, colonred red. 

'The formula containing a description of the Devata, who is the 
sabject of meditation. * Hymn of praise. 

* Amulet. ** Selection with judgment of a Gum. 

** That is, his knowledge of SAdhana, SbAstra, etc., as compared 
with spiritual intuition. 
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Eam&khyft, Rudray&mala, and other Tantras. For an 
exposition of these deep and solemn spiritual sayings would 
require a separate volume; secondly, these statements are 
not for public ears; and thirdly, we doubt whether the 
Gurus of the present day will be able to put their teeth 
into them.* Far less do we expect that Shishyas* will 
be able to judge and select Gurus with intelligence. We 
therefore refrain from undertaking what is both a useless 
and, at the same time, improper task. 

Gubu Family and Family Guru* 

In the Yoginl Tantra it is said: “A special honour 
appertains to the Guru family for ten generations* by 
reason of giving Mantra in Pashvachara; for twenty-five 
generations by reason of giving Mantra in Virachara; for 
fifty generations where the Mantra is one of any of the 
Mahavidyas,* and for one hundred generations by reason 
of teaching Brahmayoga.” 

In the PichchhilS Tantra it is said: “ If a Shishya for¬ 
sakes the family of his ancestral Guru under a sinful 
delusion, he dwells in terrible Hell' as long as the Sun, 
Moon, and Stars, endure.” 

In the Bfihaddharma Pur&^a it is said: “For this 
reason, if a descendant of the Guru family, who is even 

' That is, understand them even a little. ' Disciples. 

* Gurukula and Eulaguru—that is. the subject of the Ourn's own 
family and of the Guru himself, who is family Guru to others. 

* That is, if in searching for a Guru one finds a member of a Gnro 
fapaily who comes within ten generations of an ancestor of his who had 
initiated au ancestor of the present intending ^hisbya, then the Shishya 
should accept him as his Guru, and so mutatis mutandit with the rest. 

* The ten great mfirtis of the Devi. 

* Naraka. 
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LuBin I '^r'ffo”“l«for^»«e h/te- 
Lgs to the Guru I»mily." Many Tantra, !»«« >” 
way ordained that the Shishya cannot forsake the Gura 
family. But in course of time this ordinance has become 
the cause of the ruin of the Aryya Society. 

As a matter of fact, the cause of this ruin is not the 
ordinance itself, but it is the arrogance of the Guru family 
and the ignorance of Shishyas which has brought it about. 

In the Eularnava Tantra it is said: Death overtakes 
him who forsakes Mantra, poverty overtakes him who 
forsakes Guru, and the Sadhaka who forsakes both Mantra 
and Guru goes to the Baurava Hell.” Nowadays there 
are many who would make this verse an authority against 
forsaking the Guru family. But according to Tantrik 
Aoharyyas* a S&dhaka will be considered sinful in the 
sense of this verse only if he forsakes his own Guru and 
Mantra; for one cannot abandon a thing which one has 
not accepted. The saying “One should not forsake the 
family of his ancestral Guru ” means that while there is a 
person fit to be Guru in the Guru family, one should not 
forsake him and adopt another Guru. Otherwise, the 
^hishya is not prohibited from leaving the Guru family* 
What, then, do the words “should not forsake” mean? 
Even the verses quoted above from the YoginI Tantra * 
are interpreted by some people to mean that successive 
generations should be honoured as descendants of Gurus 
of the ^hishyas ancestor, even if they are not actually 
taken as Gurus.* 


' That is, than some third person not belonging to the Gam family. 

* Learned men. * See ante. 

* That is, though such may not be taken as Gams, respect most be 
shown and support given to them. 
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We do not object to this interpretation. It oannot, 
however, have been intended by the Shastra that members 
of the ancestral family of Guru must be taken as Gurua, 
even if they are not fit to be such. This is clearly put in 
the Bfihaddharma Pura^a, which says that, “ If a descend¬ 
ant of the Guru family who is even younger in age is a 
learned man, he should be taken as Guru ” *; that is to say, 
in such a case only the claim of the Guru family is indis¬ 
putable. As to placing oneself in the hands of an incom¬ 
petent person simply out of regard for the Guru family, we 
leave it to the intelligent reader to decide whether upon a 
consideration of the principles which govern the matter 
of the Guru such a proposition is reconcilable with Dharma 
and reason. A learned man, though younger in age, is 
older in knowledge. In the domain of knowledge the 
Sadhana^hSiStra is concerned :with seniority of knowledge 
only. Hence a learned man, even if he is younger in age, 
is considered older, and this seniority entitles him to be 
a Guru. Shishyas should also remember here that the 
learning which is here spoken of* is not the sort of learning 
for which degrees or titles * are given. On the contrary, 
the learning I speak of is that which utterly destroys all 
the bondage of Jlva.* Nowadays, most of those who re¬ 
present the ideal type of a learned man in worldly society 
are considered devoid of all sense, and perfectly ignorant 
in the society of S&dhakas. Hence, when one speaks of 
a learned man in the Guru family we must be understood 
to be speaking of one who possesses the learning which 
makes a man a Guru, and not the learning which consists 

' See ante. 

* That is, the learning of the Onra, on which aoooant he is selected 

to give initiation. * UpAdhi. 

* Literally, destroys all Up&dhis of Jivahood, meaning the philo¬ 
sophical Up&dhis of name and form. There is here a play on the word 
Upadhi. 



SELECTION OP THE GURU 


818 


in knowledge of the ordinances of the Sm^iti, or the sub* 
tleties of the Nyaya philosophy. Notwithstanding that a 
man is considered to be learned according to the notions 
of society, the Shishya should ascertain whether he is 
learned in the science of S&dhana. To the misfortune of 
Indian Society accomplished Si^hakas and Mah&purushas * 
have disappeared from Guru families, and with them also 
the divine energy * acquired by their S&dhana. The ruins 
of those Guru families now generally consist of a few 
Gurus, who exist like wicks which smell foul after the 
lamps have been extinguished. Society is on the verge 
of being destroyed by their oppressions and persecutions. 
They think that the profession of a Guru is a second 
Eulinism.* 

Considering how their indulgence in acts repugnant to 
Dharma is daily increasing, and how much of the poisonous 
fruits of their Earma have become ripe, it seems that the 
day is not far off when these Gurus will be paid off.* Although 
such paying off is inevitable, according to natural laws, yet 
we shall raise here one or two points dealt with in the 
Shastra. For these Gurus have decided that they have got a 
charter over the race of Shishyas for all time, till the day of 
final dissolution, so that no one has now the power to deprive 
them of their right. They think that even if they are self- 
willed and oppressive, Shishyas have no right to discuss the 
matter, for “ there should be no discussion of the Guru’s 
family.” * We ask. Who has given them this charter ? He 

' Great men. * Tejas. 

* As the Kalins think that by virtne of their birth they have a right 
to a superior position in society, so do Oarn families. 

* That is, will receive the Dakshipft or present to the 

Br&hmapa and go. 

* This is an adaptation from the latter portion of the quotation 
from Brihaddharma PurftQa at see, ante, which says: '* Without dis¬ 
cussion on account of his belonging to the Gam family.** 
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honour and not abandon him; but one who has previous to 
such initiation contracted any of these faults should never 
be made a Guru. 

In the Ealpachint&mani it is said : “ He is unfit to be 
Guru who is consumptive, or has skin disease, or dead 
nails, or a small tooth between the two front teeth ^; or 
is deaf, or has a cataract of the eye; or is bald, or lame, 
or deformed, or has an additional limb; is pink-eyed, or 
of foul breath,* or has enlarged testicles; or is a dwarf, 
hunchback; or leper, or who is impotent, or possessed of 
any other physical defect.” After mentioning the physical 
defects, the book goes on to point out defects in habit 
and character. Wise men should be careful not to take 
initiation from or engage in any work (such as the estab¬ 
lishment of the image of a Devatft) a Guru who does not 
perform his duties as enjoined in the Yedas and Smptis; 
who is rough of speech *; or is of evil repute; or does a 
priest’s work *; or a medical man; or one who is sensuous, 
crooked of mind, arrogant, vain, addicted to vices, miserly, 
or wicked; who keeps bad company; or is an unbeliever *; 
who is timid, or guilty of a great sin; who does not wor¬ 
ship DevatSi, Agni,' Guru, the Mah&vidyas,* and so forth; 
who is ignorant of the Mantras for the Sandhya-rite,* 
Tarpana, Paja,* and so forth; who is idle, given over to 
enjoyments, or devoid of Dharma; who is an astrologer, or 
has any other defect mentioned in the Agama.** 


' 8hyftTadanta ordinarily means “ brown-toothed,” bnt is translated 
as above, according to the previons translation of the author. 

* PatinAsika. Literally, “ foul nosed,” which apparently refers to 

foul breath. * The Guru should speak softly and tenderly. 

* Purohita, who is engaged in ritual service. * Nftstika. 

* Fire. ’ The ten great appearances of the Devi. 

* See Introduction. ' Offering and worship. 

** Tantra Shftstra. 
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In the E[&m&khya Tantra it is said: Through know* 
ledge * a Jiva attains liberation, and knowledge is supreme 
over the supreme. Hence one should forsake a Guru who 
is unable to give knowledge just as a hungry man seek¬ 
ing food forsakes a householder who has no food to give 
him (1). That Guru is Shiva Himself, in whom shine 
the three foims of knowledge (namely, knowledge of Yira, 
Divya, and Eaula*; of Sattva, Rajas, and Tamas*; of 
Guru, Mantra, and DevatS.; of the meaning of Mantra *; 
the awakening of Mantra*; and the YonimudrS.).' One 
should seek the protection of such a wise Guru, forsaking 
an ignorant one (2). From knowledge constantly proceeds 
Dharma; from knowledge proceeds wealth’; from know¬ 
ledge proceeds desire' and its fulfilment; and from know¬ 
ledge proceeds Nirva 9 a liberation (3j. Knowledge is the 
highest object; nothing than it is of greater worth; it 
is for knowledge that Jivas worship Devata; and know¬ 
ledge is the final fruit of Tapasya * (4). Just as a honey¬ 
seeking bee flies from flower to flower, so a knowledge¬ 
seeking Shishya should seek the protection of Guru 
after Guru (6). Many are the Gurus who extract money 
out of Shishya, but, O Devi! rare are those truly good 
Gurus who allay the burning of the Shishyas’ hearts (6). 
Obeisance to that Guru who has, with the collyrium-stick * 


' Jnana. 

' Vira and Divya are two of the T&ntrik temperaments (Bbftva), 
and Eanla is the highest of its Achfiras. 

’ The three gnpas of Prakfiti. 

' MantrArtha. ‘ Mantrachaitanya. 

* A celebrated Mndrft in Hathayoga. When Vftyn is stopped by 
this Mndra, steadiness of mind is produced, and the detachment of 
Manas from its objects leads to the state known as Unmanl (see Com¬ 
mentary of Ealicharana on v. 86 of the Shatchakranimpapa). 

' Artba. * Eftma. * Devotion and austerities. 

'* Anjana, which is nsed to clear the vision. 
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of knowledge, opened the Jiva’s eye blinded by the dark¬ 
ness of ignorance. Mindful of this (that is to say, know¬ 
ing how great is the responsibility of Guru), a great 
S&dhaka will recognize the wise to be Gurus only, and 
then, O consort of Shiva, Siddhi will surely be attained 
by means of the Shishya’s devotion only* (7). A good 
Guru is he who is calm and self-controlled, is a Eullna, of 
pure mind worshipping with the five Tattvas* (8). He 
is called a good Guru who has the reputation of being 
Siddha,' maintains his Shishyas in any way which their 
necessities require, and works wonders by means of Divine 
Shakti (9). A good Guru is he who speaks of things 
previously unheard of and suited to the mind of the hearer 
truly and in a charming way, and who can equally explain 
both Tantra and Mantra (10). A good Guru is he who is 
always anxious to benefit the Shishya by giving him 
knowledge, and who is capable of punishing as well as 
rewarding (11). A good Guru is he whose aim is always 
the highest good * who ever converses upon spiritual truths, 
and who has a single-minded devotion to the lotus-feet 
of his own Guru (12). O Devi! if a Shishya is able to 
obtain a Guru who is the possessor of such qualities, he 
should at once seek his protection, relinquishing * an in¬ 
capable Guru, and in such a case time * need not be taken 
into account (18). Reprehensible is the Guru who only 

* Quaere whether there is a mistake in the author's translation of 
the original Sanskrit, which runs, " 9hishyabhaktyft kevalam nish- 
chitam " which may mean that Kevala or Kaivalya-liberation is sure to 
be attained by means of the ^hishya's devotion. The author appears 
to have taken the word Kevala to mean " only.” 

* Pafichatattva (see Introduction). 

* Accomplished. * Param&rtha. 

* Tyaktvft. This does not mean that he should forenke a man 
actually taken as Guru, but that in such a case he should relinquish 
selection from the Guru family. 

* Ealavioh&ra—that is, whether the time is suitable for Gumkaraioia. 

53 
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takes property from the Shisbya; who is an oppressor 
of many (extracts money, etc., from many Shisbyas (dis¬ 
ciples) on the pretext of giving initiation) ^ and is openly 
ridiculed by the people (14). If, notwithstanding that the 
Shisbya is reverent in body, mind, and speech towards 
his Guru, the latter does not approve of a thing for a 
Shisbya out of desire for that thing himself, and wastes 
the Shishya’s money in improper ways, then that most 
depraved man who wishes harm to his Shisbya out of greed 
should be forsaken (15).” 

SS.dhakas will now ask themselves if the Guru family 
is to be considered above all discussion ? All the authori¬ 
ties quoted above say that such and such a Guru should 
be relinquished. By the use here of the word Guru is 
meant not a person who has been accepted as Guru, but 
reference is made to that Guruhood * which is nothing 
but the family Guruhood occasioned by birth in the 
family of ancestral Guru. If such a Guru is fully qualified 
according to Shastra, the Shisbya should take him as 
Guru instead of seeking the protection of another Guru; 
otherwise he should be forsaken. This is the meaning of 
Shastra. A Judge and Administrator * with the necessary 
qualifications, though he is not the King himself, is yet his 
representative, and by virtue of the King’s power his com¬ 
mands are inviolable, and he himself is worshipped by all. 
This is the civil law * of the State. By the authority of 
this law he is the ruler of the kingdom, and the kingdom 
desires to be ruled by him. It is because he performs the 
duties imposed on him by the King that his commands are 
accepted without question, and people pay with confidence 
revenue into his hands. But if through arrogance or 


* Author’s bracket. 

* Quratva, 


' Viobftraka. 


* Bftjaniti. 
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selfishness he, trampling on all political principles, mis¬ 
appropriates that revenue and oppresses the innocent, then 
that kingdom is in danger of destruction through his 
oppressions. The community of Shishyas is in like peril 
through the oppressions committed by Gurus. In the ad¬ 
ministration of the State the Judge is concerned with 
political matters only, and if he interferes in any way with 
the principles of Dharma,* the whole kingdom is in an up¬ 
roar, and gives unending fuel * to the fiaming fire of rebel¬ 
lion. Similarly, Guru is only the Judge of principles of 
Dharma; but if he interferes in any way and in any matter 
concerning purely temporal matters, there is every likeli¬ 
hood that the fire of rebellion may break out among 
Shishyas. And this is what has actually happened. There 
is, however, this good news to tell—namely, that the One 
Supreme Queen * of the three worlds has entrusted the 
people with the selection of the Judge. If, then, the people 
select a robber as their Judge, the Queen cannot be blamed 
therefor. While in such case the oppressiveness of the 
robber will, on the one hand, deprive the people of the 
spiritual wealth which is their greatest possession both here 
and hereafter, the revenue, on the other hand, which they 
pay will not reach the Sovereign’s treasuiy. The person to 
whom, as our Supreme Guru, we will entrust our all, that 
it may be carried to Parame^hvarl, will misappropriate it, 
but because he does so we shall not ourselves be exempt 
from the punishment of being sent to hell,* which we incur 


' See Introduction. Here religious and ethical rules of universal 
validity requiring universal allegiance as opposed to particular State 
laws. 

' Ahuti. Literally, offering. 

* Bftjrajefhvarl. * Naraka. 
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under the regulations of Her kingdom.' Just as a Judge 
has two aspects, in one of which he is an ordinary subject 
of the King like you and I, and another in which, as repre¬ 
sentative of the King, he is Judge over us both, so the Guru 
has two aspects, in one of which he is an ordinary Jiva 
with ten senses, Mftya and Moha,' like you and 1, and in 
the other he is Parabrahman Shiva, above the senses, and 
the Mays, which affects them. Revenue paid into a Judge’s 
hand is intended for the sovereign power. In the same way 
worship of the supreme Devatft in the person of the Guru- 
deva is intended for Brabmashakti. But as revenue paid 
into the hands of a Judge who does not serve his Sovereign 
goes not to the latter but to the people,* so worship of the 
Bajrajeshvarl (Queen of Queens) entrusted to a Guru inimi¬ 
cal to Brabmashakti is likely to go, not to the Brabmashakti, 
but to the robber Shakti.' Hence the King of Rings,* who 
has promulgated rules of State for the universe, has in His 
ordinance on the selection of Guru Himself proclaimed to 
all people as follows: 

In the Brihaddharma Pur&na it is said: '‘Sadfi^thiva 
Himself is angered against him who is disliked by all. 
As people pay the King’s dues to the Headman, Judges, 
or Superintendents of administration, so Shishyas pay the 
Ishtadevatil’s worship to Gurudeva. But just as if headmen 
and others who are dishonest or inimical to the Sovereign 
must be deposed, and the King’s dues paid to particularly 

' Literally,^ “ Which 'will be brought upon us by the invincible 
power of politics ”—that is, on the ground of not having paid revenue. 
If a person owes revenue and knowingly charges a robber with its 
transmission, he cannot set up the robbery as an excuse for non* 
payment, 

* He, like the disciple, perceives with the senses which are subject 
to illusion. 

* Praja-^hakti. 

* Dasyu-$hakti. Such worship does not advance spirituality, but 

robs the Sadhaka of it. • Bajtajefhvara. 
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trustworthy and good men, so Shishyas should forsake 
an inimical or arrogant Guru (that is to say, a mere man 
devoid of Divine Shakti, acquired by S&dhana, and subject 
to the six enemies*), and take as Guru a mah&purusha* 
possessing the Shakti spoken of in the Shastra, and then 
offer his Sfidhana at his feet." 

Now I ask you (who belong to the Guru-Family), by 
whose grace are you Family-Guru ? You are Guru because 
you carry out the orders of the Guru of all moving and 
unmoving things. To-day that King of Kings,” through 
whose Political Power you wield the rod over the whole 
kingdom, is Himself wielding the rod against you. After 
receiving punishment from you, I may shift my residence 
to the jurisdiction of another Judge; but where in the 
infinite millions of universe can you find a place which 
is not within the jurisdiction of Him by whom you are 
going to be punished ? In heaven,” the mortal world,* or the 
nether world,* wheresoever you may flee, the tremendous 
trident* of VirapSiksha* is pointed with unfailing aim at 
your breast. An ignorant Shishya may be afraid of you, but 
in the blazing fire of the wrath of the Bhairava, who 
creates, preserves, and destroys, and from fear of whom 
the Sun and Moon shine, the wind blows, and the God 
of Death* is ever busy, you are nothing but an insignifi¬ 
cant speck of an insect. A l^hishya who has committed 
even a thousand offences may receive pardon, but for 
you, relentless Bobber-Guru, there is no escape. 0 Judge! 
to me an ignorant subject you appear to be a Judge, 


' " The six "—that is, the six great deadly sins. 

* Great man. ' B&jrfije^hvara. * Svarga. 

' Martya. * Bas&tala. * ^hala. 


* ^hiva, with the slanting, dreamy, half-closed eyes of one who has 
taken bhfing. * Yama. 
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though not really so; but to the King you are nothing 
but a subject who has been guilty of a most heinous 
crime. And if you are proud of your judgeship, then, O 
Judge! how much greater is the punishment for theft 
when the Judge is himself the thief ? Hence I say, O Guru- 
Family, type of the Kali age! do not attempt to put 
forward a deed of permanent lease ^ as Family-Guru of 
Shishyas. If misappropriation of revenue is to be taken 
as the mark of an official, then can you tell me what it 
is which is called robbery? O Guru-Family of worship¬ 
ful feet! know (and we say this with great sorrow) that 
to-day you have become so degraded in mind and position 
that one prays to be free of your presence, and is even 
ashamed to describe you as belonging to the Guru-Family. 
To-day a descendant of the Guru-Family plays the part of 
a clown in Jatra parties,* or of the heroine in dramatic per¬ 
formances, or, in the part of the Shishya of some low 
man, touches the feet of a Ghau^ala Guru* and the next 
moment this same man again places his feet on the head 
of a pure Brahma^a and receives offerings of sandal- 
paste and flower consecrated with the great Mantra of 
Mahashakti. Alas! O Mother of the World! where are 
you, 0 Mother! at this time ? Rather the Mother is every¬ 
where, but where are we ourselves ? Had not the Mother 
been everywhere, had not Her eyes been wide open to see 
everything, and had not She with indomitable force spread 
the power of Her commands in every place, would the 

' Maurasi patta, a lease in perpetuity. Sncb a 6am is not to pretend 
to hold his disciples in perpetual fief because he belongs to the Guru- 
Family without regard to his qualifications to be the Family-Guru. 

’ Acting without stage and scenery; generally the actors are all 
males. 

’ The meaning is that the man who plays the part of Gum maybe a 
Cbapdala (one of the lowest castes), whose feet the man who plays the 
part of ^hisbya must touch. 
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families of Siddha and Sadhaka Gurus,* the crest-gems of 
Aryyavarta,* which is the crown jewel of Bhftratavarsha,* 
have become thus extinct to-day ? Would the race of Sadha- 
kas devoted to Her who fulfils all Arthas (purposes and 
desires) have thus been exterminated for want of Sadhana 
and for the sake of Artha (money) ? Would descendants of 
Brahmanas, who had performed austere Tapas,* have thus 
turned Chandalas in habit ? A blind man feels no discom¬ 
fort in the dark, bub he who can see is greatly frightened 
if the light in his room he extinguished. Malpractices* do 
no harm to Non-Aryyas, but if families of Sadhakas forsake 
Sadhana they arc naturally ruined. So it is, 0 Guru- 
Family ! that doves nowadays roam over your homestead 
even at noon,* and Dharma* looks at it with eyes wide 
open. But so intoxicated are you with the wine of delusion 
that your closed eyes can no more be opened by any means. 
Such as you are, you yet teach your Shishya a Mantra of 
obeisance which runs “ obeisance to the Guru who has, by 
means of the collyrium-stiok of knowledge, opened the eye 
of him who was blinded by the darkness of ignorance.” 
0 Mother! dwelling in great cremation grounds,* direct the 
band of Bhairavas * to clear away the heavy mass of ashes 
which are, as it were, this sin. Command them to fan 
into flame the fire of the funeral pyre of Sat, Chit, and 

' That is, the Gurus who have attained and those who are seeking 
and on the way to attainment. 

* The land of the Aryyas. * India. 

* Devotion, austerities, etc., (see Introduction). * Anftohftra. 

* Roaming of doves is a mark of ruin and desolation. 

' Dharma (religious duty, etc., here religion personified) cannot 
bear the sight of any wrong, but here He is represented as looking on 
with indifference. 

* $hmashSnas, where She in Her dread forms dwells. 

* Attendants of Mah&deva and Mabfiidevl. 
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Ananda,* and to thus dispel the darkness of deep and crass 
ignorance in Bhftratavarsha.” Let the children who have 
lost the Mother rediscover the Father with the help of 
this light even in the deep darkness of the present new- 
moon night. Let them run to Thee, O Mother! and find 
eternal rest at those lotus-feet which are fair as ten million 
autumn moons. 


The Guru Profession* 

In India there has been, along with political revolu¬ 
tions, a revolution in language; and people now speak of 
Gurugiri, or profession of Guruhood.* Of all the means of 
earning money this profession of Guruhood is nowadays one 
of the best. In it the Paramartha (the highest spiritual 
end) has joined with Artha (money), and from their union 
has been born an Anartha (evil). As a matter of fact, 
however, there has not been a union in the true sense 
between ParamS.rtha and Artha, and hence it is that this 
Anartha has come about; for a union between Param&rtha 
and Artha would have the effect rather of destroying than 
of creating Anarthas (evils). 

However that may be, the community of Gurus who 
follow this profession is divided into two classes—namely, 
Prabhu (lord) * and Vibhu (omnipresent).* There is, more¬ 
over, another class which has taken the field recently— 
namely, the Svayambhu (self-existent). There is no need 

' The state of existence, oonsoionsness, and bliss, which is the 
Brahman. 

* India. * Gnmgiri. 

* Though Gnruhood can never properly be a profession. 

* Vaishnava Gurus. 

* Referring to the Brahmos, who do not worship inwges or Brahman 
With form, but only the formiesB omnipreseot. 
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heedless both of DevatS. and Dharma, has taken the place 
of the true Yogis of yore, on whose account* Orva^hl, 
Menaka, Rambha, Panchaohtlda, and Tilottama,’’ were wont 
to hide the lustre of their world-enchanting beauty by the 
assumption of the forms of beasts and birds, and flee to 
the very ends of the earth. Lord of the Kali Yuga! mighty 
indeed is your unfailing power. In this (so-called) Yoga 
no Devata’s name is mentioned. It has no form or Mantra; 
in short, it has little to do with worship.* Next, it has 
absolutely no concern with such things as distinction of 
caste and Varna^hramadharma.* Its Sadhana consists of 
inspiration and expiration of breath, and its results * are 
consumption, phthisis, or cough. Nowadays one meets a 
few such Siddhas* in every populous place, and as for 
Sadhakas * there is no lack of them anywhere. Those who 
tread this path generally belong to the community of ease- 
loving people who are ignorant of the A B C of the Aryya 
Shastra, cast-offs of society with perverted intellects. The 
evil of all this is that such people and their male and 
female Gurus profess themselves to be followers of the 
Aryya Dharma. 

A still greater evil is threatened by the fact that 
young men puffed up with their western education, but 


' That is, for fear of disturbiog their Yoga. 

* Celestial female spirits called Apsar&s, of snrpassing beauty, who 
sometimes came to tempt the Munis and Yogis, and thus to test the 
reality of their spiritual progress. 

* Upftsana. 

* Rules relating to caste (Varpa) and stage of life (i^hrama; see 
Introduction). By these qualities (which are also those of the real 
Yoga) it is rendered attractive to those who have spiritual ambitions, 
but wish to avoid trouble. 

* Siddhi. 

* Persons accomplished in such pseudo-S&dhana. 

’ That is, persons striving to be so " accomplished.’' 
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destitute of real worth, aimless and extremely lazy, show 
particular eagerness to learn this newly discovered Yoga, 
which presents itself to them as a religion* which may 
be followed without any labour, trouble, or cost to them¬ 
selves. To avail themselves of such a golden opportunity, 
young men often leave their houses and roam about hills 
near railway stations,* and on return they are often heard 
to say: “As I ascended the summit of such and such a 
hill I saw a great Yogi resplendent with light * lying in a 
state of ecstasy * in a cave. My heart melted at the sight. 
Silently I bowed to him and remained standing. After a 
short time the Yogi quietly opened his eyes; I again bowed 
to him. Immediately the Mahapurusha* looked at me, and, 
affectionately and with a smiling face, said: ‘ So you have 
come, my child ? I was very anxious for you; I have already 
known all about you by means of Yoga. I have myself a 
Guru in the Himalayas. Hark there, he is saying, my 
child, a future Yogi has appeared before you,’ and so and 
so on.” Sadhaka, the “ Yogi,” who tells this story, is the 
future “ Yogi ” of whom you have just heard from the 
ghost Yogi (in the Himalayas). 

Again, some people are heard to say: “ Sitting in a 
forest a Yogi is singing to the strains of his vInS>,' and deer, 
tigers, elephants, and lions are embracing each other, and 
swooning away on hearing his song, and so on.” The 
“ Yogi ” has renounced all and become a SannyasI, but 
has not been able to part with his dear vlnA* Needless to 

' Dharma. 

’ Here follow some canstio and amasing passages on spiritnal 
shamming. As the aspirants after easy Yoga are only making a pre¬ 
tence of ” going into the wilderness.” the railway station which brings 
them comfort and safety and affords the means of return must be 
near at hand. 

* Jyotih. * Samftdhi. * Great man. 

* A stringed musical instrument. 
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say, that the ** Yogi ” who tells us the story has also a 
Vina. These sham Yogis are daily gaining mastery over 
the ignorant oommnnity, spreading the web of their charm, 
to the danger of even intelligent men. 

Finding no other means of success, Mahlravana,* the 
wizard of LaAka, at last deceived Hanuman by assuming 
the form of Bibhishana,* and entering into the camp, 
carried away Raghunatha” and Lakshmaua* to Patala.* 
Similarly, the band of these wizardly unbelievers* are 
deluding and deceiving the faithful hearts of intelligent 
men by holding before them the standard of the Hindu 
religion. Thus creeping into society, they have spread 
their net so as to carry away to Basatala the Aryya 
Dharma,* which is full of real Siddhi and Sadhana. Aryya 
society even now, I say, do not listen to the words of Mahl- 
ravana as though they were the words of Bibhishana, the 
crest gem of devotees. Let not those who are enemies of 
Devata, of the Veda, and of Dharma, deceive you any longer 
by their talk about Yoga. Like Hanuman, you will practise 
Yoga at the door; but MahlrAvana will on hie part carry 
away from the inner apartment to Basatala the SanAtana 
Dharma, which is as precious a thing in the temple of your 
heart as was Bamachandra to Hanuman.' We know that 
even in that case there is no cause for fear, for in that 
nether world* also Mother Bhadrakall is Herself the 
Saviour. We, however, are afraid, because we do not know 
how long it will be before we shall again see the face of 
Bamachandra. We, however, know this also that if the 

' The brother of BftTana. 

* Et&vana’s brother, who took the side of B&ma. 

* B&ma. * His brother. * The nether world. 

* Nastikas. * The Hindu religion. 

* Whilst Hanuman was keeping guard at the door of Bama’s camp 

Mahlr&vana entered into it in the guise of Bibhlshapa, and carried 
away B&ma to P&tala. * Patala. 




SELECTION OP THE GURU 


829 


Mother has determined to destroy MahlrAvana, then there 
is nothing which cannot happen in the kingdom of MahS.- 
maya, who makes the impossible possible.* Still we say, O 
Society! do not forget to be on your guard ; do not bring 
death on yourself by giving shelter to the Dharmarakshasa' 
in your house; do not, at this time when Dharma is being 
assailed, yourself attempt to weaken it. 

Necessity has compelled us to say even a few words 
more than what is strictly warranted on the subject of 
Gurutattva. In conclusion, we say to the Prabhus and 
Vibhus,* who follow the Guru profession, basing themselves 
on Shastra, that they, too, are slowly approaching the 
condition of the Svayambhus, who compose the third class 
of Gurus. We are servants of the Shastra, and he who 
destroys its authority is to us an eyesore, however accom¬ 
plished * he may be. To us nothing is of greater authority 
than the words of Bhagavan, who has Himself said, “ He 
who performs religious acts according to his own will, and 
in violation of the rules laid down in the Shastra, will not 
merely fail to attain Siddhi, but will go to hell.” Pro¬ 
fessional Gurus, although the root of your profession is the 
Shastra, its fruit, twig, leaf, flower, and all else are opposed 
to the Shastra. 

Whenever you see a Shishya, place, time, and person 
have no effect upon you; but taking him to be your prey, 
you pounce on his shoulders according to the rule—“ should 
be eaten the moment when received.” What Shastra 
authorizes you to do this ? Even a deadly poisonous snake 
when it has bitten someone remains senseless and feverish 

' That is, perhaps, these Mahlrfivanas have been only permitted to 
appear and take the sinful path that they may be eventnally destroyed; 
for all is possible to Mabftm&ya. 

* Bftkshasa, or demon, in the garb of Dharma religion. 

' See ante. * Siddha. 
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for a whole week. It is generally at such a time that snakes 
are, through their want of power of movement, killed. Simi* 
larly, energy passes from the body of the Guru to that of 
Shishya at the time of initiation, even if the former has 
previously greatly performed Tapas.* In order to recoup 
himself the loss of this energy,® the Guru has to perform 
for a great length of time Tapas,* as also Purashchara^a in 
the form of Japa* of the Mantra, which he has given in 
initiation. Thus only he can regain his normal state.* But 
you, the incarnations of abnormality,* are in the habit of 
granting initiation at the rate of ten or twenty a day, as 
animals are offered for sacrifice on the great Navami* day. 
Race of Prabhus, the saviours of the helpless, can you say 
what will be your fate ? In you are combined a venomous 
power to bite, and boa-like capacity of eating. You are 
shaking with the fever of delusion and stuffed with food 
up to the throat. O Prabhu; behold and see that the 
Prabhu (Lord) who punished the Eallya Snake' has to-day 
come to test your power and authority. Even now, while 
there is yet time, touch the beauteous feet of the lord of 
Lakshml and say: “ Lord of the helpless, friend of the poor. 


‘ Austerities, worship, and similar preparations undertaken with 
the view to kindle the fire of the Gurn in the latter’s body, and latter to 
recoup the energy transmitted to the disciple. 

* Tejas ; the transmission of which is known as ^haktisafich&ra. 

' “ Recitation ” of the Mantra according to the S’h&strik injunctions. 
This, when done under certain prescribed conditions, is the rite known 
as Pura^hcharana. * Prakriti. 

* Vikriti. 

* The Durga paja begins on the seventh lunar day of the bright 
fortnight, and lasts till the ninth or Navami day, on which a large 
number of animals are sacrificed. 

* Krishna, who killed EfilTya. This was a demon in the form of a 
snake which lived in a lake. Its presence made the lake so poisonous 
that fish could not live therein, cows could not drink its water, and 
birds flying over it fell dead. E^ishpa jumped into the lake and subdued 
the serpent, and compelled it to return to the sea. 
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I have reaped the oonsequenoe of disobedience to Thy com¬ 
mands. Destroy the sins of this sinner, who has sought 
protection at Thy feet, and punish him with the rod of Thy 
grace. Let me be blessed with the touch of Thy beauteous 
feet.” And on your behalf we, too, say: “Bhagavfi-n, the 
chief purpose of Thy play * is to lighten the earth of the 
weight of unrighteousness, which oppresses it in India. 
To-day the weight of the Gurus has become a heavy burden. 
All merciful Deva, who but Thee can remove it ? The race 
of Aryyas is sorely oppressed with initiation; the waters of 
the Jumna are terribly poisoned by this deadly snake, which 
is the race of Gurus. 0 Lord, colour for once the gem on the 
bead of this snake with the colour of Thy spotless lotus- 
feet, which are like red lotuses.* With a thrust of Thy feet 
free the earth of the poison fang which is self-seeking and 
drive this snake from Jambudvlpa” to Ramanakadvipa,* 
the seat of your everlasting Rasa festivities. Let men and 
women, boys and girls, bathe with faithful hearts in the 
waters of initiation and cool their minds and hearts. Hima- 
van,* Nishadha, Vindhya, Sumeru, Malyavan, and many 
other mountains,' are situated in Jambudvlpa,* but, O Lord, 
no mountain is so unbearable* as this Guru profession.* 
We have heard that you held Mount (Giri) Govardhana. 

‘ Ltlft. 

* That is, the Devatfi is invoked to stand on the snake when the 

red painted soles of the Deva will he reflected in the gem on the head 
of the snake. ' India. 

* One of the seven islands. The author takes advantage of the 
etymological meaning of Bamanaka, or that which gives pleasure, to 
make reference to the pleasure of the BAsalTla. 

* Himalaya. * Giri. ’ See ante. 

* E^ishpa upheld Govarddhana when Indra deluged the surround¬ 
ing country with continuous rain, and thus gave shelter to people and 
the cattle. 

* Gnrugiri: a play on the word Giri, which, as an independent 
word, means mountain, and as snfQz in Bengali means profession. 
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This makes us hope that some day Thou wilt surely hold 
this profession (Giri) either by Thy foot or by Thy hand, 
for by the ill-fortune of India this profession (Giri) also has 
become Govarddhana, thus fostering the ignorant.* Thou 
didst uphold Mount Govarddhana in order to shatter the 
pride of the King of Devas.* Once again, O Lord I Thou 
wilt have to hold it in order to shatter the pride of the King 
of the Kali Yuga. It was Thou who as Mount Govarddhana 
didst receive the worship of the herdsmen, and Thou Thy¬ 
self must receive worship as Guru Govarddhana (increaser 
of the race of Guru).® The punishment of Kallya * and the 
upholding of Mount Govarddhana were both Thy play.* 
Now, 0 Thou who art full of play,* the field has been pre¬ 
pared for both these plays.* It remains only that Thou 
Thyself should incarnate. And to Thee, Daughter of the 
King of Mountains,* we say, O Mother! Thou hast said that 
a Guru who gives Mantra is also Thy father’s Guru, and so 
stands to Thee as Thy grandfather. If for fear of destroying 
the Gurus glory of the mountain-family of Thy father. Thou 
showest indulgence to this Guru profession, then we shall 
be obliged to stand before our Father, the Lord of Bhairavas, 
and the Dakshayajna * is the outstanding proof of the little 


‘ A play on tho word Govarddhana, which means that which in¬ 
creases (Varddhana) cows (Go). The ignorant are spoken of as a race 
of cows, the number of which is increased by these so-called but incom¬ 
petent Gurus. ' Indra (see ante.) 

’ Krishna must uphold the race of Gurus as he upheld the moun¬ 
tain. He must raise the race from their depressed condition. Then the 
race of Gurus will be worthy of worship, as was Mount Govarddhana 
after Krishiia bad raised it. The Gurus are compared to Govarddhana. 

* See ante. 

* Lila. 

* The Devi ParvatT, daughter of Himalaya, the Mountain King. 

’ The sacrifice of Daksha, Shiva’s father-in-law, which the latter 
destroyed on hearing of the death of his spouse, the Devt, as SatT. 
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forgiveness he accords to the family of his father-in-law.* 
And then the remedy will surely be attained. But in that 
case, O Mother! a blemish and rebuke will for ever attach 
to Thy father’s family. Hence we pray you as a good 
daughter to find out a remedy for all this while there is yet 
time. Do you yourselves settle in private a question which 
concerns you privately ? 

“ O Guru family! do not attempt to become a Guru in 
order to save Shishyas, but prepare yourselves to become a 
Shishya for your own saving. Then by the grace of Guru 
the world will become your Shishya. Had you yourself 
learnt how to worship a Guru, to-day you would not have 
had to suffer indignities, moving from door to door amongst 
Shishyas. If a patricide’s son is educated after the notions 
of his father, he is sure to turn out a patricide himself. 
Similarly, by receiving initiation from a Guru like yourself, 
who is estranged from his Guru, your Shishya has to-day 
become ready to ruin you. It is useless to mourn over this, 
for you are reaping the consequence of your own action. 
Had you yourself been Siddha,* or, at least, a S&dhaka,” 
your Shishya might some day have become a Sfidhaka. 
Had you been a servant of your Guru’s house, esteeming 
it to be Vyindftvana or Ka§hi* itself, innumerable men 
and women would to-day have left Eashi and Vyind&vana 
that they might prostrate themselves in the dust at your 
door. But instead of that you are to-day a Guru only 

* A playful threat againot the Devi. The author prays that She 
will remedy this evil of the Gurus. If She be unwilling to do so for 
fear of destroying the Guru glory of her father’s family, well, the author 
will go to Her husband Shiva, who, as the Dakshayajna showed, will 
not scruple to deal with this evil. 

* Perfected. 

’ That is, one seeking such perfection and power of accomplishment. 

* That is, the town of Brind&ban, sacred to Erishpa and the holy 
city of Benares. 

SB 
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in name. Like a servant, you appear at the door of 
your miscreant Shishya to receive your annual due from 
him, only to be driven away like a dog; or you heartily 
approve of his evil practices in the hope of eating the 
remnants of his food. B[now that it is the powerful in¬ 
fluence of the Kali Yuga which prevents a thunderbolt from 
falling on your head. Even here the sorrowful tale do4s 
not end. In luxurious feasts, where wine and women of the 
town hold sway, the Guru is to-day engaged in cooking, 
for in the opinion of the Shishya the Guru is an here¬ 
ditary slave bought for nothing. Dharmaraja,* Yamadeva! 
has hell become so full that it cannot afford room to these 
men, whose proper place is there ? Save, O Bhagavan! 
This current of abominable sin will bring on a great un¬ 
timely dissolution* and destroy the world.* Gurus! forgive 
us. We shall not draw this picture of hell any more. O 
Mother, Jagadamba!* Thou art the Mother of the World. 
Be Thy sons good or bad, all this, O Mother! is Thy play. 
We know that Thou canst never forsake us. Hence with 
tears in our eyes we say, 0 Mother! what play is this 
of Thine to throw Thy babes in arms in the dust? O 
Devi! beauteous with the dark hue of clouds laden with 
water! 0 merciful Mother! with a copious shower of 
mercy from that three-eyed spring,* the Devi Herself, which 
removes the threefold sorrows* of the three worlds, wash 
away for once the mud of infamy which soils the Guru 
family in India; and showing Thy real self to Thine erring 
children, lift them to Thy bosom with Thy lotus-hands, which 

' A name of Yama, the Ood of Death. * Mahftpralava. 

’ Sangsara. * The Devi as mother of the world. 

* Her three eyes are compared to a spring of water. 

* Adhyatraik, or mental and physical troubles; adhibhantih, pro¬ 
duced by the world, other men, animals, etc.; Adhidaivik, or danger 
from Devas and Spirits. 
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bestow blessing and dispel fear.* Paint, then, their soiled 
and vioe-tainted eyes with the oollyrium * of Thy love. O 
Thou, who grantest all desires! O Mother I who art the 
highest object of all desires,* Thou art all to Shiva and 
the most precious to His heart. If to-day Jiva Thy son is 
able to hold those Beauteous Feet, the treasure which even 
Shiva by His Sadhana seeks to gain, then, 0 Queen of 
queens of the Universe,* of what can he be in want ? What 
poverty is it which can then oppress him and drive him 
to take (humble) stand at the door of his Shishya? O 
Mother! stand forth as Mother taking up Thy son in Thy 
arms. Let all the world touch Thy son’s* feet after it has 
first rested at Thy feet. Make the world of Shishyas know 
that in order to understand what a Guru * is, one must 
know Thee first, and that Guru, who is only Thyself in a 
loving form, is weightier* than thee. And let them hear 
the most secret and profound converse between Thee the 
Mother and Thy son, that loving and endearing welcome, 
which is Mantra. To hear and understand this is to 
destroy the discipleship of the Shishya, the Guruhood of the 
Guru, the Mantra-nature* of Mantra, and the strife and 
struggle to attain to Thee. With such destruction all dis¬ 
appears in that unity which is the great truth that * when 
all is gone Thyself alone remains.’ Let us sink in the unity 
which is Gurutattva, Mantratattva, and Thy Tattva. If, 
however, it causes Thee great pain to destroy these three 

' The Devi’s hands are represented making the gestures (rondra) of 
granting boons (varamudra) and dispelling fdar (abhaya mudra). 

* Afijana, used to clear the vision. 

* Paramartba svarapinl. * Bajraje^hvarl. 

* The Guru. If people get faith in the Devi, then they will respect 

the Guru. * Lit., gurutattva. 

* Gurntara; a play on the word Guru, which as a noun means 

“spiritual preceptor” and as an adjective “heavy”—that is, being 
greater. * Mantrattva. 
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Tattvas which are so dear to Thee, then be Thou at least 
gracious to make us understand that * which the destroyer 
of Kama * has himself described as follows in the E&makhyS. 
Tantra: ‘ The Devi’s favour must be secured first, and then 
the favour of Shriguru. After this, there is generated single- 
minded devotion to the lotus-feet of the Supreme Devata, 
through the influence of the great Mantra, which issues 
from the Guru’s mouth. That single-minded devotion 
makes the Sadhana pure; out of that pure Sadhana arises 
pure knowledge; and that pure knowledge leads to the 
attainment of the highest liberation of Jiva. This is the 
truth. This is the command of Shastra.’ ” 

The Characteristics of Disciples* 

Nowadays, as there is no one to criticize the editor of 
a newspaper, whilst the latter criticizes the whole world, so 
there is none to criticize the characteristics of Shishyas 
whilst they criticize all Gurus.* Just as no one who stands 
by the side of the sharpened hundred-tongued quill of the 
editor has the right to say anything about him, so the race 
of Gurus when standing before the Shishyas, so heroic in 
speech, can say nothing. For to the single tongue of the 
Guru there are a hundred of the Shishyas. At the most 
the Guru will perhaps try to explain one or two things to 
the Shishya in a few words in Sanskrit, but then the Shishya 
will most probably drive him away with his ridicule in 

' Literally, the tattva. 

' 8hiva, who destroyed Kama, the God of Love, with a flash of Are 
from His third eye when the latter sought to destroy Him from 
His Yoga, that He might unite with His spouse Parvatl for the creation 
of a son (Earttikeya). * Shishya. 

* After administering due rebuke to the Gurus for their inoompe- 
tency, the author proceeds to deal with the failings of the present-day 
disciples. 
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English. The Shishya will test the Guru on the touchstone 
of Shastra, but the Guru will stare blankly at the gilt on 
the Shishya, for Jnana* is all that the Guru possesses, 
whilst the Shishya is strong with the weapon of Vi-jnana.* 
Society complains that it is no longer possible to obtain a 
Guru such as the Shastra indicates. From this it would 
seem that there is now no want of Shishyas, who are com¬ 
petent to be such according to the Shastra. We are, how¬ 
ever, ourselves at a loss to know whether it is the Guru or 
the Shishya who is the more rare to find. Even to-day it is 
not impossible to find ten good Gurus out of every hundred. 
But does one find even a single Shishya out of a thousand 
who is competent to be a disciple according to the Shastra ? 
Whatever is necessary in any fashion, for any purpose or in 
any place in this universe has been provided for even before 
its creation by the Mother. It is impossible that She who 
has been careful to create the mother's breast with its milk, 
which provides food for the baby after birth, has not created 
competent Gurus for religious-minded Shishyas. As a matter 
of fact, just as competent Gurus are never in want of com¬ 
petent Shishyas, so competent Shishyas are never in want 
of competent Gurus.* The Shastra has, therefore, said, “ In 
the matter of Devata, Tirtha,* Dvija,* Mantra, Daivajna,* 
medicine and Guru, each person achieves results therefrom 
according to his thought; that is to say, one achieves visible 
results in proportion to one’s faith in them. Nowadays 
many people have acquired the habit of despising the race 
of Gurus on the supposition of their being incompetent. 

' Spiritual knowledge which produces liberation. 

’ Scientific and artistic knowledge. 

* It is a common saying that he who is fit for and truly deserves a 
Guru will surely find one. 

* Place of pilgrimage; here the efficacy which is attributed to it. 

' A twice born; here a Br&bmapa. * Diviner, foreteller. 
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Bufc how many of these people consider whether they them¬ 
selves are competent to become Shishyas ? Considering the 
the amount of competence which you and I possess, it is 
sheer presumption on our part to deem the entire race of 
Gurus to be incompetent. Boys and young men stirred 
by the recent agitation over the subject of the San8.tana 
Dharma * and whose meagre equipment consists of a know¬ 
ledge of such matters as history, fiction, novel-writing, 
and of acting and the like, are busy in the occupation of 
selecting Gurus. A section of them have come to the 
conclusion that by “ Guru ” is meant “ a prince of Yogis 
sitting with closed eyes in the lotus posture * on the 
snowclad summit of the Himalaya, or in a solitary moun¬ 
tain cave, or in a thatched hut in the midst of some great 
forest outside the pale of human habitation, and surround¬ 
ed by tame * wild animals.” I admit that such a person 
is a good Guru, but of what avail is he to you or me ? 
True that an infinite store of precious gems exists in the 
womb of the unfathomable sea, but of what use is it to you 
or me ? What can you or I expect from him who has 
forgotten the dualistic waves of the ocean, and has sunk 
to its depths wherein is the monistic truth ? * True that 
I am thirsty, and am standing on the bank of the river, 
but the water lies at a great depth below the top of the 
bank. I cannot cross that steep mountain-like formidable 
shore and descend into the water, and yet my life cannot 
be saved without it. What is to be done in such a case ? 
Am I to beg water of one who has sunk and lost himself 
in the mid-current of the river, the flow of whose sense 

' The Hindu religion. 

' Padtnftsana, a common form of Asana in Yoga. 

' Wild animals do not fear or hart the Yogi. 

* Which is the state of the Yogi. He who can help the dweller in 
a dualistic world is he who is himself a part of it. 
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fanotioas have mingled with that current of the river; 
who, though he is “ who ” to me is no longer “ he ” to 
himself? Am I to beg of one who will not deign to 
turn his eyes even if countless Jivas like myself were to 
break their heads on the bank ? To him it is nothing 
whether the world is safe or the great dissolution* un¬ 
timely threatens. The entire universe has not the value 
of a straw to him. Gan you and I expect to be reckoned 
as even atoms in his eyes ? I can get water from the man 
who has crossed the shore and descended into the water, 
but has not yet reached the bottomless stream. For us 
and the ordinary people the Sh&stra has therefore said, 
and a householder who knows the import of all Shastras 
is called a Guru,” and again, ** a Guru for rites relating 
to Devas, Pitfis, or both, should be a house-holder and 
fellow-countryman.” To him who has risen above false 
dualism the relation of Guru and Shishya is nothing but a 
flower in the ether.’’ 

Many people are willing to take initiation only if they 
can get householders like Y&jnavalkya or Va^hishtha for 
their Gurus, otherwise not. But they do not stop to 
consider that in order to obtain such Gurus they them¬ 
selves must be Shishyas, like Bajarshi Janaka,*or Bhagavan 
Bamachandra.* Doubtless everyone has his ambitions, 
but if they exclude the bounds of possibility men call 
them mad. If one proceeds to read fiction without under¬ 
standing it, one is reduced to the plight of Duryyodhana 


' Mahftpralaya. 

* Aka^bakasama; the Sanskrit form of the expression " castle in 
the air.” 

* Sita*s father; Bama's father-in-law. 

* Son of Dasaratha, hero of Bamayana, incarnation of Vishpn. 
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in the court of Yudhisthira’s * RajasOya* yajna. To 
fasten one’s heart in the mould of novels and fulfil its 
unreasonable desires, and to acquire competence from 
Siddhi and S&dhana by seeking shelter at the feet of Guru, 
are not one and the same thing. Only such a man who 
has gone into the water can do me good as can come out of 
it, and either bring water to me who am on land, or can 
take me with him from the land to the water. There may 
be countless Siddhas * who are lying submerged in the 
water, but there is no means by which I may derive any 
benefit from them. But I shall be gratified if I get a kind- 
hearted person who is half-sunk or almost sunk, or has 
just entered into the water. Hence for all persons belonging 
to the household Ashrama, householders make the best 
Gurus. Some people, again, think that one should not 
take initiation from a Guru without first gauging the extent 
of his knowledge and intelligence. It is difficult to res¬ 
train one’s laughter at this idea. If before going to school 
a boy can measure the extent of his teacher’s knowledge 
and intelligence, then what is the necessity of his going 
to school at all ? One must make an offering of one’s 
ignorance to whomsoever one accepts as one’s Guru. This 
is the natural law in the world of Guru and Shishya. Un¬ 
less one is ignorant, there is no necessity to take a Guru. 
The ^hastra therefore says, “ I bow to the Guru by whom 


Tudhishthira did the Bajasflya Yajna, a Gandharva pre¬ 
pared for him a carpet, the design on which was so natural that in 
crossing the room in which it was, Duryyodbana took a tank which 
was represented on it to be real water, and tucked up bis clothes lest 
they should be wetted, on which all the assembly laughed, to the dis¬ 
comfiture of Duryyodbana^ 

,. . ^ great sacrifice performed by a universal monarch at the time 
of bis coronation as a mark of his undisputed sovereignty. 

* Perfect men who have attained Siddhi. 
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is opened with the oollyrium-stiok * of knowledge the eye 
blinded by the darkness of ignorance.” To desire to test 
the knowledge and intelligence of the Guru is tantamount 
to the wish to see that which our parents have done in 
their childhood. As notwithstanding that parents have 
at one time been children, they are already youths when 
they become parents; so in spite of a Guru having been 
ignorant at one time, he is already an unfathomable sea of 
knowledge when he initiates you or I; otherwise, if the 
Guru who is to impart knowledge to the Shishya is himself 
ignorant, it is impossible to bo initiated by him. I can 
examine only that subject of which I have knowledge. 
But to proceed to examine a subject of which I know noth¬ 
ing is tantamount to exhibiting my own ignorance. Maybe 
that I am a passed degree-holder in many subjects. But 
does this entitle me to be an examiner of a Guru ? Perhaps 
the Guru is not a passed degree-holder like myself, but 
what of that ? I am, despite of my being well educated in 
all subjects, a perfect ignoramus in the field of Sadhana, 
and the Guru is, notwithstanding his ignorance of all 
subjects, a past master* in Siddhi and Sadhana. What I 
have to learn from him is unknown to me even in dream. 
It is, therefore, the height of impertinence, presumption, 
and foolishness on may part to try, blinded as I am by the 
vanity of worldly knowledge, to test that spiritual know¬ 
ledge which is the possession of the Guru. There is nothing 
which I can teach the Guru, but my own knowledge is so 
little that I can spend a life-time in seeking to increase it. 

There is, moreover, another class of men who are charm¬ 
ed by the glamour of love-maddening plays, or by speech 


' Afijana, which oleara the vision. 

’ Literally, Mahamahopadhy&ya->that is, a great Pap^it. 
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or writing, and are anxious to become Dhruvas * or Prahlft* 
das * ten times every hour. Yoga, Yajna, Tapasya, * and such 
other things, again are eyesores to them. They think in 
their minds : “ I will melt Hari by weeping tears of play,* 
whether my mind and heart possess even a smack of devo¬ 
tion or not. I will be in the world an ideal devotee, for I 
have heard that a devotee does not require to perform Japa,* 
Tapas,* worship, adoration, or anything of the kind.” All 
talk of knowledge is, as it were, forbidden by their Dharma. 
For the fruit of knowledge is liberation, and as Vaishpava 
books say “ Devotion * is superior to knowledge, * and 
liberation* is its handmaid,” they are devotees, and do 
not want liberation. It is as if liberation were prostrating 
itself in the dust with tears in its eyes before them, praying 
that it be accepted, and with annoyance they say: “Be 
off! We don’t want you! ” Nowadays such men are found 
in abundance in quarters where live unbelievers"* in dis¬ 
guise, who carry the banner of Hinduism, but are actually 
devoid of all Dharma.** Whatever be the acts of unrighte¬ 
ousness they may commit, they are found not guilty, and 
acquitted on their performing Saiiklrtana to the accom¬ 
paniment of a Khola’* in the evening at the close of every 
week. In their opinion any Mantra or form of worship 


' Baja Utt&nap&da’s bod, a great devotee for whom Viebpo made 
the Dhravaloka. The Pole star is called Dhrova. 

* Son of Hiranyaka^hipu, and a great devotee of Vishpn. 

* Yoga, sacrifice, austerity, etc. 

* That is, by feigning weeping. 

* Recitation of Mantras (see Introduction). 

* See ante. ' Bbakti. * Jnana. ' MnktL 

'* Nastika. " That is. who really do not belong to it. 

" Dancing and singing the name of Hari (Vishpu), as Vaisbnavas do. 

" An elongated, drum-shaped, musical instrument used in Safiklr- 
tana. The reference is to Brahmos, who hold weekly prayer-meetings 
after the manner of the Christians. 
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other than this “cry of Hari in a tumult ”* belongs to the 
province of the lowest grade of worshippers. However 
that may be, through the indifference and shortsightedness 
of preachers of religion (Dharma), and the strong forbear¬ 
ance of the Aryya Society, which nothing can move, this 
community is daily receiving such indulgence that the 
creation of Non-Aryya Society—in fact but dubbed with 
the name of Aryya Society—is undoubtedly inevitable. The 
band of these pseudo-Prahladas^ think that all Gurus are 
like Shanda and Amarka,” and cite the case of Prahlada 
to show that there is no necessity to take a Guru. They, 
however, do not stop even once to consider that if everyone 
can be a Prahlada by becoming a devotee in this fashion, 
why then has there been only one Prahlada during all these 
ages ? In the infinite world of moving and unmoving things 
infinite numbers of devotees to Bhagavd.n have been born. 
But why has there not been born another like Prahlada ? 
Why has not Bhagav&n stood before any other devotee in 
the form of half-man, half-lion?* Is devotion to Bhagavftn 
(it is said) so partial towards one party that it cannot 
reveal its own power* to any person other than Prahlada? 
If the respect that is paid to Prahlada is due to this sort 
of devotion, then it is difficult to count the number of 
Prahladas which exist in this Sangsara.* Herein a little 
knowledge of the truth as told in the Shastra is necessary. 


' Oole Haribol—slang for doing a thing perfunctorily— e.g.^ where a 
large number of people cry Hari together, one of them may himself cry 
without care or heart for what he does and without notice. 

' See ante. 

* Gums to whom Prahlftda’s father sent him for education, 
who tried to dissuade Prahlada from worship of Vishpu. 

* Vishpu took this form as Nrisingha avatara to destroy Prahlada’s 

unbelieving father for his persecution of the latter on account of his 
devotion to Vishpn. * Vibhati. 

* That is to say, there are innumerable Prahladas in it. 
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Unable feo bear any longer the oppressions of Hira^ya- 
kashipu, Brahma and other Devas sought the protection of 
the Lord of Vaikuntha. Bhagavan said to them : “ Wait a 
little time more. So long as he does not become the enemy 
of his own self (Atma), the store of his sins will not be full, 
and I, too, shall not be able to destroy him.” The Devas 
were astonished, and asked: “Lord, a Jiva never becomes 
an enemy of his own self. How then can this be possible? ” 
Bhagavan replied: “ You need not be afraid; it is the self 
indeed which is born as a son,‘ and I myself shall take birth 
as his son.” The Devas understood the plan of the crest- 
gem of the cunning' and were assured. In order to accom¬ 
plish the pui'pose of the Devas, Bhagavan incarnated Him¬ 
self as Prahlada as a son of the King of Daityas* in the 
womb of Kayadhu. Now, is it not beyond the possibility of 
even a dream that that which happened to Prahlada, the 
incarnation of Bhagavan Himself in the form of a devotee, 
should happen to you, me, or anybody else ? Because He 
showed a divinely brilliant example of an unflinching devo¬ 
tion to Himself by His incarnation as a devotee in order to 
create a feeling of enmity in Hira^yaka^hipu, is it possible 
that you and I should show the same ? Hari, Hari, Hari! * 
If this could happen, why should He Himself have incar¬ 
nated as Prahlada ? 

And did He, on being incarnated as Prahlada, show 
His devotion without first taking a Guru? Those who 
are ignorant of the Shastra may easily come to the con¬ 
clusion that Prahlada had no Guru. But learned men and 
Sadhus conversant with Shastra know that when Hira^ya- 
kashipu was away from home and in war the King of 

* The father is bom as the son. 

* Chakri. • Hira^yakaghipu. 

* Equivalent to the English exclamation “ My God t ” 
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Devas* stole away E[ayadha* from the unguarded Daitya 
City with the object of destroying her and the child in her 
womb. On the way Narada, the Divine Rishi, questioned 
him, saying: “ King of Devas! why this wickedness in 
taking away a woman with child ? ” Indra replied with 
confidence: “ O thou whose wealth is Tapas,* the kingdom 
of Devas is on the point of being utterly destroyed by 
Hiranyakashipu’s oppression. If after this the father and 
the son unite to commit oppressions, the three worlds will 
be destroyed. From fear of this I have determined to kill 
the Daitya’s Queen along with the child in her womb, for 
I do not see any other means of averting the danger.” The 
Divine Kishi laughed and said: “ King of Devas, stay your 
hand. This child has been conceived, and will be born for 
the very purpose of bringing to an end the oppressions of 
Daityas. You have no need to destroy the child in the 
womh, for this child is destined to reinstate the tutelary 
goddess of good fortune* of the race of Suras.” Trusting 
the Rishi’s words, the King of Devas released the Daitya 
Queen, and went away to his own place. Kayadhfi then 
fell at the i^ishi’s feet, weeping, and said; “ Lord, seeing 
me helpless, the King of Devas stole me away, and now 
through your grace I am safe from him; hut how can 1 
now go to the Daitya City ? Even if a chaste woman of 
respectable family thus falls into the hands of an enemy, 
no one believes that she remains inviolate. Moreover, if 
the King of Daityas comes to know of that which has 
happened, he will most surely abandon me. O Lord! of 
« 7 hat use is life to me if it be made unbearable through 
public calumny, abandonment of my husband, and the 

‘ Indra. ’ Hiranyaka^hipn's wife. 

' Anaterity, devotion, study, self-restraint, etc. (see Introdnction). 

* Iiakshml. 
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burden of pregnanoy ? But how, on the other hand, can I 
surrender a body which bears a child ? Father! save me from 
this terrible dilemma.” Seeing the Daitya Queen to be 
in such great danger, the Divine Rishi said: “ Mother! fear 
not that your virtue may be impugned; for that I am your 
witness. For the present do you stay in My hermitage 
until Hiranyaka^hipu, your husband, returns. Then you 
will go with him to the Daitya City.” Approving of the 
Divine Bishi’s assuring words, Eayadha stayed in Narada’s 
hermitage, during which time He explained to her, at her 
request, the Yoga of devotion* to BhagavS.n. BhagavEn, 
incarnated as a devotee, took N^rada, the Guru of Devas, 
as His Guru, and Himself practised the Yoga of devotion * 
to Himself while still living in the womb. The effect of 
that devotion' was the assumption by Bhagavan of a half¬ 
man, half-lion form.* Now, seeing that Bhagavan Himself, 
the treasure which all devotees worship, made His own 
devotee* His Guru, whilst learning devotion to Himself, it 
is the height of ignorance to say to-day that Prahlada had 
no Guru. Bhagavan is almighty. It is not possible that 
He who could burst through a crystal column and assume 
a wonderful half-man, half-lion* form, full of brilliance, 
could not preach the Yoga of devotion to Himself without 
instruction from a Guru. But still, in order to uphold 
the honour of Shastra, the Guru of the three worlds 
became a disciple * Himself, and making His own disciple 
His Guru whilst He lived in the womb, He issued from it 
as a Siddha.' Now, Sadhakas should understand that even 


' Bhakti. 

* Narasingha, in which He appeared to kill Hirapyaka^hipn. 

’ N&rada. * Narasingha. * ^hishya. 

* One who is perfect. 
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He, devotion to Whom, even vrhen simulated,* makes us 
proud, carried out an intricate scheme by making the King 
of Devas into an instrument for upholding the glory of 
Guruhood, and yet to-day we imagine Prahlada an ordinary 
son of a Daitya, and proceed to quote him as a precedent on 
the supposed ground that he had no Guru.* Marvellous is 
our audacity! Marvellous also are our intelligence and 
education, and marvellous, too, will be our inevitable down¬ 
fall ! Hence we say, do not imagine yourselves to be new 
Prahladas, mistaking a play of Daityahood to be one of 
Devahood, and a play of Brahmahood to be one of Jivahood.* 
Do not thus be foolish according to the wish of Ishvara.* 
Dwarfs that you are, do not stretch out your hands to catch 
the moon; mere flies that you are, do not jump into a pit 
of flaming fire, where you will be reduced to ashes. 

There is also another class of persons who think that 
a man can never be a man’s Guru ; that a man’s Guru is 
Tshvara, and that to obey Him means to follow the teach¬ 
ings which He from time to time gives through the dictates 
of our intelligence and our heart. These people consider 
Nature (Prakriti) to be the Supreme Guru. Mountains, 


' Men pretend to be devoted to Him, and take pride in showing 
themselves o£f as devotees, so great is the glory of Him to Whom they 
offer their simulated devotion. 

* That is, beoanse after His birth there is no mention of His having 
a Gurn. But Prahlftda was Vishnn, and had a Gnrn when in his 
mother’s womb—namely, Nftrada—for the latter gave the mother in¬ 
structions, which the child heard. So also Abhimanyu, Arjuna’s son. 
learnt the art of warfare in his mother’s womb. 

' That is, do not misunderstand. This was an exceptional case, due 
to the fact that Prahlada was not a Daitya, but Deva; and not a mere 
Jlva, but Brahman. 

* All which is done, whether by way of wisdom or folly, is done at 
Lhvara’s command. Perhaps the meaning also is that in so far as 
Ishvara is the creator. His desire as such is that men should not follow 
the path of liberation, but maintain the Sangsftra. 
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woods, groves, clouds, lightning, rivers, seas, and lakes are 
all Gurus according to them. But we hold that a conscious 
human society cannot be built with the aid of such uncon¬ 
scious things. Unaided Nature * can be the Guru of trees, 
creepers, birds, and beasts, but never of men. Immediately 
a cow brings forth a calf, the latter rises up and seeks its 
mother’s udder according to the law of Prakriti (Nature); 
but on the birth of a human child the loving mother must 
forget the pains of labour, and with her own hand hold her 
breast up to its mouth, otherwise its desire to drink its 
mother’s milk is not gratified. A calf one month old will, 
if thrown into water, easily swim across it according to 
Prakriti’s teaching. But throw a boy of ten or even twenty 
years of age into water, and (unless he has learnt swimming 
from another man) he will founder and die. Sadhakas 
should know that it is the same people who through their 
rejection of a human Guru, and dependence on Nature * as 
their guide,* have been reduced to such miserable plight in 
the waters of a mere tank, who are prepared to cross the 
ocean of existence ten times every half an hour in the name 
of Prakriti-Guru, and who also call on others to accompany 
them. If your desire to emulate birds and beasts were one 
which was capable of fulfilment, then, O Shishya of Prakriti!* 
your body also would have been similarly built. In fact, 
you do not understand Prakriti, whose Shishya you boast 
yourself to be. This is greatly to be regretted. What Jiva 
is there in this Universe who is not a Shishya of Prakyiti ? 
From the appearance of a Jiva to his reabsorption in Para- 
brahman every faculty or act of body, speech, and mind is 
regulated according to the law of Prakriti. It is neither the 
mark of intelligence to say, nor is it the teaching of Shastra, 


' Prakriti. 

' Disciple of Nature. 


* Guru. 
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that the four faculties of eating, sleeping, fearing,* and of 
sexual intercourse, are alone governed by Prakfiti. Bhaga- 
van Himself has said to Arjuna: “Jivas follow their 
individual Prakyiti (Nature). How can it be forcibly 
suppressed ? * A person is born in a particular caste accord¬ 
ing to the decree of fate* and the fruits of his action* in 
previous lives. He can only attain Siddhi through the 
Achara* and Mantra in which he has been initiated by 
Prakyiti.* The Shastra says that he whom Prakyiti has 
made a Brahmana must attain the state of Brahman 
through the Achara* of a Brahmana. Just as looking at 
things from their gross aspect it is impossible to torn a 
beast into a man, so also if their subtle aspect be con¬ 
sidered it is impossible to convert a Chandala into a 
Brahmana.* Had Prakyiti surrendered all Her claim on 
a Jiva after his birth, then it might have been possible 
some day to bring about such a change of caste. But when 
Prakyiti does not release Jiva, but, on the contrary, bis 
relationship with Her subsists till the moment immedi¬ 
ately preceding complete liberation, it is by no means 
possible to avoid Her rule. According to the ordinance 
of Guru Prakyiti, an unconscious hill or mountain can 
never be the Guru of a conscious man, and thus take the 
place of a conscious human being. But it is also a wonderful 


* Bhaya—this is a common, tboagh to ns a pecnliar, classification of 
faculties. Fear is considered inherent in the Jlva’s nature, and he can 
no more shake it off than he can shake off the desire to eat and sleep, etc. 

* Nigraha. That is. Nature cannot altogether be crushed. It will 
recur. It is only by the slow process of S&dhana that it can be modified. 

* Adrishta. That is, the unseen cause of that which makes him 

what be is and impels his action. * Karma. 

‘ The way or practice which be as a member of such caste and 
holding such and such a position in it has to follow. 

* That is, Nature has made him Adhik&rl for a particular Acb&ra or 
Mantra. Nature here is only the resultant of his previous Karma. 

' That is, from one of the lowest castes into the highest. 

S4 
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freak of Prakfiti Herself that one who is himself a man 
can feel ashamed to call another conscious man his Guru, 
but feels not the least shame in calling an unconscious 
hill or mountain such. 

Some people, again, conclude that if work is truly done 
by the potency of Mantra, there is no necessity to take a 
Gum. Why should not a Mantra taken by one’s own self 
from the Shastra lead to Siddhi ? Although we have in¬ 
directly answered this question while discussing the subject 
of Gurus, yet we ask. Why should not such people also 
hold that the potency of Mantra' is without effect where 
a Guru is not taken ? For the necessity of taking a Guru 
is as much asserted in the Shastra as the potency of a 
Mantra. What sort of faith is it which accepts one part 
of the Shastra and rejects another ? 

The Shastra says; “Ail Japa is based on initiation, 
all Tapasj’a* is based on initiation. It is under the 
shelter of initiation that one should live in Brahmacharyya, 
Garhastha, and Yanaprastha Ashraraas.* 0 Beloved Devi! 
the performance without previous initiation of Japa, Pflja,* 
and so forth, is like the sowing of seeds on a rock. As such 
seeds will never bear fruit, nor will such acts. O Devi! 
an uninitiate attains neither a good state* nor Siddhi. 
For this reason one should by all means receive initiation 
from a Guru. If a person dies uninitiated, he goes to the 
Raurava Hell. One should therefore take care to receive 
initiation from Tftntrik Guru. If a man without being 
initiated by a Guru takes a Mantra which he reads in a 
book, then even a thousand Manvantaras* will not end 

' Mantraflbakti. * See Introdnction and ante. 

* See Introduction. * Ceremonial worship. 

* Sadgati: a better state than that which he possesses. 

* A Manvantara is the one-foorteenth part of a Ealpa, or day of 
Brabmft, which is 4,820,000,000 years. 
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the sufferings in hell of that worst of men. 0 Queen of 
Devas I initiation taken according to the Shfistra at once 
consumes lakhs * of sins and crores * of greater sins.* It 
does not become an intelligent person to say that because 
when a lamp is lighted a man can see things for himself 
there is therefore no necessity to light the lamp. If a 
S&dhaka has acquired the necessary Shastrik competence, 
he can by virtue of Mantrashakti' endow even an un¬ 
conscious image with consciousness. 

But in order to awaken Mantrashakti * a Guru is, like 
a lamp, necessary. It is true that the work will be done 
by the Mantrashakti, but who but a Guru has the power 
to awaken it ? Just as a wick can, when lighted, burn 
and illuminate according to the quantity of its combustible 
substance, but in order to light it another dame is re¬ 
quired, so similarly for the uninitiated a Guru in whom 
there is Divine Power, Sftdhana and Siddhi is necessary. 
Such powers, however, exist in conscious beings only, 
and not in unconscious things. Among conscious beings 
also they can exist only in a Devata who is fully conscious, 
or in a Devat9.-like great man. This is why the Sbftstra 
ordains that a Siddha or Sadhaka man should be taken 
as Guru, and not creepers, leaves, hills, or mountains. 
Whatever may be the process, such initiation and Sadhana 
as are spoken of in the Shastra can never be accomplished 
without a Guru. It is true that the account of a country 
contains descriptions of its roads, but if a person is sud¬ 
denly faced by a danger in the midst of these roads, how 
is he to be saved ? As none but he who is fully acquainted 

' A lakh egnals 100,000. and a crore egnalB 10,000,000. 

* Sins are divided into upapAtaka (venial aina), p&taka (greater 
sina), and MahftpAtaka (great sins), though generally the classification 
is into the two last classes. 

* The power inherent in, or which more strictly is, Mantra itself. 
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with the road can know how to save him, so, although 
the Shastra contains accounts of 6&dhana and Siddhi, yet 
when some superhuman * difficulty arises in the course of 
S&dhana, none but a Guru can save from it. The Sh&stra 
has therefore said: “ If the Ishtadeva becomes wrathful, 
the Guru can save a Sftdhaka; but if the Guru becomes 
angered, neither the Ishtadevatfi. alone nor even all Devatfts 
together can save him.” The meaning of all this will not 
probably be understood in a society without S&dhana, but 
even now in India incidents frequently occur which reveal 
the truth of these infallible commands which have issued 
from the beauteous mouth of Bhagavftn Himself. Many 
SS>dhaka$ who have reached a high stage of development 
are yet overthrown by the displeasure of the Guru, not* 
withstanding their good equipment of Sftdfaana, and become 
as low and destitute of lustre as stars which have fallen 
from the firmament. Again, we often see persons without 
Sadhana or purity of body, speech, or mind, without, in 
fact, an 3 'thing to speak of in the way of S&dhana or 
worship, but who have ever in their mouths the cry, 
“ Victory to Thee, O Guru! O Shriguru! ” both in pros¬ 
perity and in adversity. And yet by the mercy of Her who 
is merciful, that Sadhaka easily acquires by his worship 
of Her in Her aspect as Guru, but for a very short time, 
the fruit which he could not acquire by lifelong worship 
of Her in Her aspect as Ishtadevatfi.. He whose heart con¬ 
stantly rings with the triumphant clarion call to Siddhi * 
through austere Sfi.dhana, whose heroic feet are restless to 
dance a leaping* furious dance in the field of battle, full 
of horror and intense darkness, and whose strength of 
Siddhi is ready, and is, as it were, roaring thunder for the 

' Daiva. 

’ Calling npoo Siddhi to come to the Sftdhaka. ' UttAla. 
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shattering of the formidable army of Sangsftra with its six 
divisions,* such a man knows that the triumphant and 
heroic son of Bhairavl * of Victory is unconquerable in the 
three worlds solely by virtue of hie possession of the 
Supreme Weapon* of devotion to Guru. He alone who 
is ready to pass through that ordeal of burning fire knows 
that “ the word of Guru is true and everything else is 
false.” The Sbastra says: If the Guru gives a command 
which is even contrary to the Tantra Shftstra, that command 
must be considered approved of by the Veda like the words 
of Mah&rudra.” * 

When all earthly means fail: when Sh&stra shrinks back 
and Shastra* is robbed of its power; when even the Devatft, 
with uplifted hand to bless, checks Her indomitable will 
and stands back; when in that terrible and pitiless great 
cremation ground,* where horrors do a frantic dance, there 
is, despite the presence of the all-good Mother, nothing 
in all the infinite world which for our safety we can call 
our own; in that deep darkness of a uew-moon night, 
haunted with destructive Bhairavas, Vetalas, Siddhas, 
Bhdtas, Vatukas, and D&kinls *; when even the fire of the 
S&dhaka’s austere Tapas* is dimmed, and the firm and 

' Six enemies or sins —lost (E&ma), anger (Erodha), greed (Lobha), 
delnsion (Moba), pride (Mada), envy (M&tsaryya), which are here 
compared to the six divisions of the army, the Sangs&ra, which is to 
be conquered. 

* The Devi, as spoose of Shiva the formidable (Bhairava). 

' Brahm&stra. * Shiva. 

* There is here a play on the words Sh&stra and Sb&stra : the first 
meaning Soriptore, and the second arms, or here religious rites, by 
which the spiritual combat is won. 

* Shmafih&na, where corpses are burnt. 

' Various terrible spirits whose assaults the S&dhaka during his 
SOdhana suffers, and resistance to whom proves his worth. 

* Devotion, austerity, etc. (see Introduction). 
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heroio heart of even the great Ylra ' shakes with fear; when 
even the intricate bonds of the Sadhaka’s posture,' on the 
back of the corpse which is awakened by Mantra, is loos¬ 
ened ; when with a fainting heart the Vita' feels as he sits 
the earth quake furiously under him; when without means 
of rescue he is about to fall and be crushed; when he is 
overtaken by the swoon of death—if even at such times 
the Sadhaka but freely and with full confidence opens his 
heart but once, and extends his uplifted hands, saying, 
“Save me, I pray thee, 0 Gurudeva!” then the Mother 
of the world, who is Herself the Guru, at once forgets all 
his faults, dispels all his difficulties with Her glance, and 
stretching forth ten hands instead of two, says: “ Gome, 
my child, there is no more fear,” and blesses the Sadhaka 
by raising him to Her assuring bosom. On that day the 
Sadhaka also puts to its final test the question whether 
Guru is greater or the Mother is greater.* 

Hence I say, O brother Sadhaka! when will that day 
come to you, the day on which the Guru will merge in the 
Mother’s self,' and you will be beside yourself in that mad¬ 
dening joy which is born of that union ? 0 All-Merciful 
Mother! turn for once Thy merciful glance, brighten for 
once the fire' in the heart of the Sadhaka« of Thy beloved 
Bharata,' and grant full success to the S&dhana of Thyself 
as son by appearing before him as his Guru in Thy aspect 
as Father and in Thy aspect as Mother, so that as servants 


' Literally, ‘‘ Hero ”; here one who follows the T&ntrik Vir&ohftra. 

* Padm&sana, or “ lotos-seat,” on the back of the corpse on which 
his S&dbana is done. 

* From fear, or doe to the moving of the corpse through force of 
the Mantra. 

* This idle qoestion will be solved in the realization of their nnity. 

‘ Svarapa. • Teias. ’ India. 
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bound to Thee by that grace of Thine we may dance with 
joy and eing: 

“ None beseeches Thee, O ShyS.ma! Thyself fulfillest 
Thy own desire. Thou weepest also just as Thou laughest 
in the intoxication of Thy happiness.’’ 

There is, however, a class of inquirers into Shastra who 
encourage themselves with the notion that they will set 
their minds to Siddhi and Sadhana in old age, after their 
intellect has been matured by knowing, hearing, and as¬ 
similating the views of all Scriptures. From the energy 
which these people display it would seem as if great men, 
such as Markandeya, Dadhlchi,‘ Valiraja,* and Bhlshma- 
deva,* who enjoy eternal life, belong to their community, 
and that death finds no place in their nativity.* It is with 
an eye to this class that poets have said: “It is only 
ignorant boors* who think that they will bathe when there 
are no longer waves in the sea.” 

And for this reason Bhagavan has, in the discourse 
between the Deva and the Devi in the Kularnava Tantra, 
said: “ If Atma itself does not keep Atma from injury, 
then where in the world is the benefactor who can deliver 
Atma from this sea of Sangsara ? (1) He who in this 
world does not undergo treatment for that disease which 
leads to hell, what will he do when with such disease he 
goes to the next world, in which there is no medicine ? (2) 
The supreme truth should be sought so long as this body 
exists. Who is there so perverse as to commence the 
excavation of a well with a view to extinguish a fire which 

' Munis. 

* Prabl&da’s grandson, for whom the V&mana avat&ra took place. 

' Hero of the Mahahhfirata, General of the Eauravas. 

* The celestial comhinations which are cast upon the horoscope. 

'Varvaras: ignorant, rustic. The term " barbarian’’comes from 
this root. 
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has already caught his house ? (3) Like a tigress, old age * 
waits with open mouth to swallow the Jiva. As water 
oontinually exudes from a broken vessel, so is the period of 
life being constantly shortened. Diseases constantly inflict 
wounds like enemies laying siege to a house. Hence one 
should as early as possible engage in the working of good 
to oneself* (4). Good work should be done what time there 
is no sorrow or danger, and when the senses are not dis¬ 
abled (5). Time passes in various occupations, but the 
Jiva knows it not. Happiness and sorrow born of the 
Sangsara kill the Jiva, but even then he does not know the 
path of the welfare of Atma (6). How many Jivas are born, 
fall into dangers, become subject to suffering and sorrow, 
and die ? Even the sight of such does not enlighten the 
Jiva, maddened as he is by drinking the wine of delusion 
as to what is his own good (7). Prosperity is like a dream, 
youth is shortlived like a flower, and life passes like a flash 
of lightning. How can a man feel satisfied who has seen 
all this ? (8) The utmost period of a man’s life is a hundred 
years. Half of it is passed in sleep, and the remaining 
half also is made useless to him by childhood, disease, old 
age, sorrow, and other such causes (9). Utterly indifferent 
to the work which ought by all means to be begun, sleep¬ 
ing during the time he should be awake, and fancying 
danger where there should be firm faith—alas ! by what ill- 
fortune is man in this fashion destroyed ? (10) How can 
Jiva, cherishing the fleeting Sangs&ra so dear to him, live 
without fear in this body as evanescent as a bubble of 
water, and which endures as little as the stay of a bird 
on the branch of a tree? (11) He seeks benefit from things 


* Jara (feminine). 

That is, of conrse, not in the selfish sense, but in the doing of 
good, which in fact benefits the Self. 
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which do him injury, thinks the impermanent to be per¬ 
manent, sees his highest good in that which is evil, and 
yet does he not see that death is coming upon him ? (12) 
O Devi! deluded by the great Maya, the Jiva sees and yet 
sees not, hears and yet understands not, reads and yet 
knows not (13). The whole of this world is at each moment 
sinking in the deep sea of time,‘ infested with the great 
alligators of death and disease (14).” 

Great is the power of those to make Providence * laugh 
who hope to be initiated after they have without aid heard 
and understood, and become learned in that which baffles 
understanding even when understood. To hope to get 
initiated after having studied philosophy, logic, Veda and 
Vedanta, is even more dangerous. 

In the Eulftr^ava Tantra Bhagavan has said: “ Fools 
bound by the bonds of Pa^huhood ^ fall into the deep well 
of the six systems of philosophy, and fail to know what 
is their highest good* (1). Through ignorance of the 
meaning of the Vedas wrong-headed disputants ever 
wander about scorched by the fire of doubt, knowing not 
that, driven by the waves of time, they live within the 
fearful jaws of death (2). The words of a pajgidit who is 
well versed in Veda, Agama, and Purina, but has no 
knowledge of the highest good,* is for others a mere 
infliction. Enow his words to be like the croak of a 
crow.* (The nature of the cawing of a crow indicates 
good or bad to men, but the crow itself is ignorant 
of this.') (3) Oppressed by such thoughts as what is 

' Eala, which is not translated as death, because death occurs 
below. * VidbatA, the Dispenser. 

* The Tamasa state of a Pa^ho (see Introduction). 

* Paramartha. * Which may or may not be auspicious. 

* Good or bad fortune may be indicated by the sounds of animals. 
Such a pao4>t may do good or bad without knowing it. The paren¬ 
thesis is the author’s. 
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knowledge and what is knowable, they read Sh&stras day and 
night. But, O Devi! they for ever remain ignorant of the 
supreme truth * (4). Many there are who acquire in the 
world a reputation for poetry and rhetoric, but the inner 
life of those fools whose senses are without repose is full 
of care and sorrow (5). The highest good * is one thing, 
but Jivas ever strive to picture it as something else. The 
purpose of the Shastra is one thing, but they explain it as 
another. They explain with perplexed minds, but do not 
themselves understand what they explain. There are some 
who, without instructions from a Guru, but smitten by 
vanity, read the Vedas and other Shastras; but those who 
are possessed of the knowledge of their true meaning are 
very rare. As a ladle does not know the taste of the liquid 
which it serves to stir, and as the head carries flowers,* 
but their fragrance is smelt by the nose, so while these 
people read the Shastras, the truth they reveal is known 
by good S5.dhakas only. Much labour do they give in the 
study of the Shastras, but the result of such study is mere 
dispute between themselves (6*9). The foolish Jiva sees 
not the spirit * within himself, but is deluded into study¬ 
ing Shastra like the silly herdsman who, carrying the goat 
under his arm, yet thinks he sees it in the shadow which 
it oasts in the water of a well (10). Mere verbal knowledge* 
of Shastras can never destroy the happiness and sorrow 
which arises from the world of sense any more than the 
rays of light of a pictured lamp can remove the darkness 
of a room (11). Study of Shastras by unenlightened * men 
is like seeing by blind men (a parting of the eyelids only).’ 

' Paramatattva. ' Param&rthatattva. 

As women and others do, or as the Br&hmana in PfljA puts flowers 
in his tied ijhikhft. * Tattva. 

That is, knowledge of the letter and not of the spirit. 

• Prajn&hina. » Author’s parenthesis. 
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O Devi! to those only who are enlightened are Shastras, the 
source of spiritual knowledge (12) Some people stand in 
front, others at the back, some on the left, and others on 
the right of the place where the truth' is, and quarrel 
between themselves, saying that the truth is of this kind, 
or of that kind, or of that other kind, and so forth. Even' 
in the case of a man famous by reason of his education, 
charity, heroism, and other qualities, but who is absent, 
some people say that he is of this kind, some others that 
he is of that kind, and so forth: thus picturing him in 
various ways.* (In fact, all will admit that the Spirit is 
far from those who dispute whether It is of this kind or 
of that) (13-14).* None has direct knowledge, though there 
are some who have knowledge derived from report (that 
is, to-day men possess that scholastic knowledge which 
enables them to argue with one another as regards the 
various paths spoken of in the Sh&stra. They refrain, 
however, from performing Sd.dhana, which will give them 
direct and immediate knowledge).^ 0 Beloved One! there 
is no doubt that those who as regard Sh&stra move in the 
dark are indeed far away from its fundamental truths* (16). 
Men desire to know from all Shastras what is knowledge 
and what is knowable. But, O Devi! the Jiva does not 
realize that one cannot reach the end of Shastras even if 
one were to spend in the pursuit a life of a thousand years, 
much less can they do so in a life of a hundred years (16). 
The Vedas and other Shastras are many, but life is very 
short. Moreover, in this life there are millions of hin¬ 
drances. Therefore, one should acquire only the essence of 
all Shastras just as a duck takes the milk out of water with 


' Tattva. 

* That is, the people may forget the qualities of an ordinary man, 
but even in the case of a famous one there is dispute, etc. 

* Author’s parenthesis. * Mala-tattva. 
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it has b66Q mixed* (17). An intelligent man should 
aitei' studying ah Shastras, and after acquisition of know¬ 
ledge of their essential principles,' abandon them all just as 
one who collects paddy throws away the husk and straw. As 
he who has been satisfied by a drink of nectar no longer 
cares for food, so one who has known the Spirit * has no 
longer need of the Shastras (18). O Lady adored of Viras *! 
liberation comes from knowledge alone ; liberation cannot 
be had from anything else, neither from a study of the 
Vedas nor from reading of the Shastras. Neither the Vedas 
nor the philosophies are causes of liberation. Similarly, 
no Shastra is such cause. Knowledge alone is the cause 
of liberation. All other branches of knowledge * are (for 
this purpose) fruitless. Better is it to bear even a single 
life-inspiring * great Mantra taught by Guru than the load 
of lifeless * blocks of wood which are various forms of 
worldly knowledge * (21). Only from the mouth of Guru 
can a Jiva learn the one immutable * Brahman ** which has 
been taught by Shiva Himself. Such knowledge cannot be at¬ 
tained through the study of even ten million Shkstras ”(22). 

The Shastra not only speaks of the necessity of testing 
the Guru, but also of the need to carefully test the Shishya.” 
Before initiation a Shishya should live in his Guru’s house 
for one, two, three, or four years, according to his caste. 
During these periods the Guru will test the reality of his 
devotion to Guru and Devatft by constantly giving hard 
commands. Nothing concerning the i^hishya’s body, mind, 

' It is able to sip the milk and leave tbe water, notwithstanding the 
two are together. * Tattva-pad&rtha. * Tattva. 

* See ante. ‘ Vidyft. * Sanjivana. 

Literally, " unconscious.** * Lankika Vidyft. 

* That is, the Brahman is Nishkriya (activeleas), Prak^iti is Bakriya 
(with action). Where there is non-duality there is no action. 

Advaita-tattva. ** DisciplOi 
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and speech should remain unknown to the Guru. Duriug 
these years of residence with their tests the Guru will 
learn all about the Shishya’s whole life. He will test him 
to see whether after Shastrik initiation the Shishya will 
continue in the path of S&dhana as ordained in the Shtstra. 
We do not know how many Shishyas exist to-day who are 
ready to undergo these tests, or how many are even aware 
of them, nor can we say how many Gurus are capable of 
bolding such a test. It appears from the practice pre¬ 
vailing in these days that Gurus and Shishyas have made 
a private agreement between themselves to absolve each 
other of the responsibility of such mutual tests. In con¬ 
sequence of this compact the race of Gurus is to-day being 
exterminated, and the Shishyas, who should properly be 
the ruled, are becoming the rulers. Bbagav^n, the Creator 
of all things, has also in the Tantra Sbastra ordained rules 
for the testing of the Shishya, and has spoken as follows 
of the consequence of their violation : 

In the Navaratneshvara it is said : “ A Guru acquires 
fitness to give initiation and a Shish 3 'a to receive it, if they 
live together for one year.” 

In the Sarasangraha it is said : “ A good Guru will 
test the Shishya under his care for one year.” This test 
is for a Brahmana Shishya only. In the case of Shishyas 
belonging to the Eshatriya and other non-Brahmauik 
castes, the test is to be extended over gradually lengthen¬ 
ing periods. 

In the Rudrayftmala it is said: “ Fitness to receive 
initiation is acquired by a Brahmapa in one year, by a 
Eshatriya in two j'ears, by a Vaishya in three years, and 
by a Shfidra in four years after, their devotion to Guru has 
been during such period tested.” 

In the Eulftrpava and other Tantras it is said: “ If a 
Guru initiates one who is unworthy through desire for 
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wealth or through fear, greed, or the like, then the curse 
of Devatft will fall on that Guru, and the initiation given 
by him will be fruitless. 

“ It is useless to give initiation to one who is the 
Shishya of another, or who belongs to a bad family, or is 
a knavish, cunning, fraudulent man,* or who is vain of 
his learning, or who is disliked by his wife,* or who has 
passed the proper time for initiation, or has any physical 
defect.” 

“ He who gives initiation improperly, and he who 
receives it improperly, both the giver and receiver are 
cursed by the Devi. Without Initiation according to the 
proper method and worship of the lotus-feet of Guru, the 
Shishya will but meet poverty and the Devi’s curse in 
this world.” 

“ A Guru should first test a Shishya according to the 
rules of Shfistra for the working out of the latter’s Bhoga * 
and Moksha,* and then give him instruction in Mantra, 
otherwise the initiation will be in vain. If through delu¬ 
sion both the Guru and Shishya give and receive instruction 
respectively in Mantra without mutually testing the fitness 
of one another, then both are doomed to the state of a 
Pishacha.* Both he who gives instruction contrary to the 
Shastra, and he who receives it will, together with twenty- 
one generations above him, go to a terrible hell.” 

If a foolish Guru gives instruction to one who is 
unpurified,' then all his Mantras are destroyed—that is 

' Dbartta. 

' Strldvishta. In rites the help of the wife is required, and nothing 
of use is achieved where there is lack of marital harmony. Moreover, 
his wife to the Shishya should be bis bouse goddess (griba devatft), and 
it is his duty to please her. 

‘ Enjoyment and suffering. * Liberation. 

* A low class of unclean spirits. 

* Asangskiita. One wbo bas not received the BangskAnw. 
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to say, their potency is lost, just as when paddy-seeds 
are sown in sandy soil their power to germinate is gone. 
As the minister’s sin affects the King, or that of a wife 
the husband, so a sin committed by a Shishya affects the 
Guru.” * 

In the Rudrayamala it is said : A Guru should forsake 
a Shishya who is ever addicted to vice, lustful,* given 
over to other passions,' of wicked mind,^ and evil repute, 
untruthful, lacking in due humility,* wanting in know¬ 
ledge, wisdom, and dull of intellect, neglectful of Vaidik 
duty and of the Achara* of his Ashrama, * irreverent, 
impatient, wrathful, adulterous, of evil mind and thought, 
without devotion, weak-minded, wicked, truthless, who 
does Sadhana with a heart unpurified, full of the defects 
of the Kali age, and spoken ill of by all. 0 Vira! * if a 
Guru, through hope of wealth or the like, does not abandon 
such a Shishya, then that sinful Guru (more guilty than 
the Shishya) will, as well as the Shishya, be doomed to 
hell. The load of sins earned by that Shishya will, in a 
moment, destroy the Guru’s Siddhi, and at once throw 
him into hell for the undoing of all his deeds. Hence 
let a Guru take Shishyas after careful discrimination ac¬ 
cording to the rules prescribed in the Shastra, otherwise 
he will be doomed to hell for his Shishya’s faults.” 

The Time for Initiation 

We nowadays find many reputed families of even the 
Brfthmai^a caste, not to speak of Kshatriya and other 

' The Guru will have to sufifer for the ^hishya’s sin. * Eftmhka. 

* Kamidipriya. * Eutila, a designing man. * Avinita. 

* Ach&ra, from the root char (to do)—that is, acts, habits, practice. 
Evil practices are AnAchAra. 

' Stage of life (see Introduction). 

* See ante. 
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castes whose members, though in no way under the in* 
fluenoe of atheistic* principles, and having faith and 
reliance in Dharma,' are yet under the impression that 
the command of the Sh&stra in the matter of initiation 
is properly obeyed if a person is initiated some day or 
other of his life, no matter how old he may then be. It 
is a matter of even greater regret that their Guru families 
labour under the same error. The cause of this is to be 
found in the Guru profession of the Guru families which 
we have described. However that may be, it is admitted 
on all hands that initiation is necessary for the purpose 
of Sadhana, and that its effect is Siddhi. Sadhana is 
performed with the co-operation of the threefold means 
of body, speech, and mind. When bodily functions have 
been fully developed and begun to show themselves in 
the spring shoots, it is then that the wind of the spring of 
initiation has begun to blow. It is to such persons as 
are not initiated at this time that the Shastra refers when 
it speaks of persons who have “ passed the proper time for 
initiation ’’ in the above quoted passage, setting forth the 
character of prohibited Shishyas.* The proper time for 
initiation is the age of sixteen. The words of Devi to 
Shilkrishna in the Rftdha Tantra are as follows: 

“ One should receive initiation with devotion on the 
attainment of the age of sixteen. My Son! for one who 
has not received initiation at that age, even the Sang- 
skfira* of taking the name of Hari is fruitless. (It is 
impossible to fully perform Sftdhana after the expiry of 
the time for Sadhana, and a Mantra which has not been 
matured by S&dhana does not bear fruit.*) One should, 
therefore, take care to receive initiation at the age of 

* Nastika. • Beligion and doty. 

* See ante. * “ Sacrament.*' * Aothor’e parenthesis. 
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sixteen, otherwise everything which is done is counted 
but as the work of a Pa^hu.” 

For this reason Bhagav&n Maheshvara has said: “ O 
Mother of the three worlds! whoever after having travelled 
through eighty-four lakhs* of births has received the rare 
human form, yet fails to worship Thee, is like a man who 
rises to the top of a flight of stairs, and then falls down 
again.” If a man falls from one of the middle or lower 
steps of the staircase, he probably is wounded; or if he 
falls from one of the higher steps, he is likely to be killed; 
but if he falls from the highest point of the staircase, he 
cannot escape from being crushed and ground to dust. 
Similarly, if one falls after attaining human birth and 
Br&hmanahood, which is rarer still, there is no easy escape 
for him. 

In the Eul&r^ava Tantra it is said; “ What wonder, 
O Devi! that this earthly body should be destroyed by the 
power of Him by whose power the earth is consumed, 
the Sumeru* is rent, and the Sea is dried up (1). We 
speak of ‘ My son,’ ‘ My wife,’ * My wealth,’ ‘ My friend,’ 
but before one has got over this sort of senseless talk 
death seizes the body like a tiger (2). Death seizes a man 
while he is still engaged in doing this thing or that thing, 
or thinking that he will have to do this thing or that 
thing (3). An intelligent man will do to-day the work of 
tomorrow, and in the forenoon the work of the afternoon, 
for death does not wait for the finishing or unfinishing of 
any work (4). Does not Jiva see approaching him before 
his eyes Death’s terrible army of diseases guided by Old 
Age, and with orders from Death himself? (6). Death 
eats man after piercing him with the spit of thirst (desire), 
smearing him with the Ghee of mundane objects,* and 


' A lakh equals 100.000. 


* Mountain. 


* Vishajra. 
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roasting him in the fire of attachment and dislike (6). 
Death brings all under his rule, both boy or youth, old 
man or child in the womb. The visible world thus remains 
subject to death (7). BrahmS., Vishnu, Maheshvara, and 
other Devas, and all classes of beings, move towards their 
own destruction (disappearance).* A Jiva should, there¬ 
fore, be prompt in doing with all his heart such things as 
are calculated to benefit him in this world and hereafter (8).” 

To him who has faith in such direct statements of the 
Sha.stra, and has eyes to see the transiency, under natural 
law, of the physical body, which is but a bubble in the 
visible world of Jivas, even the sovereignty of the vast 
Universe is as worthless as a blade of grass when compared 
with the value of even half a second of human existence. 
We know not to what benighted region we shall have 
to travel, according to our own Earma, after the disso¬ 
lution of this present body. Even Devas pray to be bom 
in Bhftrata-varsha,* that they may be there liberated by 
birth in a precious human body after forsaking all its 
enjoyments. This is that Bharatavarsha, the Aryyfl,- 
varta,* which is the field of liberation and which, as well 
as our human body has been attained, not by our effort, 
but by Her grace. If this time we lose these, who is so 
fortunate amongst us as to dare say that he will surely 
return to this Bh&rata, this Aryyftvarta, the land which 
it is hard for even Devas to attain ? Who, too, will dare 
to say that he will also regain this human state and this 
Br&hmanism? Who can say to what unseen region this 
vaporous cloud will be blown by the wind of some unknown 
fate*? Hence, while there is yet time and the sun shines, 

* Author’s parenthesis. * India. 

* Aryj ftvnrta is the western portion of Northern India. Bhftrata- 
varsha is all India, but now commonly used synonymously. 

* Adfishta. , . 
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the Mother’s son must cease playing, and seek to go to the 
Mother. He must take refuge with all his heart at the 
feet of Guru, that he may find the path in this deep dark¬ 
ness, making himself, according to the command of the 
Shftstra, the meanest servant of the Guru, in order that he 
may become an object of his mercy. 

The Shastra itself, the seat of infinite mercy, has 
specified the characteristics which a Shishya must possess 
in order that the desire-fulfilling creeper’ of Guru’s grace, 
may bear fruit. 

For instance, it is said in the Gautamlya Tantra: 
“Born in a noble family: of pure spirit; seeking that 
which is the necessity of Purusha (Purusharth—the four¬ 
fold object of Dbarma, Artha, Kama, and Moksha ; learned 
in the Vedas; wise; devoted to the service of parents; 
knower of Dharma* and a doer thereof; attached to the 
personal service of Guru; proficient in Shastra; strong of 
body and mind; ever desirous of doing good to Jivas; 
a doer of acts which bear good fruit in the next world; 
devoted to the service of Guru in speech, mind, body, and 
with his wealth; mindful only of acts the fruit of which 
endure*; with control over the senses; free from sloth; 
free from delusion and vanity; devoted to Guru’s son, wife, 
and so forth as to the Guru himself—-of such qualities 
should a Shishya be possessed, otherwise he is but a source 
of trouble for his Guru.” 

In the Kular^ava Tantra it is said: “ 0 Mother! a Guru 
should not take as his Shishya one who is possessed of 
any of the following or similar faults: He should not 

' Kalpalata 

'Author’s parenthesis—that is religion, wealth, desire, and its 
fulfilment and liheratioh. * Religion, duty, etc. 

• Not troubling over that which is transient, and of no real account. 
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accept one who is born in a family cursed by a Brahma^a 
or almost extinct ’; without any good quality on the mater¬ 
nal side; one who has been already initiated by a good 
Guru; an unbeliever*; imbecile (physically impotent or 
incapable of performing Sadhana)*; with an overweening 
idea of his <own learning; having less or more than the 
usual number of or deformed limbs; paralyzed, blind, deaf, 
dirty, diseased, excommunicated, foul-mouthed; careless of 
the rules of dress*; full of faults*; with imperfect limbs, 
gait, and speech; ever inactive; under the influence of sleep 
or drowsiness; lazy and addicted to gambling and similar 
vices; whose appearance does not betoken devotion ; mean- 
minded, wanting in loyalty, and given to exaggerated, 
improper, and obscene talk'; wanting in feeling for others; 
with no will of his own; ready to receive initiation and 
do other acts, not out of any particular desire of his own, 
but at the instigation of others; the mere instigator of 
others (he does not do anything himself, but instigates 
others*); conning; impure as regards wealth and wife (he 
whose wealth has not been earned in the way prescribed in 
the Sh&stra, or whose wife is not married to him according 
to the Sh&stra, or is not chaste)*; given to the perfoim- 
ance of acts prohibited by the Sh&stra, and omitting to 

' For this indicates some inherited sin. 

* Pasha^da. 

' Author’s parenthesis. 

* Svechchh&veshadhara, who dresses as he iikes, neglectful of the 
rule? therefor. In 6hastra there are rules for dressing, and for dressing 
at different times and for different S&dhana. 

* Dftshita. 

* This is the author’s translation of Vyallkavfldl. By exaggerated 
talk is meant impossible “yarns.” It is “improper” where things, 
which may be permissibly said before one person, are not so permissible 
in the case of others—e.p., before parents and women. Achilla is 
obscene. 

* Author’s parenthesis. 
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do those whioh it enjoins; whose habit it is to divulge 
secrets, and to do mischief; of catlike qualities * (as a cat 
takes away an article of food from the presence of men and 
eats it in a secluded place)'; self-conceited; crane-like in 
nature (as a crane appears to be outwardly very calm and 
quiet while all the time it is thinking of destroying others’ 
lives, so this class of man, whilst possessing the external 
appearance of quiet, is yet in his inner self most dan¬ 
gerous)' ; a detractor; deceitful; ungrateful; given to spy¬ 
ing into others ’ secrets; treacherous; rebellious; sinful; 
atatayi (atatayis are criminals of six classes—namely, in¬ 
cendiaries, poisoners, persons who bear arms to injure 
others, who steal others ’ wealth, or lands, and others ’ 
wives)*; one-eyed; of ill-repute; who bears false witness; 
a deceiver of people; braggart or liar; cruel; indecent in 
speech; talkative; of wrong judgment as regards men or 
things'; quarrelsome; given to rebuking people without 
reason; ignorant; Gb3.rvd.ka (Nastika or unbeliever}*; a 
bore*; one who slanders people behind their back and 
speaks well of them before their face; or one pretending 
to a knowledge of Brahman whioh ho does not possess; 
plagiarist; * or self-praiser, envious, given to evil-doing, or 
peevish (dissatisfied with his own self through being of an 
excessively angry temperament).”' 

In the Gandharva Tantra it is said: Duly possessed 
of the aforesaid qualities; very sweet of tongue; stainless 
in body and speech; wearing white cloth; pure in habits 
incapable of speaking ill of others, or of showing disrespect 

' M&rjjftravfitti. * Author’s parenthesis. 

' Euviohara, wrongly judging people or things. 

* Through his talk. ' V&gvi^amvaka, literally, *' one who punishes 
others by his talk.” 

* Vidy&ohaura. * Atmakrodhana; author's parenthesis. 

* 6huohi. 
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to Devat&s; never covetous of others’ food, wives, and 
land; unwilling to give pain to others; kind to all creatures; 
sharp-witted; a master of his senses; a believer * devoted 
to Guru; pure; calm-minded; without avarice, constant 
in his friendships; assiduous to obey the Guru’s words; 
ever firm in devotion to Guru, Mantra, and Devatft; a 
Shishya should be possessed of such qualities, otherwise 
he will surely be a source of trouble to his Guru.” 

“ A Shishya should, after bowing to this Guru, sit 
beside him, and leave his presence only with his permission. 
He should serve his Guru always with the desire to satisfy 
him, and should obey his orders with pleasure. He should 
never tell a lie or talk idly before his Guru. A Shishya 
should not give way to lust, anger, greed, displeasure,* 
loud laughter, flattery, fickleness, crookedness, remorse, 
before his Guru; nor should he have relations with him by 
way of lending, borrowing, selling, or buying. For Guru 
is Shiva Himself, and any attempt to establish with Him a 
relation other than that of, worship with prayer and 
obeisance is likely to lead the Shishya to think of him as a 
mere man. To know that there is no distinction between 
Isbtadevata and Mantra, between Mantra and Guru, and 
between Guru and Atma. This, O Beloved! is the order 
iu which devotion shows itself. He who disregards his 
Guru’s words and performs prayer and worship * according 
to his own notions thereof will never attain Siddhi in 
either Japa* of Mantra or worship of DevatA. One should 
daily worship one’s Guru according to the Sbftstra by 
Japa or Mantras. The seat, bed, clothes, ornaments, 
shoes, shadow, and wife, and every other thing belonging 
to or connected with the Guru should be worshipped as 

* istika, . . ’ Ma»a.. * Up&aanA. 

* “ Becitation ” (see Introduction). 
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though they were parts of the Guru himself.* One should 
never walk across the Guru’s bed, seat, shoes, umbrella, 
bathing-water, or shadow. At the sight of Guru one 
should be cheerful and full of great joy, but should regard 
his lotus-feet with awe and cautious eyes. There is not 
room enough in this book to quote even a hundredth part 
of all that is ordained in the ShSiStra as to the duties of a 
Shishya towards his Guru. It will, therefore, be useless to 
go further into that point here. The very fact that in the 
Shastra Guru has been spoken of “ as Shiva Himself in 
visible form,” thus giving to even the Ishtadevata a 
secondary position, will of itself enable intelligent Sad- 
hakas to understand what are a Shishya’s duties towards 
that most worshipful Supreme Devata. 


' Literallv. ” as his Vibhatis "—that is. as belongiog to or coooected 
with h'™: something of him may be said to enter into them. More¬ 
over. true respect is shown to a person when all which belongs to or is 
connected with him is respected. 




CHAPTEB XV 

WORSHIP IN GENERAL’ 

PCjA* 

Many people nowadays in a community which lays claim 
to great wisdom believe that image-worship was introduced 
and is maintained in the Aryya Society for those only 
who are very weak—that is, those who belong to a very 
low order of spirituality. We have little leisure to devote 
our attention to the words of such men as discuss these 
matters from the outside, just as a non-Aryya look at 
the Durga-pUja festival in an Aryya house from the 
courtyard outside the Chandlma^dapa.* We are servants 
of the Shastra, and as such are bound to preach what 
the Shastra has clearly established. We shall therefore 
now see what Paja (worship) is according to the Shastra. 
It is a matter of great regret that even amongst preachers 
of Shastrik principles there are many who are under 
the impression that “worship of the Deity with form* 
or image-worship* is only a means of producing steadi¬ 
ness of mind.* They opine, therefore, that for him who 

' Sadb&rana-upasanatattva. 

' PajSi is ceremonial worship with articles of worship (npaob&ra), 
generally before images. Up&sanA has a wider signification, being 
worship in its widest sense, including spiritual practices of all kinds, 
whilst the SAdbaka is in the realm of dualism. - - - - — 

' Place in the house in which worship of images is performed. 

* Sahara upAsana. ‘ Marti pfijA: Marti (form or appearance). 

* Manahsthira. • • 
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has acquired such steadiness there is no longer any 
necessity for worship of the Deity with form or image- 
worship. According to this argument we must suppose 
that there is an arrangement between the Devati. appear¬ 
ing with form or present in an image and the worshipper 
by which the latter’s connection with the former endures 
only so long as his mind is not steadied, and that when it 
is so the Devata ceases to exist for him. At the commence¬ 
ment and end of the worship of the Deity with form* the 
Sadhaka forgets himself and offers at His feet everything 
which he calls ‘My’ or ‘I.’” As regards this worship 
Bhagavan Himself, the Creator of all things, has in the 
Eularnava Tantra said, “Obeisance to the faith from 
which springs Siddhi in all things and the force of which 
makes even earth, wood, and stone bear real fruits.” 
Reference is here made to the whole-hearted faith by the 
attraction of which Devata Himself, who is all conscious¬ 
ness, is drawn towards and made to appear in uncon¬ 
scious images* made of earth, wood, or stone, or in 
Yantras,* and grants real fruits to Sadhakas in the form 
of Siddhi. If, then, worship with form founded on a 
Sadhaka’s firm faith is compatible with the belief that 
the Devata with form is false and is merely a means of 
steadying the mind, then I know not what kind of worship 
with form it is. Secondly, from such a wrong conclusion 
contrary to Shastra and opposed to all experience, it also 
follows that Ptlja^ PatUa, Japa, Homa> l^hanti, Svastya- 
yana,* and the like, are nothing but lost labour, for we are 
told that the only effect of worship of the Deity with 

' S&kftra npasanfi., * PratimA: Prati^likenesB. 

* Diagrams (see Introduction). 

* That is, ceremonial worship, reading, and recitation of the sacred 
texts, repetition of Mantras, sacrifice into, fire, rites for working good 
and dispelling evil. 
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form is the establishment of steadiness of mifid. We 
need hardly say that it is also lost labour to proceed to 
disprove a conclusion which on examination displays its 
own profound infidelity. Our object, however, in intro¬ 
ducing the subject here is to reveal the mystery of the 
problem as to “ how in course of worship of the corporeal 
the incorporeal is seen.” 

The Shastra says a Sadhaka should engage in medita¬ 
tion* by gradually concentrating* his mind on all parts 
of the Ishtadevata’s body; that is to say, the Sadhaka 
should, by repeatedly fixing his attention on the parts of 
the Ishtadevata’s body one by one, from the sole of His 
foot to His face or from His face to the sole of His foot, 
acquire such concentration as will during unperturbed 
meditation reveal to his mind’s eye the whole body of the 
Devata at one and the same time. If this be done, 
meditation on the Deity with form will gradually be¬ 
come both profound and steady. But remarkable, indeed, 
must be the profundity of meditation and concentration 
of those who from this come to the conclusion that the 
Formless will appear of itself in the course of meditation 
on the Deity with form in the sense that the Formless* 
will drive away the Deity with form.* The Sh&stra has, 
of course, said that when the mind has become steady 
through meditation on the gross image it may meditate 
On the subtle image. When the mind has been perfectly 
centred, then the DevatS. is revealed in both Her gross 

’ Dhy&na * Oh&ra^ft. * NirAk&ra. 

* S&k&ra. There are a class of people who think that forma are 
nothing,' aol, being purely imaginary, disappear when the real Formless 
One appears, and are merely useful to prepare the way for this: whereas 
the forms are the real bodies of the Devata, just as the physical body 
is the sheath of the itma. The Devata does really appear in these 
forms. 
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and subtle aspects; ‘ that is to say, in course of meditation 
on His playful * image such subtle aspects as omnipresence, 
possession Of Mayd., state of being above Maya, and €k) 
forth, are perceived in a subtle form as Shakti of conscious* 
ness, just as such gross aspects as love for devotees, all- 
mercifulness, almightiness, and so forth, instinct with the 
outcome of play, are perceived; and this is what actually 
happens to a Sadhaka when be attains Siddhi. We are 
unable to make out how it can be concluded from this that 
the Devata with form vanishes and the formless appears. 
It is, of course, not a matter of wonder that to those whose 
meditation on the Deity with form is from the very com¬ 
mencement based on the notion that “ the form is false.” 
such form will vanish by the force of their singular devo¬ 
tion ; nor is it impossible that when the form has vanished, 
ah inoorporeality which is non-existence* itself will be seen 
aa a matter of course.* What is to be here regretted is that 
mere men should without hesitation seek to establish as 
Sh&strik this sight of an incorporeal nothing which their 
fate* has made inevitable for them.* 

In the ShrlmadbhAgavata BbagavAn Himself has said 
to Uddhava, the crest-gem of devotees: “Just as gold is 
freed of its dross only by fire, and also gains its own 
(bright) * appearance by the heat of that fire, so a Jlva’s 
AtmSi is cleansed of the filth of Karma and desire by means 
of the Yoga of devotion * to Me, and is also transformed 

* Sdk^hmatattva and Stbolatattva. . . . * Xdlftmaya. 

'"’Abhftva. 

* The author is here satirical. In the case of him who does not 
perceive the Devata with form, and thinks it to be nothing, it is quite 
natural that the Formless, whose form ib is, should be nothing. 

' Adf i^ta. 

* They have not the fortune to be able to perceive the truth. 

* Author’s parenthesis. * H h skt i 
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into My Brahman aspect by means of that same Bhakti' 
Yoga. AtmS. becomes purer and purer by hearing and 
uttering sacred hymns ‘ in My praise. The devotee whose 
heart is thus purified by devotion to Me sees with inoreas* 
ing power the supersensual * subtle truth as the physical 
eye when painted with collyrium is enabled to perceive very 
minute objects. Just as the heart of a person who con* 
stantly thinks of wife, son, and other mundane objects, be* 
comes attached to them only, so the heart of him who con* 
stantly thinks of Me becomes merged in Myself. Hence, 
0 Uddhava! give up thinking of the objects of the world, 
false and made of Maya as they are, like objects of desire 
got in dream, and rest your mind, full of thoughts of Me in 
Me.” Again, on the subject of meditation * He has said: 
“A Yogi will call to mind within the circle of fire in the 
lotus of his heart this form * of mine, beneficial in medita* 
tion—namely, a form full-limbed, calm, of beautiful features, 
with four long* and beautiful arms; a graceful neck and a 
fair forehead; with divine and gracious smile; decked with 
brilliant ear-ornaments * in his two well-shaped ears; dressed 
in yellow or deep blue; brilliant with the beauty of the 
Shrivatsa mark'; bearing a conch shell, a discus, a club, and 
a lotus in bis four hands, and a garland of wild flowers 
on the breast; with lotus-feet shining with the lustre 
of bejewelled anklets*; illumined with the light of the 
Eaustubha gem; ornamented with shining crown, brace* 
lets, waist-chain, and armlets; beauteous in all limbs, 
pleasant; his countenance sweet with grace, with tender 
eyes and form fair to look upon. He will meditate on this 

' G&th&. * Atlndriya. 

* Dby&na. * Bftpa. * Long arms are a sign of strength. 

* Makaras and Eup^alas, oman^ents of the ear. 

* A lock of hair op the breast of Vishpo * Nopuras. 
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pleasing Brahma-form by fixing his mind on all its limbs. 
Drawing his senses, such as sound, touch, sight, taste, and 
smell from their objects by means of his mind,* and with 
the aid of Buddhi,* the charioteer, the SS.dhaka will bathe 
his mind completely in the waters of love for Me. After 
that he will draw that mental vision ‘ hitherto spread over 
all my limbs to one place and hold it there. It will not 
then be necessary for the Sadhaka to think of anything 
else.* He will only meditate upon My countenance, on 
which plays a soft and sweet smile. When the mind can 
uninterruptedly and without distraction contemplate that 
countenance, he will withdraw his single-pointed mind 
and fix it in the ether.* Then, after perceiving My (afore¬ 
said) subtle manifestations' in ether, in the mansions,* or 
in the whole of the infinite ether, he will draw his mental 
faculty, which has had the entire ether as its object, and 
again rest it in Me as the ParamatmA. Then it will not 
be necessary to meditate on anything.* The Yogi, thus 
in Samadhi,* will see me as the Paramatma of all Jivas as 
his own Atma,’ as one light mingled with another, and 
not different from it. In a Yogi, who has thus by intense 
meditation attained Samadhi,* the three forms of error **— 
namely, object of knowledge, knowing, and action **—will 
soon be subdued.” 

A Sadhaka will here understand that Upasana ** exists 
only so long as Dhyana ** exists. In the next stage, which 

' Manas. * Intellect * Chittavritti. 

* Previoaely the mind has been thinking of various attributes of 

the DevatA—His person, dress adornments, and so forth: now it simply 
gazes on His countenance. * Vyoma. 

* Vibhatis. * Eaksha—thus a solar system would be such. 

* For the mind and all else now becomes one with the ParamAtmA. 

* Ecstasy, or the fourth Trulya state. 

** Bbrama. “ Dravya, jnAna, kriyA. “ Worship. 

** Meditation. 
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is Samftdhi or Nirvfi 9 a, the mental faculty ' is lost in the 
womb of Prakyiti. The Yogi, who has thus lost his mind,* 
forgets even the Jivatroa as something separate from the 
Paramfttmft. Who, then, is it who perceives the incorporeal 
aspect in the one and only substance of consciousness at 
the time when even the sense “ I exist ” is lost, when the 
senses, mind, and even the “ I,” do not exist ? It is indeed 
difficult to solve this problem. We call this state not 
“ seeing the incorporeal,” but Videha-Kaivalya.* We may 
admire the energy of those who in the hope of their becom¬ 
ing incorporeal in the circumstances described above, in¬ 
voke the incorporeal, and see shapeless dreams for a hun¬ 
dred births: but to such we would also say that there is 
no need to try to make arrangements to become incorporeal, 
for He who will one day make this entire corporeal universe 
incorporeal will not bide long to make either you or me 
incorporeal when the occasion for doing so arises. But 
know it for certain, that so long as the Deity with form 
does not appear before you, not even the Devata without 
form can dissolve your own bodily form and give you 
Eaivalya.* So much about meditation, concentration, and 
trance.* 

Next comes the process of Pfljft.* We have more than 
once shown that there can be no Upasanft* of anything 
incorporeal. Now, what is image-worship ? * We must also 
see whether image-worshippers are really fools of a low 
order of spirituality who are led by blind faith. We can¬ 
not call that a criticism of image-worship which comes 

! Manoyritti . * Manas. 

' Bodiless Eaivalya—that is, Eaivalya in \phicb all trammels of 
body or limitation disappear, or fall liberation. 

* ^causein snch case the worship is of no avail. 

* Dby&na, Dh&raQft, Sam&dbi. * Ftde anfe.. VMartipQja. 
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from those who have no inner knowledge of the subject. 
Rather it is a criticism of what they understand to be 
image-worship; for Puja and so forth are things of the 
Shastra, which lays down the mode of Pflja, and the 
person competent to perform Puja is a Sadhaka. On the 
other hand, the critic’s criticism is contrary to what the 
Shastra and Sadhaka say—“ It is Sadhana and Siddhi,” 
say the Shastra and Sadhaka. It is play and amuse¬ 
ment,” says the critic. Now, in this conflict of views how 
can we disbelieve the word of those who by their prac¬ 
tice have intimate knowledge of the matter, and believe 
those who have nothing to do with Shastra, Sadhana, or 
Siddhi ? Image-worship is not to be understood from out¬ 
side. Only the worshipper understands it. The critic, 
therefore, is nothing but a critic of his own intelligence 
and education. One who does Puja and one who merely 
observes it are not, surely, the same thing. One who 
looks at a sweet-shop can tell us the shape, colour, and 
quantity of the sweets there, as also whether they are 
hot or cold to the touch; but can he tell us whether 
their taste is sweet or bittor, sour or pungent? Howso¬ 
ever clever a man may be, he only can tell us thereof 
who has tasted them with his tongue. Again, one who 
himself knows the taste of a sweet can never, despite his 
personal knowledge, make another who has never tasted 
it realize its taste even by the use of a thousand forms of 
speech or other device. Similarly, how can a man without 
faith know that supersensual truth which a capable Sadhaka 
realizes when he establishes a Devata’s life in his image by 
the powerful potency * of Mantra ? The Shastra has nowhere 
said. that one may as one wishes perceive the presence of 


: '8haktl 
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DevatS. in the street, market, or at the bathing ghS.t * just 
as one desires. It has said, if such and such things are done, 
such and such things will happen. Now I ask. How much 
of those things have you and I done ? The Shastra has said 
that it is only when a Sadhaka has long served his Guru, 
after having been tested and initiated by him in accordance 
with Shastra, and when he has fully understood the princi¬ 
ples of Sadhana and become able to awaken the potency ' of 
Mantra through the preliminary Shastrik rites, that he be¬ 
comes competent to cause by means of that Mantra the 
appearance of the conscious Devata in Yantras, images, and 
so forth, made of such unconscious substances as earth, 
stone, and the like. Now, brother critic, tell me truly in 
the name of Dharma, opening for once the door of your 
heart, what have you done of all this ? At the outset you 
are deeply suspicious, a great unbeliever. You have not 
the right even to serve Guru or receive initiation, not to 
speak of performing Sadhana and worship,* yet such as you 
are you proceed to criticize the worship of Devata in images, 
which can only be done by competent Sadhakas, who have 
knowledge of super-worldly truths.* What can be greater 
impudence on your part than this ? Unfortunately, in this 
land of madmen there is none to call a madman mad, and 
so, 0 brother critic ! fortunately for you there is none to 
criticize you. But do not for this reason think to-day that 
the earth is the capital of mad men only. 

The subtle criticism of critics and the goodness of 
Day&nanda’s * party have nowadays given birth to a few 


* The steps leading down to the river or other water down which 
those who go to bathe, etc., descend. 

* 8hakti. * Bbajana. * Tattva. 

‘ Founder of the " reformed *’ Hinduism known as the 2ryya SamAl* 
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new words, such as image-worship,* doll-worship,* and so 
forth. In consequence of the wide currency w’hich has been 
given to such language by the community of unbelievers, 
many senseless Hindus, both illiterate and literate, now 
take pride in publicly calling themselves image-worshippers 
or idolaters. Perhaps they think that these words are 
approved of the Shastra. But how regrettable is this when 
we consider that such words cannot issue from the mouth 
of a man, the son of Manu, unless he has been born in a 
non-Aryya family with a non-Aryya disposition. The words 
when we consider them reveal a mine of profound infidelity.* 
Many authors write, “ The practice of worshipping images 
has been prevalent in the Aryya community from ancient 
times.” One might suppose from this that we had merely 
to do with the worship of images without reference to 
Mantra, DevatS., or Sftdhana. Others, fond of far-fetched 
meanings, say that image-worship is like the modern practice 
of showing respect and honour to the lifeless statues raised 
in memory of lamented deceased persons; just as if Devatfts 
were all dead, and we (shameless men who have no faith in 
the next world and yet call ourselves Aryya) were showing 
our gratitude to them before their images. Alas! O Bhaga- 
van f when will the eyes of this class of born-blind educated 
fools be opened ? When will we be saved from all such inter¬ 
pretations ? How long will this generation of Ghatotkachas,* 
sprung from the seed of Bhima in the womb of Hidimva, 
last? Half-castes are governed by the Dharma* of their 

' Pratimftpflja, or marti-paj&, 

' Paattalikata. Pottali means doll. 

* Nftstikata. Because it is not tbe pratimA or the martl, still less a 
doll, which is worshipped, but the DevatA in the heart, which in the 
prApapratisbthA rite is transferred to tbe image and worshipped. 

* Demon BAkshasa, son of Bhima (one of tbe PAp^avaa), and 

HidimvA, a BAkshasI. * Law. 

66 
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mothers, therefore is it BhS.rata’s ill fortune that so-called 
religious principles * propounded in the nineteenth century 
vomit only infidelity. But the matter does not rest even 
here. For is it not said that Aryyas who worship the 
Deity with form are idolaters,* that idolatry is their 
Dharma, or, in other words, that those who worship the 
Deity with form worship idols, images of Devatfts being 
those idols; that worship of the Devata with form is like 
the play of ignorant children with dolls, and that those 
who perform such worship are as ignoi*ant as such children. 
O critic ! you consider yourself to be a wise man. Will you 
tell me that those Sd^dhakas, crest-gems of the race of the 
wise, worshippers of the Devata with form, were ignorant 
fools—men who produced* the Vedas, Tantras, Puranas, 
systems of Philosophy, Astronomy, Ayurveda * and Dhanur- 
veda ? * Why ! it is the partaking by you of the mere leav¬ 
ings of their food in the pages of books which makes you 
so proud of your knowledge and wisdom.* Is it not to 
invite death for insects like you and I to attempt to-day to 
leap across that sky-kissing untraversable mass of light,’ 
which they with all the profundity of their knowledge, 
philosophy, and science took this worship to be ? Hari! 
Hari! to call the most worshipful image of Devata, the 
object of the Sadhaka’s Sadhana an idol.* To call the 
Yantra * (in which presides the Devata who is conscious¬ 
ness itself) unconscious and inert. And yet it is only 

' Adhyatmika tattva. ' PattalikA. 

’ That is, in the sense that the Scriptures are reyealed to, and 
through, and spoken by the ^i^hia, who arranged them. In the higher 
sense the Veda is apaurusheya—that is, without author. 

* Medical ShAstra. * Scripture of warfare; literally, archery. 

* What these men have put in their books is regarded as their food. 
So great are they that the so-called critics are proud of a knowledge 
gained second-hand from the leavings of such food. 

* Tejas. . * Puttali. * Diagram (see Introdnction). 
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because an indistinct shadow of that DevatS. of con¬ 
sciousness is cast upon you that you believe your own 
body to be conscious! When as an ignorant little child 
you sleep you may easily think that you are devoid of 
consciousness. But will a grown-up child also (who can 
call and awaken you*) think so? To the Father or the 
Mother of the Universe you and I are similarly ignorant 
children, and hence to us His or Her image appears un¬ 
conscious. But he who can call and awaken Him or Her 
—^that is to say, he to whom Mother EulakundalinI the 
Devi, who is eternal wakefulness, has given the power to 
call and awaken Her by awaking Herself in him—to him 
the true image of Her body can never appear unconscious 
for by the grace of Her who is consciousness he himself 
has been transformed into consciousness itself. You and I 
are unconscious ourselves, and so to us Her image also 
appears unconscious. It is neither Her fault nor the 
fault of Her image. It is the fault of the Earma done by 
us in past lives. 

A discussion is impossible on the subject of the diverse 
fruits of worship, for it is diihoult to explain the character* 
of fruits to a person who has no knowledge of the different 
kinds of taste. For this reason we shall endeavour to see 
by a consideration of the mode in which worship is done 
whether the community of Aryya Sadhakas—the worship¬ 
pers of the corporeal,* the worshippers of the Deity with 
form ‘—are ignorant fools of a low grade of spiritual com¬ 
petency or not. 

According to the Shastra it is the nature* of Asuras* to 
be made dumb * with anger at the very mention of images 

' Author’s parenthesis. 

' Ja^a; not, of course, wholly so, but in the sense that we do not 
possess true consciousness, which perceives the Brahman in all things. 

* Tattva. * Mfkrtimayl. * S&kftra upftsana. * Dharma. 

' The demoniac enemies of the Devas. * Literally, " unconscious.’’ 
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of Devatft. A feeling of enmity against Devatft can never 
arise in a person’s mind unless there is an Asura dis> 
position in his character and family. Again, without the 
appearance of such a feeling of enmity one is never liberat¬ 
ed from the state of an Asura. Just as according to 
natural laws when fever is about to leave a man his body 
perspires, so when the time comes for liberation from the 
state of an Asura a feeling of enmity against Devatft is 
shown, for neither religious merit nor sin bears fruit in this 
world unless it grows enormous. Perhaps jou think, “ the 
image is not Devatft. Why, then, docs this body of fools* 
laugh or weep ? ” I ask, O prince of learned infidels! why, 
then, do you become angry at the mention of images of 
Devatft? It is true that an Asura becomes angry at the 
mention of the names of Devatft, but according to you an 
image is not Devatft. Why, then, do you become angry at 
the mere sight of it ? Anger is a Vikftra* as much as laught¬ 
er and weeping are. It may be that the sight of a Devatft’s 
image causes in j’ou anger, a rnjasa vikftra characteristic of 
a Danava’s state; while it causes in me joy, laughter, or 
tears of joy, Sattvika vikftras* characteristic of manhood. 
Prakriti, constituted of three Gunas, is the Mistress of those 
Gu^as, and according to the proportions in which they 
occur in different persons She reveals different character* 
istics in them. If the sight of a Devatft’s image had not 
produced any Vikftra in you,* then you might one day say, 
“ Why do these people laugh or weep ? " But when you 
are wont to become angry at the sight of an image, you 
would do well to think that that which can make one person 

' That is, the author and those that think \rith him. 

* Transformation of a thing frrm that ^^hith is its crigina) ratnre 

* That is, transformations due to the action of the Rajas and 
Sattva Gunaa respectively. 

* That is, had you yourselves been apathetic. 
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angry can also make another person laugh or weep—that in 
the uuoonsolous image there is some such powerful consci¬ 
ousness as makes your eyes (which look upon all other 
persons and things with feelings of love, mercy, and brother- 
liness) red with a feeling of enmity. You, of course, do not 
believe that the image is the Devata. But just consider 
that if the mere giving the image the name of Devata can 
cause in you a Vikara ’ so contrary to human feelings, what 
a great Vikara of joy and felicity ought to be produced in 
those who see in that image the true light* of Devata. With 
your physical eyes you see the worship of an image, but ho 
who worships sees, with his superhuman vision, the full 
appearance of Her who is consciousness itself in that un¬ 
conscious instrument,* the imago. During the period 
extending from the invocation of life* until its final dis¬ 
posal * the earthen image is in the eyes of the Sadhaka, 
which have been cleared by the collyrium paint of Siddhi, 
consciousness itself.* It sheds the light, which is Brahman, 
of the beduty of the Mother of the Universe, the Brahma- 
mayl, full of ever new charms. 

This is the Sadhaka’s point of view. But if j’ou, with¬ 
out Sddhana and full of scepticism, know and really believe 
the image to be unconscious, then what a mean, hateful, 
cowardly disposition you show in becoming angry with it. 
Why become angry with a thing which you know is 
unconscious and without power ? Why, like Asura Eangsa, 

* Vide ante. * Pratyaksba jyotih. 

* Yantra. * Into the image by tbe S&dbaka. 

* Visarjana; tbe withdrawing of tbe mental image from tbe objec¬ 
tive image, with tbe Sangb&ra (dissolution, Mudra when it is broken 
and thrown away. It must be disposed of as a dead body. The root 
Visrija^to abandon, to leave, to give up; and Visarjana is allowing tbe 
Deity invoked to go from the image at the conclusion of worship. 

* As collyrium clears the eye, so Siddhi or success in worship enables 
the S&dbaka to see in the earthen image. Consciousness. 
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do you proceed to break the image by dashing it against 
the ground ?' You want to grasp and dash against the 
ground that which even a Prince of Yogis cannot keep 
confined in the temple of his heart!' You want to des* 
troy one whom Eangsa could not subdue! * What can 
be a greater impudence on your part than this? With 
a frown at insignificant insects like you the Daughter 
of Nanda* will return to the Vindhya mountain in order 
to destroy the conquerors of the three worlds, such as 
Shumbha and Ni^humbha; but in order to crush your 
arrogance She will leave behind that manifestation* of 
Hers,* who descends in Nanda’s house in Gokula for play’ 
in the world of men. Had not Eangsa believed that he 
would receive from the eighth child of Devaki* the 
punishment ho deserved for his sins, would he have pro¬ 
ceeded to destroy her sons and daughters ? This example 
makes us think that it is not that you do not believe 
in the divinity of images, but that it is in the fear of 
having to suffer the cruel torments of hell in Repentance 
for your sins that you proceed to break them. This is 
the distinctive characteristic of your faith. From such 
fear you believe in images, but the pity of it is that, like 
the memory of an intoxicated man, this belief leaves you 
the moment you become blinded with a feeling of enmity. 
When under the influence of anger only you proceed to 
break them, you fail to realize whom you are going to 
break. 0 critic! none can break or make Her. Whom 

' This Asara dashed the children of his sister Devaki on a stone, as 
he had been told that one of the children would be his destroyer! 

* So great is the DevatS, that even great Yogis cannot hold Her. 

* That is, K^rishoa. 

Devi as Yogam&yfi incarnated as daughter of Nanda, who gave 
Her to Vasudeva in exchange for Erishca, who was left with Nanda. 

•Vibhati. •Thatis.Krishca. . . ’ LllA. 
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do you want to frighten by breaking the outer image ? 
We, too, break it after worship. May be that you dispose 
of it within your house while we dispose of it in water.* 
We dispose of the outer image outwardly and guard the 
inner image in our heart. The light of the image whose 
substance is consciousness, which we brought out from 
within us and attached to the image made of earth, we 
take back into ourselves after we have done with the 
worship of this earthen image. Nothing is thus broken 
and done altogether away with as in your case. As the 
outer temple * held the brilliance of a beauty hlling the 
world, so also does the inner temple hold the grandeur of 
an incomparable beauty. Our Mother is without as She 
is within, and within as She is without. By my thus 
moving Her in thought from within to without and from 
without to within the door of my heart will become fully 
opened. On that day all invocation“ and final dismissal* 
into and from the image will cease for ever. The day on 
which I shall see the inner image when looking at the 
outer image, and the latter when I look within, when it 
will be the same within as without—on that day the 
Mother will bring my own coming and going * to an end, 
and the restless dancing Eall* will seat Herself and rest 
in peace; unless it be that the blissful Devi,* finding the 
path open both within and without, runs from sheer joy 
hither and thither with even greater activity than before. 
But. even- if She does, I shall not on that day call or bring 
Her. In Her own joy She will come, go, dance, sing, and 
play of Her own accord. I shall only beat time and-danoe 

* After worship the image is thrown into water, such as the sacred 

Ganges. * Map^apa. 

- * AvAhana, when the Goddess is called into the image.- 

* Visariana, see ante, * In the Sangsftra. * Nyityakali. 

' Anandamayl. ■ .. .... ... ..... 
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with Her, crying out, “Victory to Mother." O brother 
critic! thou who art also the Mother’s son, by the Mother’s 
grace may you not be deprived of this joy. It is She 
whom you know as Mother within who graciouslj' issues 
thereout by Her own power,* and thus gratifies the 
6&dhaka. Of this power* we shall give an account after¬ 
wards. Here we shall say this much, that it is a mistake 
to think that to an Aryya Sadhaka the want of an outer 
image means the want of an image within. On the con¬ 
trary, it is because there is an image within that it has 
been revealed without. It is only after we have the inner 
image that we commence the outer worship. Even in the 
absence of an outer image the Sadhaka is able to carry out 
worship by means of the inner image. 

In the Shrlmadbhagavata SbUstra Bhagav&n has said: 
“ Images are of eight kinds—namely, of stone, wood, 
iron (metals),* pastes* of clay, and such other substances; 
made of jewels, painted; and mental.” In the presence 
of any of the seven kinds of images made of stone and the 
like, the mental image should be first worshipped with 
mental articles of worship before worship is done of the 
outer image with material articles. But in the absence of 
any of those seven kinds of images, those who do external 
worship must bring from within themselves the inner im¬ 
age and worship it. It is in this connection that Rama* 
pras&da,* the Prince of S^dhakas, has said: “ Pras&da* says, 

‘ My heart is a mould made of spotless lotuses. Mayest 
Thou dance after Thou hast been cast in that mould and 
made mental.’ ’’' 

* $bakti. ’ Author's parenthesis. 

* Pastes of sandal and the like. 

Bamapras&da Sen, the celebrated Bengali poet (born. 1718 ; died, 

* That is, BAmaprasAda. 

* That is, by being moulded in the heart of the Sadhaka. 
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In the Kuldir^ava Tantra, the Lord of Devaa has said: 
“0 Great Devi! Sadhakas devoted to the KarmakS-n^a* by 
the combined force of Bhakti,' and Mantra give form to 
Her who is above form* and the supreme Shiva Himself; 
and worship Her between the sacred pit and the sacrificial 
ground,* on winnowing fans (even now in many places 
Aryya women design images of Devatfts on winnowing fans 
with Vermillion sandal and Durva grass, Atap rice* in 
Pojas and Vratas of Mangalacha^di, Kulachaudi,'^ and many 
other Devatas);* on walls (generally amongst Aryyas in 
the north-west images of Dovatas are painted on walls),* 
in Paja, Vrata, and other religious rites*; in Mapdalas* 
(Sarvatobhadra and other Mandalas mentioned in the 
Shastra),* on slabs (metal, wood, or stone slabs),* in the 
head “ and in the heart (1). Although the milk of a cow 
is produced from the blood w^hich circulates through her 
whole body, it flows only from the teats of her udder; so, 
although the universe-pervading Devata is present every¬ 
where, Her true aspect “ is realized in images only (3). If 
an image be in all respects similar to the aspect of Devata, 
as described in the Shastra, if the articles of worship” are 
collected with care, and if the Sadhaka has unswerving 

* The Scripture dealing with ritual. 

’ Devotion. * Rapatita * Sthapdila. 

There are two kinds of rice prepared from paddy. In the first the 
paddy is boiled and the husk is removed. In the other the husk is 
removed without such boiling by exposing the paddy to the sun. This 
is atap. and the other is called " siddba.” 

* Devis. ' Author’s parenthesis. 

* As to Vrata*, see Inti'oduction. 

*A geometrical figure frequently drawn or made with various 
colours. The difference between a Mandala and a Yantia is that the 
former is used in the case of any Devat&, whereas a Yantra is appro¬ 
priate to a specific Devatft only. 

“ Brahmarandhra. “ Bvarflpa. 

'* Dpaoh&ra, such as water, flower, incense, lights, food. etc. 
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faith, then that DevatS. is sure to enter that image (4). 
Cream so long as it remains in a cow’s body does not 
nourish anyone, but for those who draw milk from the oow 
and collect the cream from it by their personal exertion in 
the way of boiling and so forth, that cream becomes a cause 
of physical nourishment. Just as in this way only the 
cream becomes a cause of physical nourishment, so, 0 Para* 
meshvarl! the Devata residing in the body of every person 
becomes the cause of the S&dhaka’s liberation in consequence 
of worship only. Without such worship She does not grant 
the desired object to the Sftdhaka (5-6). For this reason the 
Devata should be worshipped by invoking into Her image 
Her life, senses, and everything else appertaining to Her, 
and by establishing them in such image with Tantrik 
Mantras; otherwise, without such establishment of life,* the 
worship will be ineffectual (7). If the establishment of life 
in an image is performed according to the Shastra, the 
worship will bear the great fruit of liberation, even if it be 
defective as regards other Mantras and rites.' Such defects 
will be cured by the Sftdhaka’s prayer to the Devata for 
forgiveness (8). Earma' done in violation of the rules 
laid down in the Shastra will be wholly fruitless in con¬ 
sequence of the fault known as Earmabhanga* (9). Earmas 
falling short of, or going beyond, the rules laid down in 
the Shastra will never bear fruit. The fruits of all good 
Earmas ‘ performed according to the Shastra will always 
be as visible as a fruit or other thing held in one’s hand 
(10). Hence, in Japa, Homa, Poja‘, and the like, Earma* 


' PraQaprati8bt>b&. 

' That is, other tbao those relating to the Pr&papratishtbA rite. 

’ Bites. 

* Violation of the order of worship. * Bites. 

l^petition " of Mantra, the sacrifice into fire and ceremonial 
worship (see Introduction). 
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performed in strict conformance with Shastrik rules will 
please the Devata, and secure both the fruits of Bhoga and 
Moksha' for the Sadhaka (11). O Spouse of Shambhu! 
futile is the worship and so forth done by those who do 
not know the nature * of the Devata, Yantras, and Mantra* 
shakti * (12). Yantras are all Mantras/ and Devata is the 
Shakti of Mantra itself. Therefore the Devata is at once 
pleased if She is worshipped with Mantras according to 
the Shastra (13). A Yantra is so called because it subdues 
(Niyantraija) lust, anger, and other faults of Jiva and the 
sufferings caused thereby. This Yantra is a source of 
satisfaction to Devata when She is worshipped in it (14). 
As the body is for a Jiva and as oil is for a lamp, so is 
Yantra the seat of eternal play for all Devatas (15). Hence, 
the principal part' of worship* is to adore the Para* 
me^hvarl, after the making of and drawing of Her image and 
Yantra. But, 0 My Beloved ! the worship should be per¬ 
formed according to the rules, and after the S&dhaka has 
received full instruction therein from Guru (16).” 

Wherever Sh&stra has spoken of images, it has in this 
way similarly referred to the Mantra and Devata. It has 
also said: “ In this way the Sadhaka, who has controlled 
his Praija/ should, having through meditation beheld his 
Ishtadevata in his heart, contemplate upon the unity of 
the image of the Devi both within and without.” The 
process for so doing will be described in its proper place 
l.ater. Here only this much should be understood that it 
is the inner image which must be brought out and estab* 
Ushed in. the outer image.. Our critic will now consider 

* Enjoyment and liberation. 

* Svarfipa. * Potency of Mantra. 

* Mantramaya. The Yantra is tbe body of the Devatfi, vrho is 

Mantra. * Ealpa. 

* * That is, his breath by Pras&y&ma. 
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whether it is not the height of folly to try to do away with 
worship of the Deity with form by breaking its image. Be 
the image, mental or material, we break it every day after 
worship. But in spite of so much breaking we cannot 
really break it for a single moment. Whenever or wherever 
I look, within or without, I ever see the Devi, whose sub¬ 
stance is will, as Bhagaviln or Bhagavatl, in whatsoever 
form She is pleased to appear. I see my Mother, the mad,* 
disordered girl, dancing with gentle movements of her 
body, now taking up the flute instead of the sword, or 
again seizing the sword instead of the flute, or yet again 
at times making both the sword and the flute into one in 
Her hand; mingling Her laughter with Her dancing; now 
loosening and now binding up Her hair. If 1 sleep, she 
awakens me by coming Herself and playing on the flute. 
If I commit any offence. She raises Her sword and, smiling 
gentl}’, threatens me with it. What infidel * is there who 
can break this image ? Who in the three worlds has the 
power to break the imago to which my heart is bound with 
such a deep love ? The outer image with which you are 
concerned is nothing but a reflection of the real one. So 
long as the inner image, which is thus reflected, is not 
broken, what will you gain by breaking its reflection ? The 
fair and transparent moon is reflected in the clear bosom 
of a river. The light of its golden beauty is borne upon 
the innumerable ripples raised by the gentle stirrings of 
the evening wind. If like foolish children you and I 
proceed to strike at the reflection with our sticks, think 
you that we shall thereby break the moon itself ? Mistaken 

* Paglft, as already stated (see ante), the English word “ mad ** 
fails to convey the meaning of the word “ xiftgifl./* for in Bengali it is 
tinged with a feeling of tenderness, and x^ersons so called are often 
greatly loved. The term denotes rather a person of eccentric and 
amiable character, and is akin to the Persian DewAnA. 

* P&sbarida (heretic, miscreant). 
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as we are, the agitation of the water may lead us to think 
that the moon has been shattered into a hundred or a 
thousand fragments; but, O brother! wait but a moment, 
and you will see that when the water has again become 
calm the full moon shines as fully there as ever. Then 
you will understand that the moon which is agitated by 
thg waves is only a reflection of and not the moon itself. 
The moon appears in the water because the rays of the 
moon in the heavens have reached it. O Brother! you 
energetic child ! the moon in the heavens will not be broken 
until the little arms of dwarfs such as you and I can reach 
through the firmament where the moon light plays and 
touch the lunar orb itself. I therefore ask you, 0 brother! 
what is the use of striking at the reflection if you cannot 
touch that which it reflects? The external image which you 
see before a devotee is not merely such, nor is the image 
(which has risen in the sky of the devotee’s heart) of Her 
who plays on the breast of Shiva and stirs in the hearts 
of devotees a mere outward thing. That image of Brahma* 
mayl, which is reflected in the river of the devotee’s 
love-laden eye, shedding the light' of Brahman on the play¬ 
ful lucid waves of feeling; that image of Her who, though 
the one and only Tshvarl, is reflected in multiple innumer¬ 
able waves in the eyes of countless devotees, is not a mere 
outward thing. Were anyone to break that inner image, 
it might become him to say one day: “I shall do away 
with the worship of the Deity with form by breaking Her 
image.” If to-day you and I proceed to break an outer 
image with the cudgel of our own violent infidelity, do 
you think it will be really broken thereby? Never! If, 
however, the eye of the devotee is hurt, sweet tears of devo¬ 
tion will fall from them, the sight of which will stir the 
hearts of all men. But, then, instantly before your eyes 
' Jyotih. 
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the deep waters assume a calm, gentle, and tranquil aspect. 
The agitation of the water does not cause the moon’s re¬ 
flection to disappear, On the contrary, the clear moon-beams 
like garlands of light dance and play on every ripple. 
Similarly, your blow will not drive away the Devat&’s image 
from the devotee’s eyes. On the contrary, the great Shakti 
of the mental Devata will play on every ripple in the 
water of the tears of the devotee’s eye. But before your 
own eyes the consoling peace will shortly descend and 
calm the tears. Then instantly you will see that Brahma- 
mayi, who dwells in the hearts of devotees, has again 
fully appeared without; and then, seeing the displayed and 
fearful nature of Her gentle, sweet laughter in the presence 
of the devotee, and the vanity of our effort to break that 
image, it will seem to you as if the victorious queller of 
Mahisha^ is to-day laughing peals of laughter after She 
crushed the pride of Danavas under the toe of Her left 
foot and has bestowed the dominion of heaven * on Deva$. 
0 Mother of the world! let me see, O Mother! that day. 
By Thy kindness teach me that unbelief which causes 
Thee, 0 Mother (whom even Princes of Yogins seldom 
attain in meditation),* to appear in person in the fleld of 
battle with assumption of a visible warrior form. Teach 
me that unbelief which causes Thee in Thy intense love 
to place on the hard neck and shoulder of the restless 
Dftnava* the beauteous lotus-foot, which is the treasure of 
the heart of Maheshvara.* 0 Mother, full of unbounded 

' The Asnra. * Svarga. * Ohyftna. 

* Son of Dann, enemy of the Devas. 

' It is the Devi’s love \chich leads her to punish the Asuraa. As the 
latter have thus drawn the love of the Devi, even though it takes the 
form of punishment, the author expresses himself to be envious of the 
Asuras, enemies of the Devas, who are thus more fortunate than great 
Yogis (see verses 8 and 9 of the Hymn to JagadambikA in Chapter xix 
of the DevlbhAgavata PurAna, translated in A. and B. Avalon’s 
Hymns to the Goddess 
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mercy! there is nothing in the three worlds to compare 
with this mercy of Thine. It is by reason of this that 
Thou art, 0 Mother! the Mother of the Universe. What 
better proof of Thy mercy is there than this, that Thou 
hast no enemy in the Sangsara other than Thy son ? * 
Hallowed is the merciful Mother! Hallowed art Thou, hal¬ 
lowed is Thy mercy, and still more hallowed is Thy inimical 
son ! Brother critic ! as you are my friend, I tell you with 
tears in my eyes that everyone is hallowed in this Sangsara, 
which is the Mother’s dominion. But you and I, unfor¬ 
tunate as we are, seem to be the most unhappy of those who 
are unhallowed. We are neither faithless nor faithful. We 
have neither been able to become enemies nor sons. In 
deep sorrow and with tears, therefore, say: “ Tell me. 
Mother! where am I to stand, Mother ? ” 

She alone knows where I am to stand. But I am here 
to say what I have heard about the path. I shall, there¬ 
fore, tell you one or two more things to-day. I hear that 
you are given to saying at every word “ image-worshippers 
are worshippers of unconscious matter.” * From this it in- 
Aireotly follows that you are a worshipper of consciousness 
itself. It is not at all strange, but rather natural, on your 
part for you to say that image-worshippers are worshippers 
of unconscious matter, for ** a person speaks only of that 
which he understands,” and no one can blame him for so 
doing. There is, therefore, nothing to say to you on the 
score that you call image-worshippers worshippers of un¬ 
conscious matter. But we shall to-day ask you one or two 
things, because you are a worshipper of Brahman Himself, 
Who is consciousness itself. 

You know that the verbal root byingha means to per¬ 
vade, and that Brahman is the name of Him who pervades 

' That is, She looks on them as Her sons, although they are Her 
enemies. * Ja^a. 
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the Universe. You are also in the habit of saying that 
Brahman is consciousness itself. Being a worshipper of 
that Brahman, with what heart, O brother! can you call 
an image unconscious matter ? Is it an expression of faith 
on your part to say that He Who pervades the Universe, 
Who pervades everything and exists everywhere. Who is 
equally present everywhere from Heaven to Hell,’ does not 
exist in an image ? It may, to a certain extent, become a 
dualist to say that “ unconscious matter and consciousness 
are two different things.” But being a worshipper of unde- 
finable * Brahman, with what face do you admit the exist¬ 
ence of that which is called “ unconscious matter ” as 
distinct from consciousness ? You may, of course, escape 
by saying, “ bo it unconscious matter or consciousness, I 
do not care for worship at all.” But in that case also you 
are in another way bound to admit that there is nothing 
which can be called unconscious matter. You call these 
things unconscious matter in which you do not see any 
sign of consciousness, as, for instance, earth, water, wood, 
stone, and so forth. Now, I ask, is it because there is really 
no consciousness in these things that you regard them as* 
unconscious, or is it because you yourself have not the eye 
to see them otherwise ? Many people, again, say that such 
things as plants, trees, shrubs, creepers, and so forth, are 
unconscious. Perhaps they think that eating, sleeping, 
fearing, and having sexual intercourse,* are four inseparable 
marks of Jivahood, and that all such things as are without 
them are unconscious. The Sh&stra, however, says that 
plants, creepers, and so forth, are not unconscious things, 
but unmoving Jivas. Manu says: *' Through faults arising 

* Svarga to Naraka. 

’ Nirvijhesha—that is, to whom no limiting attribate can be given. 

' Bee ante. 
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out of the body—that is to say, sins committed by means 
of the body—men become unmoving things (are born as 
plants, shrubs, creepers, and so forth) *; that is to say, 
the punishment for such sins consists in this, that in their 
subsequent birth such men are unable to do any desired 
work by their physical exertion. Through sins commit* 
ted by speech men are born as birds or beasts; that is 
to say, the punishment for such sins consists in this, that 
in their subsequent birth these men have not the faculty 
of speech. As the result of sins committed by mind, men 
are born in the lowest castes. The object of such punish¬ 
ment is that in their subsequent birth they may not be 
endowed with broad intelligent * minds. It is merely in 
order to determine where we stand that we quote this pas¬ 
sage from Manu. In fact, there are many others. Hundreds 
and thousands of reasons and authorities may be given and 
quoted in this connection, but we are afraid of digressing. 
What we want to show by the above passage is that plants, 
creepers, and so forth, are not unconscious or inert, but 
living things, that they, too, are born and die, share happi¬ 
ness, prosperity, and adversity, and so forth, in a remarkable 
degree, with, however, this difference from other living 
things, that while we can clearly observe the changes which 
are caused in the latter by happiness and sorrow, we do not 
perceive similar changes in the case of trees, creepers, and 
so forth. There are two reasons for this difference. First, 
the force of consciousness' which exists as Jiva in a plant 
or creeper is oomplotel}) overpowered by the force of M&y& * • 
and, secondly, the changes which are caused in plants and 
the like by happiness and sorrow are so fine that our senses, 
gross as they are, have not the keenness and subtlety to 

' Aothor's parenthesis. 

’ Their minds are enveloped by the Tamognpa. * Chit^hakti. 

* Mfty&fhakti. 

«7 
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perceive them. Only Rishis, who have attained Siddhi 
by Tapas * and see all things, and Devas and Devayonis * 
(Yakshas, Einnaras, Vidyadharas, and so forth), have the 
power to perceive them. For this reason we read in Paurapik 
and similar stories that whenever some great person has 
through a curse taken birth as a plant or the like, Rishis or 
Devas have, on knowing when the curse comes to an end, 
delivered him from life as an unmoving thing. Shrlkrishna 
Himself bears evidence of this in the incident of the break¬ 
ing of the trees Yamala and Arjuna.* 

Next, as to stones and metals. It is not necessary to 
deal separately with the subject of metals, for metals exist 
in mines in the womb of mountains, and there is no differ¬ 
ence between stones and metals as regards consciousness 
or unconsciousness. A mountain is a great living thing, 
and the greatest * of things that spring out of earth. It is 
in mountains that the earth’s power of bearing burden is 
mainly seated. Hence mountains are called “ supporters of 
the earth.” * Mountains rise, grow, and become decayed. 
They rise by piercing through the earth; they grow by 
extending to the earth ; and, again, during the time of their 
decay they gradually sink into the womb of the earth. As a 
mountain rises by penetrating through the earth, inch by 
inch, in thousands and hundreds of thousands of years, so 
it also disappears into the womb of the earth inch by inch 

' Austei’ity, devotion, etc. (see Introduction). 

’ Spirits emanating from the Oevoa and the Deva world. Oevaeva 
yonih nidanabhat&t yasya. 

' There is a tree called Arjuna. ^hrikrishna broke a twin Arjnna- 
tree, and two Devayonis sprang forth, who had been cursed by a9>shi. 
The author here speaks of Yamala and Arjuna, but Yamala means twin, 
and it should be “ twin Arjuna trees.” * Literally, crest-gem. 

* Earth is that which is the supporter of everything, and it is 
mainly through the mountains that it is so, for they are the greatest 
masses of earth, and the tnountaio ranges are thought to bo the back¬ 
bone of the earth. 
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during the same periods. A mountain has also birth and 
death. In a dead tree there remains no vitality. The stones 
of a dead mountain become rough and destitute of moisture, 
like the dry wood of a dead tree; and as does such wood, 
they break into pieces under light blows. Dealers in stones 
who are versed in the science of the subject unhesitatingly 
admit this. They can also show, on an examination of them, 
which mountain is alive and which is dead. But perhaps 
you are shaking your sides with laughter on hearing that 
mountains have life. But can you say that to-day the 
mountains are not laughing on seeing you laugh in this 
way ? Can you show any substance in the world which 
has no life, and yet grows and decays ? The longevity of 
a mountain is lakhs of crores' of years, thousands of 
Yugas,* hundreds of Manvantras,* while you and I are 
not reckoned as even insignificant bubbles in the vast sea 
of time. How is it possible for us in a single life to probe 
into the question of consciousness or unconsciousness of a 
mountain by observing its birth and death ? Who can say 
how many times* you and T are to be re-incarnated during 
the one life-time of a single mountain ? It does not there¬ 
fore become us to determine the question of consciousness 
or unconsciousness of a mountain, though we cannot see 
its birth and death. We, however, daily see the growth 
and decay of small hills, and from this you can very well 
realize whether a mountain is conscious or unconscious. 

Then comes the question of earth. Consciousness of 
earth is still more subtle—indeed, as subtle as any matter 

' A lakh equals 100,000, and a crore is 10,000,000. 

' A Yuga or age is a portion of a Ealpa, or day of Brahma of 
4,820,000,000 years (see next note). 

* The Kalpa is divided into fourteen Manvantras, which are again 
subdivided into seventy-one Mahayuga, each of which is composed of 
Yugas. * Literally, “ how many eighty-four lakhs of times." 
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can be. It is extremely difficult to discover it with the help 
of physical perception alone. It can be ascertained only 
by means of Divine * powers attained by S&dhana. It is 
not therefore capable of explanation. Besides this, even 
if we think that the earth is unconscions, we must consider 
whether it is really so; whether earthly atoms are seats 
of the play of unconscious forces * only, or whether the 
force of consciousness lies in a subtle form within them 
and achieves its purposes by means of these unconscious 
forces w'hich it has made its servants. Let us assume 
that earth is the seat of the play of unconscious forces 
only. But there, where I saw 3 'e 8 terday a stretch of 
barren earth, I see to-day the spiouting of new tender 
shoots. Whence has this vitality^ of conscious living things 
come to the inert atoms of unconscious earth ? This is 
the first stage. The subsequent stages are still more 
wonderful. Before our eyes the shoots grow into stalks 
and leaves and gradually bear fruit. When the crop 
becomes ripe, it is eaten by men, beasts, and birds, and 
is digested in the fire of the stomach. The essence of 
the digested crop is then transformed into fat, semen, 
and blood in the bodj'. In the womb again the semen 
and blood are digested and grow into the living, conscious 
child in the womb. However learned we may be in various 
Shastra.s, we are unable to realize this directly, the mother 
alone being able to do so. Gradually when, after ten 
months and ten days, the child issues from the mother’s 
womb, we then see that the eating of an unconscious crop 
has produced this conscious fruit. If the semen and blood 
had not the force* of consciousness in them, whence has 
consciousness come to the child ? If the crop which has 
been eaten had no consciousness in it, whence did consci¬ 
ousness come in the semen and blood ? If the tree had not 
‘ Daiva (aaper-phyBical). * Ja^a 9b*kti. * ^hakti, 
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oonsoiousness in it, whence did consciousness come in the 
crop ? And if earth had no consciousness in it, whence did 
oonsoiousness come in the tree ? Now, critic, who talks of 
unconsciousness! tell me, is it the earth which is uncon¬ 
scious, or is it you and I who are so ? Is it not a sign of 
one’s own unconsciousness to consider the earth as earthen 
only, when it is thus full of consciousness in a subtle form. 
What can be more idiotic than to hold that the soil of the 
earth is unconscious matter, when men, beasts, birds, 
insects, trees, shrubs, mountains, and all else derive their 
oonsoiousness from the force of consciousness contained in 
every atom of the earth, and to ridicule away with ideas 
that which has puzzled the brains of even philosophers ? 
The philosopher has said: 

“ Unconscious semen becomes instinct with conscious¬ 
ness during its stay in the womb. Gradually hands, head, 
and various other organs spring up. Again, that same 
semen which has thus grown into a Jiva takes on success¬ 
ively the attributes' of childhood, youth, old age, infirmity, 
and so forth, one after another, and sees, eats, hears, smells, 
and moves about. What greater magic can there be than 
this ? ” 

Here it may be objected that, if worship can be per¬ 
formed with earth, stones, wood, metal, and such other 
things, having regard to the Brahman-consciousness exist¬ 
ing in a subtle form within it, why cannot it be performed 
with the bodies of men, beasts, birds, and so forth, in which 
that consciousness is more manifest ? We ask in reply. Who 
is it who says that worship is not performed in this way ? 
In fact, it is so performed; the worship of the supreme 
Brahman appearing as Guru is done towards the human 
body of the Guru, Kumari * is worshipped in the bodies of 

Upadhi. 


I 


* The Devi m a virgin. 
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virgins. The Spouse of Shiva is worshipped in the animal 
body of jackals, and it is in the form of the Brahmini bird' 
that the daughter of Daksha grants Siddhi to a Sadhaka’s 
Sadhana. All this is worship done with other bodies. But 
a Sadhaka must first of all worship his Ishtadevatft in his 
own body, and then he will be entitled to do worship of Her 
in other bodies. Worship with portions * of Brahma-ohait- 
anya* leads to perfection^ of Brahma-Juana^ and not to the 
perfection of Brahman-worship.* For the purpose of Brah¬ 
man-worship it is necessary to worship a form which has 
been assumed by the Devata to show Himself to Sadhakas 
and to bestow favours on them. This image, again, must 
not be a production of the Sadhaka's imagination only. 
Such images alone should be worshipped as are images of 
forms actually assumed by Her. The worship also must 
be performed in the method approved of by the Shastra, and 
then Sadhana performed according to the Shastra is sure to 
lead to Siddhi.^ Mantra-Shakti * wields sole authority where¬ 
ver Siddhi is concerned. In Sadhana with Mantra the 
Devatft’s real form is revealed by the Shakti of the Mantra. 
Hence the only form which I should meditate on is the 
form which is the subject of the Mantra in which I am 
initiated. In my own self I can meditate on that form for 
a very short time only. But so long as this meditation does 


' The Brahmini Kite (Kshemangkarl) is worshipped. 

* Angsha. ’ Brahman as consciousness. * Siddhi. 

* Brahman knowledge, or spiritaal knowledge. 

* By worshipping the objects in which the Brahman exists, a man’s 
knowledge of Brahman may be perfected; but, considered as worship, 
it IS not the worship of Brahman in its entirety, which is only accom* 
plished in the case of Avat&ras on the earthly or spiritual plane, such 
as the Mahavidyas. 

* Fruition. 

* Tho potency of Mantra, or rather $hakti as Mantra. 
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not develop into perfect Samadhi,* I have not the power to 
hold that true form of Her constantly in my heart. It is 
therefore as an aid to this end that the same form is wor¬ 
shipped outwardly in images. Secondly, unswerving medita¬ 
tion is impossible at the time of worship. 1 am the wor¬ 
shipper, She is the worshipped, and to worship is my duty. 
No worship is possible without this throe-fold knowledge.* 
Moreover, when we make our various offerings wo are think¬ 
ing of these things. Single-pointed meditation is never 
possible when so many different forms of knowledge crowd 
together in the mind. For this reason there can be no outer 
worship without the establishment of an outer image. 

It may, however, bo asked. Why should the Shakti, 
which is Her real aspect, appear in the outer image at my 
desire. That is a different question. On the one hand, 
images made of earth, stone, and so forth, are given the 
forms which Mantrashakti has revealed in the Shastra, 
so that the condition is immensely favourable, instead of 
being unfavourable to the appearance of that true Shakti 
in them. On the other hand, Mantrashakti will awake 
by its own force and unite the Brahma-tejas in the heart 
of the Sadhaka with the Tejas in the outer form of the 
Devata, and then the two Tejas will together burn like a 
sacrificial fire, accepting the offerings made by the Sftdhaka. 
What is there in this for you or I to object to or rack 
our brains over ? 

Mantra alone, which is the mediator in the affair, is 
responsible for it. Mantra will, by its own power, bring 
divinity* to the image; you and I need not be anxious 
about it. It is for this reason that Mantrashakti * is at the 

' Ecstasy, or the attainment of the tnrlya consoionsness (see 
Introduction). 

' That is, of worshipper, worshipped, and duty to worship. 

' Devatva. * See ante. 
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root of all S&dhana. Mantra can, by becoming one only 
I^hvara (that is, supreme over all), cause such events by 
means of its super-worldly power as the three worlds or 
the universe cannot accomplish by their united effort. It 
is because Mantra possesses such wonderful power, that 
you and I, mere men though we be, are able to worship 
Devatft. The Sh&stra has, therefore said: ** If the wor¬ 
shipper has strength of Tapasyfi, ‘ (that is to say, if his 
Mantra is conscious),* and if there is an abundance of 
offerings (that is to say, if such offerings inspire the 
Sftdhaka’s heart with single-pointed devotion to the Devata),* 
and if the image represents the true form of the Devata 
(that is to say, if at the sight of the image the Sadhaka’s 
mind and eyes sink in the sea of its beauty, sweetness, and 
gracefulness),' then the Devata readily approaches that 
image." In order to gain for oneself the different Shakti« 
which Brahmamayl has put in different Yantras' in this 
house of the Universe, such as river, sea, mountain, tree, 
shrub, creeper, and so forth, it is necessary to worship Her 
in these Yantras.* This is the ground of Her worship in 
jackals. Brahmin! kites, cremation grounds,* dead bodies, 
women,* bael-trees, ashvattha trees, aparajita flowers, cows, 
bulls, Brahmanas, places of pilgrimage, fire, and so forth. 
Opportunity offering, we shall try to explain the principles 
of this subject in its proper place. Here this much only 

' See ante. 

' Aotbor's own interpretation. ' Instrnmenta. 

* In order to acquire the Shakti of Hers, which is manifested as 
rivers, mountains, etc., it is necessary to worship Her under those 
aspects. This refers to minor Siddhis. Thus it is said that when 
B&raa Krishpa Paramahangsa was w’ith another S&dhaka travelling 
to Dakshine^hvara on a dark night, this SAdhaka turned his back to 
him, and light issued from it. It would be said that that power was 
gained byAgni (fire) S&dhana. 

* §hmafh&naa, • ^haktis. 
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should be understood, that in whatever Yantra or image 
She may be worshipped, it is the worship of Herself in 
that form.* For this reason even Vedftntik Dandis,* who 
take refuge with knowledge only, have said in the Panoha- 
da^hl: “ In the VishvarUpa portion * of the Purusha Sdkta,* 
it has been said, from Brahma to a blade of grass 
everything is a limb of the vast* macrocosmic body of 
Bhagav&n (1). I^hvara, Sutratma,* Virata, Brahma, Vishnu, 
Rudra, Indra, Agni, Vighua, * Bhairava, Mairala, Marika, 
Yaksba, Rakshasa, Brahmana, Kshatriya, Vaisbya, ShQdra, 
cow, horse, deer, bird, Ashvattha, banian, mango, and 
other trees, barley, paddy grass, and other crops, water, 
stone, earth, wood, axe, spade, and so forth—all are 
Ishvara. When worshipped as Ishvara they grant fruits 
according to the Shaktis, inherent in their respective 
Yantras * (2-4), The fruit of the worship will be according 
to the Yantra and the mode in which the worshipper 
performs the worship. The difference in quality which are 
found to exist in these fruits are caused by differences in 
the character of the Yantras of worship and of the worship 
itself, according as it is Sattvik, Rajasik, or Tamasik.* But 
liberation can never be attained without a knowledge of the 

' Svar&pa Vibb&ti—if a tree be worshipped as DeratA. it is not 
the tree which is worshipped, but the Devi in the form of a tree. 

* A sect of ascetics. 

' Section dealing with the macrocosmic appearance of Bhagavan. 

* The Vaidik Sokta of that name. 

* Vir&ta. The whole Universe is considered to be the body of the 
DevatA, its constituent parts being the microcosmic aspect. 

* That is, the Atmft considered as the continuing thread on which 
the objective world is strung and which it infuses. 

* Vighna DcvatA. Gape^ha is so called as remover of obstruction 
What follows and precedes are Devas, Devayonis, castes, etc. 

* That is, the Sftdhaka acquires the $hakti which is manifested in 
the objects. 

* See Introduotion, " Mah&nirv&pa Tantra." 
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Brahman, just as we sleep until we awaken ourselves. 
When one attains to knowledge of the non-dualistic Brah¬ 
man, all this Universe of oonsoious and unconscious things 
in the forms of I§hvara, Jiva, and so forth, appears to be 
nothing but a dream (5-7).’’ 

Three causes operate for the attainment of this know¬ 
ledge of Brahman: (1) Hearing,^ thinking,* and constant 
meditation,* prescribed in the Vedanta Philosophy; (2) 
practice of Yoga; and (3) Sadhana, consisting of a combi¬ 
nation of the three things—Karma (work), Yoga, and Jnana 
(knowledge), with Bhakti (devotion) as their root.* Of these 
three means the last is the easiest, most pleasant, most 
rapidly effective, and is suited to all the three classes of 
worshippers—namely, those who are given to worldly 
pursuits, those who are dissatisfied with the world, and 
those who yearn for liberation. In the realm of devotion 
the most worshipful and supreme objects of adoration* are 
those forms only* of the Supreme Devata Parameshvari, in 
which She as the central source of all Shaktis has mani¬ 
fested Herself in order to make worship possible. The 
ultimate Siddhi spoken of in the Tantra Shastra dances on 
the palms of the hands' of such men as are not satisfied 
with Siddhi acquired from the worship of partial manifesta¬ 
tions* from Brahma to a blade of grass described above as 
Her Virata Vibhuti, but are desirous of attaining single- 
pointed devotion and liberation. They alone arc competent 
to worship the Parabrahma aspect spoken of in the Tantra 
Shastra of Her who is Parabrahman. It is for them that 


' i^bravana. See as to this and two following op. cit. supra. 
’ Manana. ' Nididhy&sana. 

* Commencement must be made with Bbakti, 

‘ Tattvas. * Svardpa. 

’ That is, “ is easily attained by." * Vibhatie. 
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the Mother of the three worlds, who is Turiya conscious¬ 
ness,’ has assumed that Brahman aspect, which is massive 
consciousness,* and bliss, and full of play.* And it is for 
them that the Tantra Shastra has loudly said: “ Without 
a doubt he who enters upon the great path of Kuladharma * 
will soon walk into the city of liberation. A man should 
therefore place himself under the direction of a Kaula.” 


' The fourth state. 

' Chidghana—that is, nothing but a mass of consciousnefis. 

* IdlA. * Dharma of the Tantrih Eaolas 



CHAPTER XVI 


THE PLAY OF GUNAS ‘ 

He as Shiva is svreet of form with infinite GuQas, notwith¬ 
standing that He is the immutable Being above Gunas; * 
the only Lord and Controller of the Tamas Guna, though 
that is of His substance;’ self-manifest and luminously 
white, like a silver mountain, though seated on the throne 
of (the dark) Tamas Guna *; the Supreme Guru of spiritual 
knowledge, though His substance is of the Tamas Guna; 
found in great cremation grounds,* notwithstanding that 
He is the Lord of inconceivable wealth ; an untraversable, 
calm, and solemn ocean,* though He is the MahArudra of 
the great dissolution *; dependent on the bliss of his own 
Sadhana,* notwithstanding that He is all joy itself ; merci¬ 
ful and loving in appearance, in spite of being wrong-eyed *; 
the guide in the path of worship of Himself, though He is 
the worshipped of the three worlds; the owner of half of the 
body of the Daughter of Mountain," even though He is 

GupalliA; Guna is Qnality ” (see as to this lotrodnction to 
Mab&nirv&na Taatra 

Nishkalatattva, or tho Tattva without E^ala or Prakfiti. 

’ He is tamogunamaya. 

* See ante, note. Shiva as such subdues manifestation (sattva). 

* Shma^h&nas. 

He is hoth the ocean of peace and the destroyer. 

' In His form as the great Rudra (Mahftrodrn) of the great dissolu¬ 
tion (Mahftpralaya). • ^hiva was Himself a great fiailha ka. 

». I* y^’^SpS.ksha. His eyes are represented as being in a dreaming, 
half-closed, and slanting position, like the eyes of those who have taken 
bbtog. He is also, according to some, called VirftpAksba, becanse be 
IS three-eyed, •• pgrvatl. 
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the one eternal unity; the seeker * of the company of Her 
who is His eternal companion, notwithstanding that He 
is companionless *; the destroyer of the passion of desire,* 
though He eternally appears in the coupled * form of hus¬ 
band and wife; the grantor unasked of eternal libera¬ 
tion * to all Jivas in the city of Kashi,* despite his being 
the Dispenser of all fruits of action to the whole Uni¬ 
verse ; easily appeased,* even though he is also formidable 
and wrathful *; blue-throated, though he is also white *: 
the Saviour of the three worlds through his drinking 
deadly poison,'* yet also their Destroyer; taking pleasure 
in adorning Himself with serpents,*' despite his being the 
Director grey with ashes** to the path of everlasting dis- 
passion; crested with the orescent moon, though His head 
is covered with matted hair **; the carrier of trident and 
axe, though He grants blessing and dispels fear **; prostrate 
under the feet of the Devi with dishevelled hair, notwith¬ 
standing that He is Himself the grantor of liberation to 

' 6&dhaka. ' Nlhsanga, unattached to anything, as are Togls. 

* K&ma. * Yogaln. * Kaivalya. * Benares. 

* Afthntosha. This with simplicity is one of the chief qualities 

which make Him lovable to Devotees. ' Ugra. 

* 9hiva is represented white as a mountain of silver. The blue 
mark on bis throat was caused by his drinking (in order to save the 
world) the poison which issued from the churning of the ocean. 

** See last note. 

" Shiva is represented as garlanded with serpents, and as here 
taking pleasure in the play of such adornment, notwithstanding that 
neither this nor any other worldly thing is of concern to Him who is 
the aocomplisher of liberation. 

'* Shiva, as do the Yogis, smears His body with ashes. 

'* JatAjflta worn by ascetics; either their own hair of the hair of 
others bound up in a high twisted and matted mass on the crown 
of the head. 

'* In His bands He carried the trident (trishbla) and axe (para^hu), 
and with two others makes the gestures (mudrA) called vara and abhaya. 
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devotees*; the Mahabhairava,* who drinks the wine* of 
joy, in spite of being perfect joy Himself; the crier of 
“Fear not,”* though He is Himself a Bhairava*; five¬ 
faced,* in spite of being thousand-headed*; three-eyed, even 
though He has eyes which turn towards all things in the 
Universe; clad in space,* notwithstanding that He is 
Himself space; of infinite forms, though of eight forms *; 
the Preceptor of knowledge, though knowledge itself; He 
who brings us liberation, and yet attainable through 
liberation; the Lord of Eailasa and Kashi,” though He is 
the Lord of the world; the Lord of all creatures,'* though 
also the Master of the Spirit world**; the Lord of crea¬ 
tures,** though the destroyer of the bonds of the Pashu **; 
He who upholds Ganga in His plaited hair,” though fire 
is in the eye on His forehead; the Destroyer of Daksha’s 
sacrifice,** though He is the Supreme Lord ** of all Yajnas; 


' ^hiva is generally represented as ^bava (corpse), lying under the 
feet of Devi, for without Her §bakti (power) lie is inert. 

’ A Bhairava is he who follows virAchara. 

' E&rana, a technical term in Tantra for wine. 

' Ms. bhaih. ^ That is, formidable and the causer of fear. 

* PauchSnana. ' Sahasrashlrsba. ' Diganivara, or naked. 

* The ashtamfirti of ^hiva— viz., Bbava (water), Sarvva (earth), 
Pashupati (man the sacrificer), BhTma (ether), Ugra (air), Rndra (fire), 
MahSdeva (moon), 4bSna (sun). 

**The mountain EailSsa, His abode (see Introduction), and Benares 
the city sacred to Him. 

“ Bhutapati, living on earth as opposed to ghosts which follow. 

** Bhutan&tha. “ Pashupati. 

“ The Pashu is the unillumined man bound by the bonds (p&^ba), 
which, according to the enumeration of the Knl&rpava Tantra, are pity, 
ignorance, shame, family, custom, and caste. 

** Shiva hold the Ganges in His hair when it was called down from 
heaven by Bhagiratha, and fire flashes from His third eye. 

“ Ifaina, according to the well-known legend as to which, so© 
ante. *’ 4hyara. Shiya is Yajnefhvara. 
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sorely grieved at sight of the play * of the Devi’s death,* 
though Himself above all delusion*; the son-in-law of the 
King of Mountains/ notwithstanding that He is beyond 
all relationship; the father of young Heramva/ though 
He is Himself the Parabrahma*; the Linga,* which is 
the source of the origin of the entire Universe; the eternal 
cause of Yoganidra/ though attainable by Karma, Jnann, 
and Yoga*; the sole Saviour of the world of devotees, 
though also the Destroyer of the three worlds; the con¬ 
stant companion of devotees," and yet also attainable by 
Jnanis”; friend of the poor, and yet omnipresent; the Lord 
of the helpless, and yet the Lord of the three worlds; loving 
towards supplicants, yet also loving towards the whole 
Universe; the sole Lord of Tantrik Mantras, though being 
the object of worship in all Mantras and Yantras **; the 
eternal King of Kings " on the throne of the devotee’s heart, 
notwithstanding that He is the one Ishvara (Lord) in the 
infinite world. 

Again, as Krishna, He is the master-actor, cunning 
and full of deception,” though Himself undisturbed by the 


' Lll&; for all which Dovat&s do is such. 

’ At the sacrifice of Daksha on hearing Her husband slighted by 
the former. ' M&y& and moha. 

* Khiva’s Spouse P&rvatl was the daughter of Himavat (HimfiJaya). 

* Qane^ha. * And beyond all causal forms. * Phallus. 

* “ Sleep of Yoga.” JTva^bakti produces diversity. Yoganidrfi, 
$hakti accomplishes unit}'—namely, that Shakti of Brahman which 
establishes unity with Him. 

* Action, knowledge, and Yoga. '* Bhakta. 

“ Those " who know ” and who have acquired spiritual knowledge. 

“ Diagrams of worship (see Introduction). 

'* B&jrAje^hvara. 

” Eapata shata. Thus He pretended to suck the breast of 
PatanA, who was sent to destroy Him, but in doin^ so He sucked out 
her life (her prAnavAyu). 
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waves of dualism; the assumer of a sweet form with three* 
fold bend,* in spite of being above all changes of nature*; 
beautiful with the dark colour of water-laden clouds,' 
though he is pure Sattva itself *; incarnated as the son of 
the ruler of Braja* for the purpose of relieving the earth 
of her burden, though Himself the Perfect Brahman who 
is existence, consciousness, and bliss; the wearer of gar¬ 
lands of gunja seeds,* and yet possessed in full of the six 
forms of Lordliness*; covered with the dust of Vrindftvana,* 
and yet being the adored of the Lakshml of Vaikuptha *; a 
herdsboy, though the supporter of the three worlds; the 
beggar of food from a Brahmana Lady, though He is Himself 
the provider of the Universe*; decked with peacock’s feathers, 
in spite of his possession of infinite beauty; the wearer of 
yellow-tinted loin-cloths, though he is beyond the covering 
of Maya ” ; He who took the help of Balarama,” though He 
Himself helps the entire Universe ; Who wandered in pas¬ 
tures," and yet Who moved in the hearts of great Yogis ; up¬ 
holder of Mount Govarddhana," though also the upholder of 


' Tribhanga, a position loved of the Hindu artist. The body makes 
three bends: the head is turned to one side, the opposite hip is thrown 
out, and the limbs below take the direction of the head. 

* Bhdiva vikA^ra. The tribangha is crooked. His straightness or 
uniformity is contrasted therewith. 

* Krishna’s body is a very dark bine. 

* The Quna is here thought of as colourless. 

' Nanda, Krishna’s foster father. 

* A small red berry, with a black spot on top, used as a weight by 
goldsmiths. 

’ Aishvaryya, such as omnipotence, omnipresence, and the like. 

* The city of Brindabun, sacred to Krishna. 

* The Tutelary Goddess of the heaven of Vishnn, as to which see 
ante. 

“ He once begged food of a Br&hxnai;ia woman in order to show her 
favomr. Mftyft is represented as a veil covering the pure Spirit. 

His brother. ** As a cowherd. 

“ In order to save Brindabun from a great deluge. 
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the infinite Universe; the destroyer of the arrogance of 
Eangsa* and Kftllya,* and yet the peaceful charmer of 
Madana'; the Damodara,* who holds the Universe in his 
belly, though appearing in the form of a young herdsboy; the 
charmer of Brahma, though He is Himself Hari, Hara, and 
Brahma; out of His love full of fear for Yashoda,* notwith¬ 
standing that He is the Fear of Pear itself; ever present in 
Vyindavana,* though also present in every atom of the infinite 
Universe; the stealer of the clothes of young girls performing 
KatyayanI Vrata,’ though He is also the supplier of innumer¬ 
able clothes to DraupadI when oppressed with shame and 
fear for her honour*; rejoicing in the sound of a flute, not¬ 
withstanding that He is the source of Nada, Vindu, Dhvani, 
and Marchhana*; ever eager to enjoy the Rasa**; of Rasa," 

' Astira, Ring of Mathura, v?ho attempted to destroy Erishpa, his 
sister's (Devnki) son. * The serpent destroyed by Him. 

* The God of Love or Desire. He surpasses Madana in attractiveness, 

‘ He in whose belly (Udara) all Dtlma8--that is, regions (Lokas)— 

are located. Vishpn is called Dilmodara also, because he has Dama, or 
self-control, and Svaprnkftsba, or self-manifestation. In Harivangsba 
it is said that Ya^hodS., Krishna’s foster-mother, tied a rope round his 
belly, and fastened it to a Udakbala (busking-bowl) to keep him out of 
mischief while she was doing her household duties. 

‘ See ante. * The City of Brindabnn. 

’ OopTs performed the worship of E&ty&yanI before the Rftsa festival, 
at which time Krishna stole their clothes in order to make them appear 
before Him naked. 

* It is narrated in the Mababh&rata that when DraupadI was brought 
to the Court of Dhritnrashtra, one of his sons, in order to insult her. 
began palling off her cloth. She then prayed to Krishna, who supplied 
her with an endless cloth for the protection of her person. 

* Different aspects of $hakti as subtle “ sound." Mfircbbanfi, as a 
term of gross sound in the form of music, is the seventh of the grftma 
or gamut (seven notes—sa, re, ga, ma, pa, dha, ni), corresponding with 
the European scale—c, d, e, f, g, a, b. The intervals between them are 
the sub-tones or Shrutis, of which there are twenty-two. The gr&mas 
are threefold—low, middle, and high, or Ud&rft, MudAri, TArA, corres¬ 
ponding with the three Svara, DdAtta, AnudAtta, and Svarita pronounc¬ 
ed from the navel, chest, and head, and called by the musicians nAbhi 
(navel), baksha (chest), kapAla (head). As there are seven tones and 
three grAmas, there are twenty-one MarchhanAs. 

** Essence of delight. " The Basa festival. 
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though He is Himsdf the great R&sa*; grieved at R&dhikft’s 
anger of love,® and yet eternally full of joy; constantly seek¬ 
ing* the company of RadhikS., though He is sought by Her® 
who seeks supreme love; ever bound, as it were by cords, by 
the love of the beauties of Yraja,® notwithstanding that 
Ho is eternally free, unattached, and without attribute; 
proficient in the amorous sorts of women, and yet free of 
all sensuality*; a youth victorious in war with passion,® 
and yet immersed in the midst of waves of passion who 
appears separately to each of the innumerable groups of 
innumerable herdswomen,* though He is Himself one with¬ 
out a second; restless and mad in His play as Brahman, 
though incarnated by way of play as a man; making Himself 
out to bo adulterous to His own wives '* in order to delude 
unhappy Jivas devoid of Sadhana; Ho who points out the 
subtle course of Sadhana Dharraa,” despite His being the 
Guard of the bridge of Sangsara Dharma “; the rescuer of 
the triumphant standard of Sadhana Dharma " after defeat 
of Sangsara Dharma,®' though He is the creator of both these 
Dbarmas; partial * towards Dharma, and yet the dispenser 
of both Dharma and Adharma for the preservation of the 

' Bliss. All forms of bliss are from the Brabmaa, who is Bliss itself 
(rasovai sab). 

* Milna, such as happens between husband and wife who are yet 

attached to one another. * SAdhaka. 

* BAdhika. * The herdswomen who loved Him. 

* RAmadosha. ' K&ma. 

* Not that He is overcome by it, but exists in the midst of it. 

* To gratify the beautiful herdswomen (Qopi), His devotees. He 
appeared to each of them as if she alone was enjoying Him. There 
were thus as many Krishpas as there were Gopla. 

'* Biikminl and Satyabh&mA, to whom He appeared to be adulterous 
owing to His companionship with the GopTs. 

“ The Dharma, which leads man out of the Sangsftra, as opposed to 
that which keeps, but regulates, him in the world (Sangs&ra Dharma), 

*’ Though to the Supreme there is no distinction between Dharma 
and Adharma, yet he leans (pakshapftta) to the former. 
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world *; the constant friend of the Pa 9 dava * family, though 
He has equal care for all things; the all in all to Bhaktas,* 
though also the adored of Earmis,* Yogis,* and Jnftnls*; 
the seeker of refuge with devotees, notwithstanding that 
He is Himself the refuge of all who are refugeless. 

Again, as Sbakti She possesses infinite Gunas, notwith* 
standing that She is the sum of all Shuktis above Gu^as ; 
She is the establisher of concordance between mutually 
conflicting masses of Gunas in the dualistic world, though 
Herself without a second; the dispeller of the devotees’ 
fears, yet revelling Herself in battle *; the delight of the 
heart of Shiva, though also the Mother of the trinity of 
Devas *; the beloved daughter * of the great Mountain,” not¬ 
withstanding that She is the Brahman who is existence, 
consciousness, and bliss; possessed of eternally fresh youth, 
and yet the Mother of the Grandfather “ of the three worlds; 
beyond the reach of speech and mind, though omnipresent 
in the three worlds; partial towards Dharma, though She is 
above all contraries ”; the Destroyer of the Daitya race," 

' He is the Dispenser of anrigbteonsness (Adharma), as also of 
Dharma, such evil being necessary for the preservation of the world. 

' The five sons of Pan^u who warred with their consine, the Elaura- 
vaa, as related in the MahAbharata. 

' Those who seek Him through devotion. 

* Those who seek Him through Karma or work. 

* Those who seek Him through Yoga. 

* Those who seek Him through Jn&na, or knowledge. 

’ The Devi is a great warrior contending against the demoniac hosts 
of Asuras, D&navaa, and Daityas. 

* Whilst She is the Spouse of Shiva in Her form as P&rvati, in Her 
higher aspect of Sbakti, of which Pftrvatl is but a partial manifestation. 
She is the Mother of BrahmA, Yishpu, and Shiva. 

* PArvatl. " HimAlaya. *' BrahmA (see ante.) 

" Dharma and Adharma, or righteousness and unrighteousness; both 
issue from Her, though as Dharma is that which supports the world 
She is, as its supporter, partial to it. 

" Bnemies of the Deva*. 



( f § tantba 

Her being the Mother of the Uaiverge ; again, the 

Deliverer of the Danava race,* though also its destroyer; the 
Dweller in the sea of milk,* yet moving in all the seven 
seas*; the Dweller in the Isle of Gems,* though also the 
Mistress of the seven Islands*; the Dweller in the house of 
Chintamani,* and yet also above all name and form *; at¬ 
tached to the Parijata forest, though She is equally at home 
as in the forest; seated under the Kalpa tree," though being 
the eterna 1 Eal pa creeper bearing the four-fold fruit of Dharma, 
Artha, Kama, and Moksha*; seated on a jewelled throne, 
though to Her both ashes and jewels are the same; lying 
on the lotus-seat of Sadashiva, the great Preta,** though 
She is the Shakti, the container” of the infinite Universe; 
deeply black like black clouds, yet the giver of light to 
infinite millions of suns, moon, and other fires; blue like a 
mass of crushed collyrium," though full of light " and self¬ 
manifest ; dark of colour,” and yet the Dispeller glowing 
with existence, consciousness, and bliss of the inner dark¬ 
ness in the world of Innumerable devotees; garlanded with 


' Sons of Danu; enemies of the Devas. ' Kshlra. 

' Of milk, water, ghee, and hcnev, salt and sugar-cane juice. 

* ManidvTpa (see A. Avalon's “ Mah&nirvfina Tantra ”). 

* Jambu, Plaksha, $h&lmall, Rusha, KraGficha, $haka, and Pushkara. 

' The stone which grants all desires (see A. Avalon's " Mahfinirvftna 
Tantra 

’ Upadhi (limiting conditions). * Desire-gratifying tree. 

* Religion, wealth, desire and its fulfilment, and liberation (see 
Introduction). 

'* Preta is literally the spirit of a person before the obsequial rites. 
In this connection it is used in the sense of corpse—that is, l^hiva is 
inert, and can do nothing without Her vivifying ^bakti. 

“ Adhara, *’ Afljana. '* Jyotih. 

'* The Devi, as Eiall, Tar&, and Chhinnamastft, is represented of a 
black colour. 
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fifty heads, whilst rejoicing in the sounds of fifty letters,' 

and of the lute*; the dweller in the Tripaflohara,’despite 

the fact that She is above all Prapaflohas*; crested with 
a crescent moon, j’et averse to display; learned in the 
merriments of E&Ia (time), though the expert baffler of 
Eala (death); the dweller in great cremation grounds, 
notwithstanding that She is Mistress of the entire Uni¬ 
verse ; whose hair is ever dishevelled for the removal of the 
bonds which bind devotees,' despite the fact that She is 
Herself the Author of the bonds of existence,' the Con¬ 
queror of the right side by putting forth the right foot,* 
in spite of Her assuming the form of a woman whose place 
is the left side'; with fearful moving red eyes rolling 
with intoxication,* and yet above all delusion smiling 
sweetly, though having a terrible countenance; the giver 
of blessings and of assurance of safety, yet at the same 
time bearing a sword and a severed head; the most 
shameless of women,* and yet Herself the author of 
the feeling of shame; clad in space,* though pervading 
in infinite space; mad after the delights of Yoga, despite 
of Her being all delight Herself; the beloved of Maha- 
k&la," though the Mother of all things both moving and 
unmoving. 


Var^M. In Her terrible forms the OevI is garlanded with heads. 
As KandAliQl ^he is present in the fifty letters existing as Dhvani in 
the Tattvik centres. * The VinA. 

* A Yantra with three times five (Tripaficha) corners (Anthor’s note), 

* Prapaftcha is that which is made of the five elements—earth, 

water, fire, air, and ether. * ^hma^hanas. 

* As to the P&sha (bond), see ante. ' Bhavabandhana. 

* In the Dhyftnas She is represented as patting forth the right foot. 

* V&ma, which means both female and left side. 

* Madabharagharnita. " M&ya and Mnlia. 

** Nirlajjar—without the physical or other shame of woman. She 
shows Herself naked, dances naked, drinks wine, etc. 

*• Naked. ** $hiva, the great Destroyer. 
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O Sd.ihaka! where else will you find such an inoom- 
parable infinite array of mutually confiioting Gu^as in 
one and the same person ? It is as if the infinite number 
of Gu^as of Her whose substance is untold Gu^as had 
flown away from their centre of attraction and were 
moving about the infinite Universe, but have now found 
Her whose Gu^as they are, and rest in untroubled sleep, 
in their mother’s arms, like children who, having lost, 
have found again their mother. 0 S&dhaka! in worship* 
the principal place is awarded to the form with attributes.* 
It is these GuQas of Her whose substance is Gu^as which 
draw the S3.dhaka's mind and heart from the SaogsS.ra, 
thus giving him the enjoyment of incomparable peace in 
the cool shade of the Ealpa tree* of Her beauteous feet. 
It is because that form is the seat of infinite Gunas that 
it is so sweet and charming. Wherever a single Gu^a 
establishes its supremacy, it comes into conflict with 
other Gu^as. Where pity is supreme, severity is unoared 
for and banished; Gu^as are thus naturally conflicting. 
But where no Gu^a is supreme or the ruler, how can any 
one Gu^a be in conflict with another? Children quarrel 
bitterly over their food only so long as their mother does 
not come and divide it among them, and assign to each of 
them their respective places. Similarly, Gu^as quarrel 
with each other only so long as She who is above GuQas 
does not take them up in Her own bosom, which is itself 
free from all attachment. At the touch of Her beauteous 
self all Gu^as disappear.* This is why Her Gupas are 
not in mutual conflict; why streams of mercy flow from 
the Mother in the form of furious laughter; why the three 

' Upasanft. * Go^a. * Vide ante. 

* Literally, “ All the GaQaj assame Nirgnpa aspect in spite of being 
Gu^as.” ](tirgu^a js the aspect without Oupa, the Parabrahman 
aspect. 
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worlds are deluged with waves of love of the Devi, who 
rejoices in war; why the Purusha, who is Niigu^a and 
always blissful, pours forth His heart and rolls under Her 
feet, drawn thereto by the attraction of Gu^as and love of 
Her whose substance is bliss. Marvellous is the play of 
GuQas of Her whose substance is Gu^as, a play which is, 
however, above Gu^as. Marvellous is the play of Gunas of 
Her who is without Guua.* Marvellous is the array of Her 
Guuaa in the Sangs&ra which is with Gu^a.* 

It is because Her Nirguna’ aspect cannot exist in the 
Sagu^a SangsJlra* that She who is above Gu^as has 
assumed forms in which we find the full play of Gupas.* 
Although in the terrestrial world She resides in the heart 
of every Jiva, he cannot find room for all Her Gunas. For 
this reason it is ordained that She should be woi'sbippcd 
first in the image of unrevealed consciousness, in which 
are reflected infinite Guuas, instead of in a Jlva, who is 
but a part of Her eternal revealed consciousness. When 
at length life is installed* in the image, and Brahma- 
consciousness* is infused into it by Mantrashakti,* a 
Shakti, which is itself consciousness,* appears in the image, 
earthen though it be, the like of which is never seen in 
the body of a Jlva, however much and with whatever devo¬ 
tion he may worship.'* Hence, although She is omnipre¬ 
sent, it is easiest to worship Her in an image. Bhagav&n, 

' Nirga^a. ' Sagu^a. 

* Attribnteless. * The world of attributes. 

* In Her all opposites meet. Therefore what appear to be Her 
Gupas are not really Gunas of Her who is above all Gupas. What is 
Mirgupa cannot exist in the Sangsftra. 

* At the PrApapratishtha rite. ' Brahmachaitanya. 

' Power of Mantra or Shakti as Mantra. * Chinmaya. 

** A conscious man is ever imperfect. So that he is not a fitting 
object for the reflection of all Her Gupas in him ; but the image being 
nnconsciouB, it offers through Mantrashakti the best place for the 
reflection of Her Gupas. 
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the creator of all things, has therefore said: Although 
milk is produced in all parts of a cow’s body, it is obtained 
only from the teats of her udder. Similarly, although 
Devatfi is all-pervading. Her true existence ’ is realized 
only in an image.” Should anyone attempt to draw milk 
from the nose, tail, or any other part of a cow’s body, 
on the ground that milk is produced in all parts of her 
body, he is certain to get for his pains only phlegm, dung, 
and other such things. Similarly, if anyone worships 
Her as a Jiva in a human body because She resides there 
as in all other things, he will discover the Jiva and not 
the Brahman.^ If, again. Brahman is worshipped in his 
partial aspect as Jiva, all his Shaktis are not revealed in 
such Jiva* body. If, again, for this reason, the limiting 
condition of Jivahood be put aside and pure conscious¬ 
ness only is sought to be worshipped, what necessity is 
there for a Jlva’s body? If Upadhis are omitted, the 
whole Universe is filled with Her presence. We thus come 
again to Her Nirguna aspect. When this matter* of the 
Nirguj^a aspect is realized, there is no longer any necessity 
for worship. In order, therefore, to realize in the Sagu^a 
state the presence of Brahman, who is eternally above 

' Svardpa SattS. 

' Literally, the Jlva-Tattva, and not the Brahma-Tattva. In the 
ordinary case of image-worship the image of unrevealed consciousness 
is selected, as it affords a perfect mirror for the reflection of the 
internal conscious image. It is otherwise in the case of the partial 
revelation of consciousness in a Jiva. If the conscious Jiva as such is 
worshipped as Brahman, there is obviously merely the worship of 
Jiva by Jiva. 

* Or title, Up&dbi. 

* Tattva. The author here deals with three cases: (1) If a Jiva is 
worshipped as such, then nothing is thereby got. (2) If the Jiva be 
not so worshipped, but as a partial manifestation of the Brahman, then 
there is only a partial vision of Divine $hakti. (8) If all Up&dbi is put 
aside and pure consciousness is worshipped, then we have done with 
body altogether. 
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Gu 9 a 8 , and yet whose substance is eternally Gu^as, in 
order to feel the true presence of that Shakti, not by 
imagination, analogy, or example, but truly and directly by 
the force of Her command and by means of Mantra, there 
is no other means in the matter of worship than to worship 
the forms, full of play,* assumed by Her of Her own will. 
This is the cause of the incomparable greatness of images. 
This is why an image is a pillar of support to Her worship. 
This is why an image-worshipper is entitled to Brahma- 
Eaivalya * itself. 

A Yantra also is like an image, the permanent seat of 
Her Brahma-play. But the subject of Yantra* is one 
which should be learnt from a Guru only. We are unable 
to reveal its solemn secret depths to the public. At most, 
we can say that a Yantra is merely a true manifestation 
of Her Mantra form. None but Sd.dhakas of a very high 
order of competency can understand the subject of Yantras. 
A Guru will test his Shishya’s condition before disclosing 
it to him. For this reason the Deva of Devas has, in the 
Eul&rpava Tantra, ordained: 

“ Hence, the principal part of worship is adoration of 
the Parame^hvarl by preparing Her image or drawing Her 
Yantra. But, 0 my beloved 1 the worship should be per¬ 
formed according to the injunctions, after having learnt 
them all from the Guru.” 

Now, such as consider themselves famous, wise, and of 
great experience, on the ground that they have seen the 
map and read the geography of India, and who inwardly 
entertain the vanity of being accomplished S&dhakas, 
full of spiritual knowledge, on the ground of their having 
read the Yogav&^hishtha, R&mftyapa, the P&tafijala Shtras, 
and the P aflohadagh!,* will perhaps, after all I have said, 

' LllA. ' Sapreme liberation. 

' Yantratattva. * Books dealing with the VedAnta uid Yoga. 
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even now reply with their belief in set phrases, “ What is 
invocation' or dismissal * of that which is all pervading ? ’’ 
There is no need to give a reply to all that such people 
object. This much only we say: If the notion that “ He 
is omnipresent ” had really a place in your heart, instead 
of being only a word in your mouth, would you in that 
case have spoken of such relativities as ** you and I, that 
man and this man, he and who," and come forward to 
answer my words “? ” Need I say O Brother! that the idea 
that “ He is omnipresent is contained in your books and 
not in your head ? You have not and cannot have the 
capacity to understand the cause of the classification into 
Jn&nayoga, Bhaktiyoga, and Earmayoga, or of the distinC' 
tions which exist between them. This is why the very 
name of invocation and dismissal* throws you at first 
into a stupor,* and then makes you burst out into a 
loud cry ten times every half an hour.* Had you but the 
sense to understand that invocation and dismissal of the 
DevatS. are nothing but the taking of the Devat& in the 
heart out of the heart and replacing the Oevat& of the 
heart in the heart at the close of external worship; had 
even the germ of the notion that Siddhi in S&dhana is 
but the name given to the appearance of super-worldly 
divine Shakti existed in the impressions you acquired 
in previous births, you could never have asked such a 
question, “ How can there be invocation or dismissal of 
Her ? ” We doubt whether the sense of understanding 
existed in the seed from which all this senseless affair has 


' Avabana (see next note). 

' Visarjana.. Both refer to invocation and distniasal of tbe DevatA, 
which is nothing bat the rising into existence and the withdrawal of 
the Devatdi-conscioQsoess in the mind of the S&dhaka* 

' That is, of the OevatA. 

* LiteraHy “ into sleep " (Svapna). * hour. 
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sprung, and therefore much less are we likely to find it 
in the flower and fruit.* This is no exaggeration on our 
part. What has blossomed in the flower has come out in 
the fruit. Judge yourself from this, the power of the seed.* 
B&j& Rd.m Mohan Bay says: *‘0 mind! what is this 
delusion of yours ? Whom do you invoke or dismiss ? You 
say ‘ come here ’ to the omnipresent Being who is every¬ 
where! Who are you and whom do you invoke? What 
wonderful thing is this? You offer a seat to Him who 
holds the infinite Universe in Himself, and tell Him, ‘seat 
yourself here.’ How absurd this is! And you utter hymns 
in praise of Him who is the master of this Universe, after 
having offered Him all kinds of food. How incongruous 
this seems to me! ” 

We need not ourselves give a reply to this. The reply 
which has been given by high-souled Digamvara Bhattft' 
oharyya, whose heart was in Sadhana, is sufficient. He 
says: “ In delusion * is my peace. What harm does invoca¬ 
tion or dismissal do to anybody? Air fills every place, but 
still when the weather becomes oppressively hot, we say: 
'Gome, air! Gome, 0 life-giver!’ The Mother of the Uni¬ 
verse pervades the Universe; but when I am overwhelmed 
with sorrow, I say: ‘ Gome, 0 Brahmamayl, save me! ’ In 
fact, meditation, knowledge, water, fruit, and all else belong 
to Her whom 1 worship with living and inanimate things/ 
What harm does invocation or dismissal do to anybody ? ” 

' The meaning is that even Bftj& B&m Mohan B&y. who inaagnrated 
the new school of " reformed ” Hindaisro, had not a clear idea of 
invocation and so forth. It is not. therefore, at all likely that his 
followers should have any better notions. 

* Possibly, the flower is Bftja B&m Mohan B&y's writings, the frnit 
is bis followers, and the seed is himself. 

* Bhrftnti, or error. 

*Tbat is, with various articles of worship, such as animals (in 
•acriflce), water, light, etc. 
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The delusion is not a thing to be shaken off; and if it 
can be, words or songs are not the means of effecting this. 
Why, then, suffer from all this mental disquietude by 
crying, “ Delusion! delusion! ” with tears in your eyes ? 
The sleep is not to be broken. What, then, is the use of 
brooding over sorrow and distress and seeing the horror 
of bad dreams ? It is, on the contrary, a sign of intelligence 
to think of longed-for happiness instead of sorrow, and to 
enjoy dreams of that happiness during sleep.* This is why 
Digamvara was blessed with S&dhana—was indifferent to 
this life, scorched by the fire Sangs&ra, and said: “ In 
delusion is my peace. What harm does invocation or dis¬ 
missal do to anybody?” It does no harm to you, or to me, 
or to Hira, who is invoked. Whom, then, does it harm ? 
You are not harmed, because it is I who invoke. I am not 
harmed because I find peace in such invocation, nor is She 
whom I invoke harmed in any way. In Her ej^es it is not 
I who am invoking, but She who is invoking Herself by 
becoming I. You and I think that you and I are invoking, 
but such invocation is, in fact, unreal. Y^ou may, however, 
ask, Why does She make this unreal invocation ? We reply 
that you had better ask Her, instead of a mere Jiva, for 
a reply to this question: “ Why, being Herself Brahman, 
She has become Jiva? Why, being existence, consciousness, 
and bliss, has She become entangled in the world of con¬ 
traries and sorrows?” Full of the bliss of play* is She, 
and play* is Her play* of bliss. If, in this drama of Sang- 
s&ra-play, She intoxicates Herself, with Her own bliss by 
appearing as Jiva and invoking Herself, or She Herself 
enjoys Her own peace by seeing dreams in Her own delu¬ 
sion, what harm does it do Her ? And if, being a Jiva, I, 

* Get as much happiness as yon can even in delusion. 

' hll&. * Nfttaka. which means drama, eto. 
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considered as a Sangsftrl,* invoke Her, that invocation also 
is in accordance with Her command. What question of 
harm to Her can then arise over this ? Hence, though 
he knew that this Sangsara was full of delusion, and 
had awakened from the horrible dream of the sleep of delu* 
sion, the cause of which he fully understood, the wild 
and deluded S&dhaka and unerring T&ntrika, Digamvara, 
sinking in the sea of peace, has said: “ In delusion is my 
peace.” “ You say, come here to the Omnipresent Being, 
who is everywhere. Who are you and whom do you 
invoke? What wonderful thing is this?* There is no 
‘here or there’ for Him who is Omnipresent; how, then, 
can it be said to Him, ‘ Come here ? ’ ” 

Had RA,y* looked into the matter a little more deeply, 
he would not most probably have said this; for it is uni¬ 
versally admitted that there is no here or there for the 
Omnipresent Brahman. Whose, then, is this “here” in 
the phrase “Come here?” It is the Sadhaka who says 
it, and it is his own. Although there is no here or there 
for the Brahman, there is here or there for the S&dhaka, 
He says: “Gome to this place of mine.” Had I said, 
“ Come to this place of Yours,” I might some day be called 
to account for it. But the S&dhaka« “here,” which is 
spoken of in the Sb&stra, has, through deficiency of in¬ 
telligence in the interpreter, become Brahman’s “here”; 
and, unfortunately, like one blind man resting on the 
shoulders of another blind man, you and I also have under¬ 
stood that this “here” is in reality Brahman’s “here.” 
If, after this, it is objected that there is no “ here or there ” 
for Brahman, how, on being asked to come here, can He 

' Inhabitant of the Sangs&ra—that is, from the point of view of 
Jiva and SangsAra. 

' See ante. 

* Baja Earn Mohan Bay. 
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aotually come? Should anyone make this objection, we 
would ask him to go a little further. If there is no “ here 
or there ” for Brahman, there is also no coming or going 
for Him. Why, then, object to his “coming here ’’ instead 
of at once objecting to the fundamental matter, the 
“coming” itself? For him for whom there is no coming 
and no going, there is also no eating, no dressing, no 
taking, no giving, and, in short, nothing which can be 
negatived, and not even worship by you or me—nothing, 
nothing, nothing! Everything is thus cleared away and 
dismissed. This is what is called being too intelligent! 
Here Rfty ought to have understood that what he was saying 
belonged to a different province* altogether. Its proper 
place is in the sphere of pure knowledge.* It has no 
place in the sphere of Upftsana,* which is Karma, with 
Jnana, accomplished by Bhakti.* To seek to ridicule a 
matter which belongs to one province* by taking it into 
another is unjustifiable. This is what is called “absence 
of common sense." 

Rfty again says: “ Who are you ? and whom do you in¬ 
voke? What wonderful thing is this?” The cause of his 
wonder is: “Who are you? whom do you invoke ?” This 
“Who are you ? whom do you invoke?” can be explained in 
three ways. First, “ Who are you? whom do you invoke?" 
may mean, you are He, for a Jiva is a part of Brahman. This 
assumes a perfect knowledge of Brahman, and is consequent¬ 
ly a repetition of the same blunder above mentioned; and, 
as we have already replied to this phase of the question, we 

‘ Adhikftra. That is, it was true as regards the Brabtnan aspect of 
things, hut false when applied to the Jlva aspect and bis worship, which 
is necessarily dualistic. 

* Jn&nah&^da. 'Worship. 

' Action done with knowledge and accompanied by devotion. 

' Adhik&ra. 
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have nothing to say about it here. The second way of in¬ 
terpretation is, “Who are you? and whom do you invoke?” 
That is to say, when She resides in your own heart, whom 
again do you invoke ? We say, wonderful indeed must 
have been R&y’s knowledge of outer worship if he thought 
that for the purpose of that worship we invoke a Devata 
other than the Devata residing in our heart! He ought 
not to have ridiculed or even discussed a matter which he 
did not understand. “ He who worships an outer Devata, 
abandoning the Devata resident in his heart, is like one 
who runs after a heap of ashes, having thrown away the 
gem which he holds in his hand.” (For, unless the 
spirit* of the Devata residing in the heart is communicated 
to the outer image, the worship becomes a worship of 
the image only, and not of the Devata.)* If Ray under¬ 
stood that the worship which was based on these words 
of the Shastra was a worship of an outer Devata, to the 
exclusion of the Devata resident in the heart, then, also, 
he was greatly mistaken. Finally, the third way of inter¬ 
pretation is, “ What are you ? whom do you invoke ? ” That 
is to say, “ You are a Jiva smaller than the smallest, while 
She is greater than the greatest, boundless and external. 
How, then, is it possible for you to bring Her to you ? ” 
We reply, you and 1 have no reason to be anxious about 
this, for we do not worship Her according to a method 
devised by ourselves. The Sh&stra is Her command, and 
we conduct ourselves according to it. She has Herself 
considered the question how we may bring Her to our¬ 
selves, and it is because She has done so that She has 
assumed forms and manifested Herself as Mautra|hakti,’ 
and Herself made provision for her worship accordingly. 

' Tejas. Force and energy, vitality. * Author’s parenthesis. 

* Power as Mantra. 
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Moved by pity for Jlva«, She has (infinite though She is) 
assumed finite forms, sometimes immense and sometimes 
small, because there can be no worship of the infinite and 
the eternal. According to the third way of interpretation, 
also, the passage, “ Who are you? and whom do you invoke? 
What wonderful thing is this ? ” seems to us to be truly 
strange. Now, another thing may be said here. It is this: 
We admit that, although there is no “ here or there ” for 
Brahman, there is “ here and there ” for the S&dhaka; but 
when it is certain that Brahman is already at the place 
where you would invoke Him, why uselessly make the 
invocation at all ? It is with the view to this objection 
that the SMhaka, with spiritual perception, has, by an 
analogy, explained this matter of the invocation and appear¬ 
ance of the Devatfi. “ Air fills every place, but still, when 
the weather becomes oppressively hot, we say: ‘ Come, 
air! Come, O life-giver! ’ In the material Universe the 
air is admittedly all pervading; but when the terrible 
heat of summer almost kills us, who is it who does not 
piteously and from his heart say: “ Come, air, come to 
us ” ? Why do people say this ? Whence will air come ? 
Air is everywhere. Had the movement of air been in fact 
stopped, would Jivas have existed anywhere ? A Jiva lives 
because there is air both within and without him, and 
because be breathes it into and out of himself. Why, then, 
invoke air, saying: “ Come air, come ” ? When we look at 
the matter from the point of view of ourselves and not of 
the air, there is a sufficient reason for such invocation. The 
oppressive heat of fiery summer is scorching my mind and 
body; I feel then an acute necessity to invoke air. At such 
a moment, despite the universal presence of air, to me it 
seems to be in fact absent. It is not for respiration that I 
invoke air. I invoke the air to save me from the unbearable 
tortures of heat I suffer inwardly and outwardly—a work 
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which cannot be accomplished by subtle air which has not 
taken on distinctive form. For this purpose we want the 
"Wind-King, who moves on the breast of the Malaya Hill, 
robs the fragrance of sandal forests, soothes the burning 
of the Universe, and suppresses the rigours of summer. 
This is why, in spite of the universal pi-esence of subtle 
air, I then ignore it and invoke the gross air, saying, 
“ Come, air! Come, O life-giver! ’’ And it is not merely a 
matter of words only; for, as a matter of fact, so long as 
this body of mine is not soothed by cool and refreshing 
waves of wind blowing strongly and with its sweet life- 
inspiring touches, I may search this entire vast Uni¬ 
verse without finding anywhere the relief I seek. Similarly, 
although there is no reason, so far as She is concerned, 
for my invoking Her, there is ample reason, so far as I 
am concerned, for my doing so. I am a Jiva scorched 
by the fire of the three forms of sorrows.* My mind and 
life are constantly on the rack of the terrible troubles of 
the Sangs&ra. Suffering miserably under the infiueuce of 
the poisonous exhalations of the world, I cry day and 
night, “ Save ! save! ” At such a time the fact of Her being 
everywhere does not remove my burning pains. And hence, 
in spite of Her residing in all things as formless substance, 
to me Her presence seems Her absence; and, in spite of my 
knowing that Her substance is consciousness itself. Her 
presence with me does not satisfy me. I want Her whose 
presence will remove all my troubles. I am completely 
surrounded by the fearful huge fire of Sangs&ra, and have 
no way for escape. Scorched on all sides by the burning 
heat of this circle of fire, I, in despair, throw up my arms, 
and with heart-rending and deeply plaintive voice cry: 
“ O Mother of the world ! where art Thou ? I die—I die ! 

' Caaaed by the self, the material, and the spirit world. 

S9 
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O merciful Mother, save me! Come, 0 Mother! Come, O 
Mother! Come, 0 Mother, Mother of mine! ” Instantly, 
while these words are yet in my mouth, the Mother, the 
charmer of the heart of Bhairava,* grieved on learning of 
Her son’s sorrow, forsakes Her golden throne on Mount 
Eailasa,* and, without even staying to arrange Her dress, 
hastens to and stands before me, extending Her ten fear* 
dispelling arms in all ten directions," and crying: “ Fear not! 
fear not! ” Then only will my sins, my diseases, my griefs, 
my troubles, and my pains be for ever at an end. My distress 
will not be relieved without the aid of this merciful and 
gross manifestation, even though I should possess the know* 
ledge of Her subtle existence as the all-pervading Devi. 
Digam vara has, therefore, said : “ The Mother of the Uni¬ 
verse pervades the Universe, but still, when I am over¬ 
whelmed with sorrow, I say: ‘ Come, 0 Brahmamayl, save 
me! ’ ” That the Mother of the world pervades the Universe 
is known to me as well as it is known to you; but know¬ 
ledge alone without realization will not end our troubles. 
Hence, when we are overwhelmed with sorrow, we say: 
“ Come, O Brahmamayl! ” True it is that we invoke Her by 
saying, “Come,” but we invoke" the aspect of Her which 
governs all things, and not that in which She pervades all 
things." 

Ray says: “ You utter hymns in praise of Him who is 
the master of this Universe, after having offered Him all 
kinds of food. How incongruous this seems to me ! ” One 
is pleased if one gets a thing which one does not possess; 

' §hiTa. * The abode of ^hiva. 

* N.. N.E.. E., S.E., S.. 8.W.. W.. N.W.. Above, and Below. 

* Vibhati. 

‘ She is not invoked in Her omnipresent aspect, but in Her form as 
the Mistress of the Universe. 
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but it seems highly incongruous to utter hymns in praise of 
Him whoso infinite wealth consists of this entire Universe, 
after offering Him all kinds of food. The offerings belong 
to His Universe, and not to you. Who are you, then, to 
offer Him that which already belongs to Him? Before 
making a gift of a thing you must establish your right of 
ownership to it. If you proceed to establish your right of 
ownership to things which belong to Him, you will be in a 
manner liable to punishment on a charge of theft; so what 
you gain by your offering is the punishment for theft. It 
is in reply to this that Oigamvara has said: “ In fact, 
meditation, knowledge, water, fruit, and all things belong 
to Her whom I worship with living and inanimate things.” 
If one becomes liable to punishment of asserting one’s 
own right to things belonging to Her, then we cannot 
avoid punishment; for we ought to have remembered it 
when we speak of “ my wife, my son, my property, my 
family," and so forth, instead of only calling it to mind at 
the time of making offerings in worship.* What have 
you to call “ your ’’ in wife, son, house, and family ? 
If, for the purpose of your own gratification, you can safely 
enjoy these things as your own, why should you object 
to my offering Her Her own things as though they were 
mine for Her gratification. The punishment for theft will 
be the same for you as for me; not only so, but my punish* 
ment for having made offerings to Her first and then par¬ 
taken of it as Prasada* will most probably be of a different 
nature from that which you will receive for having enjoyed 


' A theme the author has in other places rightly enlarged upon. 
We hug dualism for our own purposes; it is only when we come to the 
question of worship that we conveniently seek to ignore it, and posit a 
philosophic monism which, though lying In our mouths, is at variance 
with all we do. 

* Dedicated food. 
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yourself.* Digamvara has therefore said that, be it medita- 
tion, or knowledge, or water, or fruit, everything belongs 
to Her, whom we worship with living and inanimate things. 
Your body, senses, mind, meditation, knowledge, and all, 
are Hers. If She cannot be worshipped with offerings be¬ 
longing to Her, how can one pray to Her at all by medita¬ 
tion with a mind belonging to Her, or sing songs in Her name 
with a voice which is Her possession? You call me a thief 
if I offer Her things which are Hers, but She whose things 
they are has said: “ If a man enjoys the things given by 
Devas, such as gold, beasts, grains, and so forth, without 
first offering them to the Devas, he is a thief." Now say, 
brother, is it I who am a thief for having made my offering, 
or you, who are a thief for not having done so ? It is true 
that this Universe is Hers, but have you and I realized it ? 
Would anything have then remained as “mine"? Many 
people are very quick to understand, as a matter of mere 
knowledge, that the Universe is “ Hers," but they find it ex¬ 
tremely difficult to put this knowledge into practice. On 
that day on which I shall really understand that everything 
is “ Hers ’’ there will be an end of the phrase “ my " and of 
worship as well; but so long as I am incapable of doing 
that, with what face do you ridicule Her worship on the 
ground that it is “by me"? Hence I say, immersed in 
delusion as you are, it is a great blunder on your part to 
call this delusion “ delusion." Undeluded Digamvara has 
therefore said: “ In delusion is my peace. What harm does 
invocation or dismissal do to anybody?" High-souled 


' That is, it being conceded that all things belong to Her, the 
offence is less if we first otter what is Her own, and then partake of that 
which we have acknowledged to be Her own, than if without ench 
tribute and worship we take for onr own sensual enjoyment what ie 
not onr own. 
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O&fiharathi Bfty ’ also, the musical Sftdhaka, has preached 
the same doctrine. In his Agamani' he writes: 

“ The auspicious journey* gave Mountain * auspicious 
fruit. On an auspicious day in an auspicious mo¬ 
ment came the Lady of ShaAkara.' 

In haste did Mountain* perform auspicious rites of 
invocation.* 

On the auspicious seventh moon everything was 
ready for the auspicious worship. 

The TantradhAraka * went reciting Mantras from the 
book in his hand. 

Mountain began to worship Brahmamayl, knowing 
Her to be Brahman. 

He sat* on his seat with a pure mind. 

In various places near Ghap^ ** the sacred book of 
Cba^^I began to be recited. 

In the midst of this he fixed his meditation on 
ChaQ^I, his daughter. 

And putting a fiower on his head,” he worshipped 
Her with mental offerings. 

Restless grew Mountain’s mind as he saw Her. 

He saw that the infinite Universe was all His Um&’s. 

' The celebrated Bengali poet, born 1804. died 1857. 

* The coming of DurgA. 

' That is. the coming of DnrgA to the earth. 

‘ Himalaya, DurgA’s father. ' $hiva. 

* Devi’s father, to whose bouse Devi every year went. 

* MadgalAcbarapa. 

* One of the priests whose duty it is to prompt the other priests 
with Mantras from sacred books. 

* Literally. “ He sat with care “—that is, he followed out the in¬ 
junctions relating to the place of sitting, the mode of posture, etc. 

"The Devi, a title of DurgA, $hakti of $hiva, as the powerful 
victrix of the demoniac hosts. 

" Before worship a flower is pnt on the head, often inserted in the 
9hikhA (crown-lock). 
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Everything was contained in the Daughter’s womb. 

The Daughter was no daughter. 

The world was filled with the Daughter’s daughters 
and sons. Millions of Brahm&s, Vishnus, and of 
tShalapil^is * lived under the protection of Her feet. 
The Queen of Shiva was Mistress over all. 

Giving up meditating, Mountain said, a hundred 
streams flowing from his eyes: 

‘ What have I, 0 Cha^^I! with which to worship Thy 
feet? 1 am not in truth the monarch of this 
dominion. 

0 Brahmamayl! whose articles, then, shall I give to 
whom ? 

Under the influence of delusion people say, “ My, my! " 

And who is it who lives in the household Ashrama * 
who is not deluded ? 

0 MahamS.yd.! what a M&yS. (delusion) it is that thou 
hast cast upon me! 

I pray Thee accept my offerings.’ ” 

Song 

“0 Umft!* what riches have I that I can give Thee ? 
Shutting my eyes, I see that all things in the Uni¬ 
verse are Thine. 


' A name of $biva as bolder of tbe trident. 

’ Stage of life of wbicb there are four—fi«., student (Brabmacb&rl), 
bousebold (gribastba) bere spoken of, forest recluse (v&naprastba), and 
wandering beggar (bbiksbu). According to tbe MahAnirvapa Tantra 
there are only two Ashramas in tbe ^liyuga— viz., tbe second and 
fourth. 

* Spouse of Shiva so called, according to EaUdAsa's RumAra- 
sambbavam, because “ By the words ‘ U, MA ' (' oh, not ’) She was thus 
forbidden by Her mother to practise austerity. Thereafter tbe pure 
UmA obtained Her name." 
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What gems and garments shall I give Thee when the 
sea, which is the mine of gems, is Thy servant, and 
in golden Eashi Thou dost live ? 

O Ishvarl Annaptir^a,* who can say that Hara * is a 
beggar, when Kuvera* is the store-keeper in His 
house ? The three worlds are beggars at the door 
of Thy three-eyed beggar.’’* 

Highly pleased, the Devi, with good cheer, said to Her 
father: 

“ Finish the worship which you have resolved on.‘ 

True the infinite Universe is all Mine. 

The wealth I have given You is Your own.* 

By Cha^dl’s * grace Mountain worshipped the feet of 
Chandl. 

The seventh moon day ended, and night approached.” 

Ah! how charming! This is truly the Devi’s divine 
message in the heart of the devotee I “ Finish the wor¬ 
ship which you have resolved on. Your mental worship 
is done on your understanding that all things in the 
Universe are Mine. Now finish the outer worship which 
you have resolved on in the notion that it is yours.” 
Lest you should say, “ What I shall offer you in outer 
worship is also Thine,” the Mother, who dwells in all 
hearts, has said by way of reply: “ True, the infinite 
Universe is all mine, but the wealth I have given yon is 


' The Devi as Lady Boantifal—gi^er of food. 

* 9hiva. * God of Bicbee. 

* Sangkalpa (see Introduotion. ” Mah&nirv&pa Tantra "). 

* That is to say, as explained later, the wealth in respect of which 
the Devi has given the S&dhaka the illusory notion that it is his owp. 

* The Devi (see ante). 
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your own.” * From whose mouth, but that of the Mother, 
can I expect such a simple reply in such sweet, simple 
words ? “ Although the Infinite Universe is all Mine, 
the wealth I have given you—that is to say, the wealth 
in regard to which I have given you the sense of ‘ mine- 
ness’—is your own; for this sense of ‘mineness,’ which 
you have also, is My gift. Although the title to the sub¬ 
stance of the thing is Mine, the title to its enjoyment 
is yours. To-day you offer this title of yours to Me, and 
in doing so you will finish your worship. Give Me, 0 
father! the burden that is Mine, and be free from care 
yourself. Let Me to-day free you from all burdens by 
taking them on Myself.” 0 Mountain King! this is the 
way in which is accomplished the worship of those who 
see with their eyes that all is Hers instead of merely 
babbling of it with their tongue. Blessed are you as a 
worshipper in this Sangsara! You are the best of those 
who have worshipped the Mother! You have said: “Under 
the influence of delusion people say, ‘ My, my! ’ And who 
is it who lives in the household A^hrama’^ who is not 
deluded ? ” But we do not know if there was ever in this 
world an undeluded follower of the household A^hrama 
like you.' Millions of great Yogis have been unable to 
master, by means of their undeluded inner worship, what 
you have achieved in the household A^hrama, through 
deluded outer worship.* 

' Though not really bo the Sddhaka's wealth appears to be his own, 
as it is the Devi Himself who is the cause of the delnsion that it belongs 
to him. So long as the S&dhaka is under delusion the wealth is really 
bis. What is the use of talking about it as ” Her wealth ” nnless this 
is realized by dispelling the illusion ? 

■' Vide ante. * Him&laya, the Devi’s father. 

Deluded ” is not here used in a condemnatory sense, bat in the 
sense that it is dualistic, and like all which is snoh in a sense delusive. 
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Everyone in this world perfoi’ms outer worship, but 
has the Treasure of the heart ever issued to console anyone 
as She has done for you ? Full of Spirit,* full of Brah¬ 
man, and full of bliss, is my Mother. Although She is 
the presiding Devatfi. in the heart. She has come to receive 
your outer worship. To whose house does She thus come 
of Her own accord and with loving regard to grant success 
to the S&dhana of the Sadhaka, after having passed an 
anxious year* in Her jewelled residence in Kailftsa, the 
seat of peace ? Who is so fortunate in this Universe as 
to be able to place before himself the Devata, full of 
Spirit * and of Brahman, residing in the heart, as a Oevatft 
in visible form * at the very beginning of worship ? Who 
is so fortunate that She who is the treasure sought in 
S&dhana seeks from him outer worship of Her own accord ‘? 
Not only have you* the glorious title of “ Gaurls Guru,” ‘ 
but you are the Guru of the whole world by reason of your 
having initiated it in the worship of Gauii. It is on being 
initiated in the great Mantra of Gaurl’s worship received 
from you that this Saug8S.ra, consisting of moving and 
unmoving things, has to-day become entitled to the Durga 
Ptlja festival. For this reason Durga, the treasure acquired 
by you, through austere Sadhana is your Daughter, despite 
that She is the Mother of the Universe. Who has the 
power to worthily express the blessedness of the Mother ? 
But 0 Mountain King, the prince of devotees! 0 Siddha 
BUng, the beloved father of Siddhe^hvarl! * Blessed, 

' Jyotih. 'In anxiety for her parents. ‘ Martimayl. 

' Bim&Iaya, the Devf’s father. 

* Oaurl is the Devi. The Devi PnrApa says: “ She who was burned 
by the fire of Yoga was again born of Him&laya. As She has the colour 
of the conch, jasmine, and moon, She is called Gaurl." She is of a 
golden colour. 

* The bevi, as mistress of all Siddbi (success). Her father is Siddha, 
M the pOsMMor of it. 
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blessed, blessed are you to-day! and blessed are we, the 
inhabitants of the world, in that we have you for our 
maternal grandfather. Hence we say: “ O Lord ! we pray 
Thee to make the fountain of the love of your Daughter, 
the charmer of Shiva, to play for once in the desert of the 
hearts of those who are unblessed in the world through 
failure to understand this blessedness of Yours. Let high 
waves of the sweet cry of ‘Mother’ cool their burning, 
stony hearts, and may infinite streams of bliss flow to-day 
through the earth by the grace of its supporter.”* 

It is with reference to the above-mentioned notions of 
delusion that Ray * has said in another song: 

” Whose are you ? Who is yours ? Whom do you call 
your own ? It is a dream which you have seen in 
the sleep of great delusion.* 

Just as a man mistakes a rope for a snake, so this world, 
which is a compound of the five elements, is false. The 
immaculate * One alone being true. 

At night all sorts of birds live happily on the same 
tree. When, however, morning comes, they ail fly 
away to different places. 

Enow that advisers, friends, relations, and all will 
similarly pass away in time, and there will be none 
to prevent them doing so. 

When cruel death will grasp you, where will your 
flowers be, your sandal paste, jewelled ornaments, 
the men and women you love, your wealth, youth, 
honour, and your pride ? ” 

R&y has seen the horrors of delusion in the fearful 
dream of Mftyd. * sleep in the earthly Sangsftra. What he 

' The Mountain 

' Bai& Bam Mohan B&y. * Mabftin&y&. 

* Nirafiiana. • The sleep of delation of worldly life. 
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has said is doubtless true, appi’oved of all Shastras, and 
admitted by everyone; but even this Sangsara, full of delu¬ 
sion as it is, appears to be the seat of unending peace when 
one hears what high-souled Digamvara has said on experi¬ 
encing the most peaceful dream of that Maya-sleep, which 
is full of the Mother. Digamvara’s reply is: 

The Mother is mine, I am the Mother’s, and 1 call Her 
my own. 1 see in my dream the Mother who is 
Mahamaya.* 

When through mistake you think you see a snake in 
what is only a rope, do you then say that both the 
snake and the rope are false ? 

After living happily together at night, birds fly away in 
diflereut directions. But they return again as I do. 

The coming and going in this Sangsara gives news of 
its permanency and of its truth. The thought of the 
Feet of Her who is made of consciousness is the 
bondage of Sangs&ra.” ’ 

What incomparable strength floods in the unswerving 
heart of the devotee who has held the great Shakti in it! 
Immediately he is asked under the infallible authority*of 
the Vedftnta Philosophy, “ Whose are you ? Who is j'ours ? ” 
the world-conquering devotee replies boldly and proudly, 
“ I am the Mother’s, and the Mother is mine. ’ Whom do 
you call your own ? ” “I call Her my own.” It is no dream 
which you have seen in the sleep of great delusion. I see 
in my dream the Mother who is Mahamayfi.. The dream of 
Maya frightens you out of your wits. I see in my dream 

' As both the Yielder and the Victrix of MAvA. 

* Life itself is a Sftdhana, and every Jiva is willingly or unwillingly 
a S&dbaka. Before be can attain liberation be must accomplish that 
worship for which he is in the world, and until it is accomplished he is 
bonnd thereto. 

' Literally, ” with the force of the infallible weapon.” 
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the Mother who is Mabd>uid<ya Herself, the Queeo over that 
Mays.. How can Maya make him afraid to whom Mother 
Mahamaya reveals Herself ? 

“ The world which is a compound of five elements is 
false, the Immaculate One ’ (alone) being true.” This is 
true as much for me as for you. But you say that whatever 
is seen in this Sangsara, made of Maya, be it in the earthly 
Sangsara or in the Sangsara* of Sadhana, is a dream (just 
as through mistake a man sees a snake in a rope).* From 
this it follows that you are a non-dualist, and have no faith 
in anything which is dualistic. It is therefore certain that 
you have no faith in Sadhana, because it deals with the 
worshipper and the w'orshipped. Since you have no faith in 
Sadhana, and neither know what it is nor practise it, you 
will not be able to understand this Maya-sleep and dream 
even if they be explained to you. It is, therefore, useless to 
discuss them with you. Or perhaps what you have said is 
not intended for the Sangsara of Sadhana, in which case also 
there is nothing to say. Now, “ Just as through mistake a 
man sees a snake in a rope, so the world which is a com¬ 
pound of five elements is false.” This also is true. What, 
however, we must here understand is the answer to the 
question, “ When does it become false ? for whom does 
it become false ? and who may and may not say that it 
is false ? ” 

Digamvara therefore says: I admit that the seeing of 
a snake in a rope is caused by mistake and is consequently 
false; but when through mistake you see a snake in a 
rope, do you then say that both the snake and the rope 
are false ? ’’ When a man is frightened by the sight of a 
tiger in a dream, does he then think that the tiger is false? 

* Nirafijana. 

* Here the author plays on the word. The sense is the sphere of 

S&dhana. • Author's parenthesis. 
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If so, would anybody have ever been frightened by the 
sight of a tiger in a dream ? True, it is that the tiger of a 
dream is eventually, seen to be false, but that is after the 
dream passes off. Similarly, by mistake one sees a snake 
in a rope. It is true that the snake is false. But this 
knowledge of falsity is gained when the mistake is dis¬ 
covered. How, then, can you realize that the Sangs&ra is 
false during such time as you see the Sangs&ra dream In 
the sleep of Mftya? It is precisely because Jivas do not 
realize this that the teachings of the Mayd doctrine are 
unheeded by Jivas in the Sangs&ra. 

Another thing: if there is May&, whose M&y& is it ? 
If even whilst living in the midst of Maya I gain Her from 
whom M&y& comes, then notwithstanding that M&yft is full 
of falsehood, the working of MSyft becomes full of truth 
for me.* As even in dreams people take real medicines, 
or laugh real laughs in the ecstasy of unreal joy, or reallj' 
weep on seeing the horrors of unreal danger, or are really 
engaged in discussion on reaching unreal places of debate; 
so if in the dream of Sangsara in the Maya-sleep I can 
reach the domain of Sfidhana and truly obtain the Mother 
whose substance is truth, then what better dream of happi¬ 
ness or better dream of peace can I have than this M&yfi ? 
As people’s dreams pass off the moment they receive 
medicine therein,* so if my dreajii of MAya also passes off 
in consequence of my receiving the great remedy for the 
disease of existence, then I shall be blessed. If ray practice 


' That is, by true worship the SAdhaka gains the Mother Herself. 
If he Bocceeds in this, then, in spite of his being in the midst of Mftyft, 
he has attained the highest aim of being which is full of truth. M&yft 
cannot harm the S&dhaka, for the latter possesses the very Devatfl 
from whom Mftyft comes and who is its Mistress. 

’ As where a person with an ailment diearns that medicine is given 
to him by some Devatft, which dream wakes him up ; as, for instance, 
at the $biva at Tftrake^bvara. 
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of S&dhana on the dualistio understanding that She is the 
Mother and I am the son. She is the Master and I am the 
servant, secures for me Her grace, then of a surety I shall 
be able to float joyously on the bosom of the sea of monism, 
swimming in the waves of dualism.* As undecaying, im¬ 
mortal, and indestructible consciousness I shall flow on 
the current of devotion, instead of sinking in the unfathom¬ 
able depth of liberation, and thus swimming through the 
sea of liberation I shall at length land on that shore which 
is the Feet of the Devi with dishevelled hair. Then waking, 
I shall see that my dream has really brought me to the 
shore of Kulakundalini,* and that in consequence of receiv¬ 
ing the great remedy for the disease of e.\istence the sleep 
of existence has in truth passed away. Digamvara has 
therefore said: It is well that you see a dream in sleep 
and do not awake again. Had you really woken, then 
that awaking would have been happy and peaceful. But 
what you call waking is only a play of wakefulness with¬ 
out awaking, and itself a bad dream. Real waking brings 
happiness and peace, whilst wakefulness without waking 
drives them away, producing want of peace, and the 
lamentation, “ Alas ! I am lost.” Did all birds when leav¬ 
ing the trees do so for good and all, then the trees would 
have become birdless in a single day. Similarly, had all 
Jlvas passed away for good and all, the Sangsftra would 
have ended in a single age.* But just as birds fly away 
in the morning and return in the evening, so Jivas 
pass away when they die and return when they are bom 
again. Hence it follows that what you call transiency 
of the Sangsara is in a way nothing but its flowing per¬ 
manence. Moreover, the constant coming and going to 

* The motionlcBB eea itself is monism, but the waves with which it 
is agitated arc dualism. 

* The Devi presiding in the Mol&dhftra. 


' Yoga. 
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this and the next world gives news of the permanence and 
truth of the Sangs&ra. The Sangsftra therefore is per¬ 
manently permanent in spite of its transiency; ‘ and 
thought of the feet of Her whose substance is conscious¬ 
ness is the only permanent chain which binds me to this 
Sangs&ra. I love the permanent Sangs&ra always and 
with all ray heart, lest monistic experience should unite 
the Mother and the son into one.' 

I cannot bear this Sangs&ra, for 1 am terribly afraid, 
lest falling under the charm of liberation I should loosen 
my hold of the Feet of the Mother with dishevelled hair. 
How can I when liberated rest satisfied unless I have the 
Mother, and can call upon Her ten times every half an 
hour; “ Mother, 0 Mother! O Mother! Mother mine ! 0 
Umft ! O Shy&m& ! 0 Mother, Mother ? " 

This is why I say that even liberation is not more 
agreeable than being bound by the chain of the Mother’s 
love. And Digam vara has, therefore, said: “ Thought of 
the Feet of Her whose substance is consciousness is the 
bondage of Sangs&ra.”' As to the last few lines of R&y’s 
song, the naked (Digamvara) Sangs&ra of Digamvara' did 
not contain any of the things mentioned in them.* So he 
did not care to give any reply to them. 


' The world may be in flax, bnt the flax is a permanent thing. 

' The position here taken is that of the Bhakta or devotee, whose 
devotion can only find play in a dualistic world which is shattered on 
the attainment of Brahmajn&na. * Vide ante. 

* There is a play on the word Digamvara. The name also means 
“ naked.** 

* Digamvara has answered the other lines of Bfim Mohan Bfty, bnt 
not those at p. 9S8 about flowers, sandal paste, jewels, etc., which did 
not form part of bis world, and about which therefore he did not 
trouble. 
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R&y has, again, said : 

“ Alas by whom have you been deluded, O mind ? 
How unfortunate it is that you believe imagination 
to be truth! 

You cannot give life to that which is under your 
control and yet desire to attain Him who is the life 
of the world. 

Sometimes you give the image ornaments and some* 
times good food. At one time you establish it and 
at another destroy. 

You make that dance before 5 ’ou,* which, neverthe¬ 
less, you believe to be your Lord. Who has ever 
seen so much folly anywhere in this Sangsftra ? ” 

Digamvara replies: 

“ She, the Charmer of the world, has deluded the world 
with Maya. The Mother has revealed Herself, mak¬ 
ing imagination true. 

On imagination is She established, in imagination 
I give Her life. But this much I know, that truly 
do I offer myself to Her. 

Sometimes I give Her ornaments and sometimes food. 
At one time I establish Her and at another destroy. 

I see Her as Mother dancing on the breast of Father, 
and in fear I say : 0 Thou who art all, save all! ” 

The S&dhaka will here notice what a great difference 
there is between the two. Rs,y asks, “ Alas ! by whom have 
you been deluded, 0 mind ? ” 

Digamvara replies: “Why mind alone? She, the 
Charmer of the world, has deluded the world with Mayft." 

Do you think that you will escape being deluded by 
the Maya of Her whose MftyS. deludes the three worlds ? 


‘ The Devi in some of Her forme appears as a dancer: one of the 
names of K&ll is Nritya-Kftll, or the “ Jn-noin g Kali.” 
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Moreover, what you consider to be a folly in image-worship 
is also to be found in your worship of Sangs&ra.* If in 
spite of the worship of Sangsara being false you consider 
it to be true, why should you not consider the worship of 
images also to be true ? While you yearn for the company 
of father, mother, wife, son, and so forth, despite the fact 
that your relationship with them is false, why should you 
not also consider Her company an event of singular good 
fortune for you ? 

Next, had it been my imagination which I believed to 
be the truth, then you might say that I was mistaken. 
But it is not so. This imagination is Hers, who has created 
the universe out of Her imagination. She has thus created 
wife and son, and we cannot forget them. How can we, 
then, forget the form* which She has created (or imagined)* 
for Herself. Hence, while you say: “How unfortunate 
it is that you believe imagination to be the truth, ’ we 
say: “ Alas! what a pity that you consider truth to be 
imagination in relation to the domain of Sadhana only, 
and not in relation to the Sangsara also.’’ This is a sign 
of great self-forgetfulness. You may, however, say : “Al¬ 
though the Sangs&ra is an imagination, an image does not 
appear to me to be as true as my parents.’’ What matters 
it to anybody that it does not ? What matters it to the 
sun that the owl does not see it ? Moreover, had it been 
possible for us to see whenever one so wished, j'ou might 
perhaps with some reason have said: “ I do not see.’’ But 
here. She whom 1 want to see must show Herself before 
I can see.* Hence I do not wish to affirm of anything that 


* That is, porsait of worldly objects. * Marti: image. 

* There is all along a play on the word Kalpanft, which means both 
“ imagination ” and “ creation." Moreover, the creation is I^hvara’s 
imagination. 

* He to whom She shows Herself can alone see. 

so 
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it is true/ But She, on Her side-gives reality to Her 
imagination (or creation) and presents Herself to view. 
What can you say to this ? If it seems impossible to you 
that She who can give reality to such an imagination as 
is this vast and yet false universe can also (being Herself 
truth personified) give reality to Her own promise, then 
I have nothing more to say, for wonderful indeed is your 
knowledge of truth! As Her image is an Imagination, so 
also is Her presidency therein. As the giving of life to 
the image is an imagination, so life also is an imagination; 
as the Sangsftra is an imagination, so you and I also are 
an imagination; and, last of all. Her imagination (or 
creation) also is an imagination. It is thus a pure futility 
to discuss the point. So long as the imagination (or crea* 
tion) of the forms which you and I possess is true, so also 
is Her form, even though imagined by Her, yet, true, true, 
true. On the same day on which your “ you-ness ” and 
my “ I-ness ” will disappear. Her “ She-ness ” also will 
disappear. For the moment you had better consider your¬ 
self an imagination than call Her such. Hence I make 
that dance before me, which I believe to be my Lord (it 
is not I who cause the dancing).* 1 see Her as Mother 
dancing (of her own accord) on the breast of Father, and 
so in fear I say: “ O Thou who art all, save all! ” When 
I do not forget the multiple form of Her* who is all, what 
great sin have I committed that I should forget this form 
which is Herself in reality? Her form will ever remain 
an imagination* to such men as do not know Her, but 


' Everything is in a sense untrue, but until this is realised it is idle 
to select out one thing from an illusive SangsAra as true and reject 
another thing as false. 

Author s parenthesis; but She again it is who is the cause of that 
appearance of dancing to the SAdhaka. 

* That is, the world. 


* That is, an unreality. 
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those who wish to see form and have faith in Her ever 
say: ** The Mother has revealed Herself, making imagina¬ 
tion true.” 

In another song Bfty says; O mind f always do 
S&dhana of Him who, being without Qunas,’ is the seat of 
Gu^as, and is without imagination.” Digamvara (the 
Sftdhaka), the chosen son of Digamvara (Shiva), at once 
says in reply: ** Why, then, madman, do you do S&dhana 
of Him, if He is without Gupas and without imagination ? ”* 

We have not been able to find a subsequent verse in 
which another portion of Digamvara’s reply is contained. 
First of all B&y says: “Always do Sftdhana of Him.” This 
S&dhana is not the S&dhana spoken of in the Shastra. It 
is Bay’s own Sadhana. For, in one of the following lines 
be says that Siddhi and such other things “ are fancies of 
the mind, impossible of achievement.” (And yet he tells 
us that we are always to do Sadhana of Him!) * Next he 
says: “ Wonderfully is the universe made. See the work 
and believe in its Author. Enow only that He exists, 
beyond thoughts.” To this Digamvara replies: “If you 
know only that He exists, why, then, do you sing songs ? 
On whom do you meditate when closing your eyes, and 
whom do you think of?* Here Digamvara has proved 
that there is no correspondence between Bay’s words and 
his actions. In another song Bay says; “ What an error it 
is (of yours),* O mind! The eye does not see Him whom you 


' See Introdootion ” Mahftnirv&va Tantra," «u6 voce ” Gui^a.’’ 

* Withoot Ealpanft—the expression here means the same thing as 
Nishkriya, or inaction. 

' Author’s parenthesis. This is absurd, for Sh&strik B&dhana is 
done to obtain Siddhi, and Siddhi is the result of due Sadhana. 

* How can we think anything of that of which we know nothing, 
except that it is something which exists. 

* This parenthesis belongs to the original song. 
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wish to see. The ether surrounds the Universe. How is 
it that you consider Him to be like the ether who has made 
it 80 widespread ? ” 

“ What pains you are at to display Him who makes the 
sun, moon, and other planets to move constantly! And we 
want to feed Him who is higher than the highest, who gives 
food to men, birds, beasts, and creatures of the waters! ’’ 

He who does not see the fruits of a work calls it a folly. 
This is why Ray has said, “ What an error it is I ” But he 
who has reaped its fruits has, with a clear vision, said: 
“ It is not an error, it is not an error. Look there, look. 
There stands my Brahmamayl shedding light in darkness. 
Under Her feet lies Mahesha, prostrate and unable to move. 
Hundreds of thousands of human arms form Her waist- 
chain. From Her eyes issue the fire of suns and moons. 
Her mouth utters the words ‘ fear not, fear not.’ She sends 
forth peals of loud laughter. Fearful is She to look upon. 
The Heavens tremble. Victorious is She in battle. Free 
is the laugh She laughs with Her terrible mouth. The earth 
trembles under Her swan-like gait.‘ Keeping time, grace¬ 
fully She dances, tilthai, tathai.”' 

In the course of his reply to another’s words. Digam- 
vara has in this place given an account of his own work. 
S&dhana has here trampled on argument and carried the 
Sadhaka to the visible temple of Siddheshvarl,^ and what 
it shows him there makes him speak incessantly words 
which depict his own thought, leaving him no leisure to 
reply to those of others. Just as, if a man meditates on 
some subject before he falls asleep an indistinct shadow of 


* A waddling movement in women like that of a duck or awan is 
considered beautiful, for the swaying movements reveal the hips and 
their action. 

’ An onomatopteic word to denote the thud of dancing. 

* The Devi as Iiord of all Siddhi. 
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that subject falls on his dreams (even if the dream relates 
to a different matter), so the sky, the sun, and the moon, 
which had passed through Digamvara’s mind before he 
composed the song and was considering “ Whether it is a 
mistake,” appeared indistinctly along with the Virata* form 
of the Mother of the World. Digamvara was at that time 
lost in what he saw when he sfi.id,“ Look there, look,” or in 
what he saw before he said, “Look there, look.’ 

A Sadhaka will here observe what a difference there is 
between Sadhana and philosophical reasoning—a difference 
as great as that between Heaven and Hell. Can the 
bubbles of philosophical and scientiho reasoning attract the 
notice of him who has sunk into the play of the waves of 
the charming sweetness of the Charmer of the world ? 
Ah, how sweet, how sweet ? What an accomplishment in 
Sadhana! It is as if She who is life itself has thrown 
the gate of life open and plays before the eyes of the 
devotee, and the devoted Sadhaka, clapping his hands, 
fills himself w’ith the sight and then shows it to the world, 
saying: “ Look there, look at my Mother I Free is the 
laugh She is laughing with Her terrible mouth. The earth 
trembles under Her swan*like gait, and keeping time She 
is gracefully dancing, tathai, tathai.”* Blessed Sadhaka, 
blessed are you! blessed is the earth with your blessing ! 

AdhyAtmikism * 

We give a hundredfold praise to the community which 
suffers from the mental malady which makes them say 

* The vast form. ’ Vide ante. 

* Adhy&tma and Adbyfttmika are adjectives meaning that which 

belongs or relates to the Atma or Self. When used with Jnana or 
Vidya it means the inner doctrine such as that taught by the Dpani- 
shads. Here the term is used in the sense of a mistaken over-subtlety, 
a false esoterioism; a discovery of imaginary hidden meanings in plain 
statements, which it does not suit the “ esoteric ’’ interpreter to accept 
and accordingly resort is had to allegory. ' 
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Pi^h&ohas,* Daityas, and Dftnavaa *; the cities E&|bl, Kaflohi, 
Avanti, Ayodhyfi,, Matbur&, Mftya, VirajS., Dvaraka, Hastinfi, 
the sun, the moon, the planets, the stars, Svarga, Martya, 
BasAtala,” are all allegorical things. Even the ascending 
generations above father and grandfather and the des¬ 
cendants grandson and great-grandson are allegorical. 
In short, whatever we aotuall}' see and touch is true, 
everything which is invisible is allegorical. We are told 
that fools who are unable to grasp the weighty, solemn, 
and hidden principles of the Shastra, perform the Shrad- 
dha* of fourteen generations. But, as a matter of fact 
grandfather, great grandfather, and the like, have hidden 
Adhyatmik or “ scientific ” meanings. For instance, the 
word Vang$ha means a cluster of bamboos. Father, grand¬ 
father, and so forth, are each a pQra (link) of that 
bamboo. This is why they are called Pfirvapurushas 
(forefathers).* The Aryyan Shastra enjoins that every 
year Shraddha should be performed for them, and the 
Shastra explains the word Shraddha as whatever is given 
to Pitfis out of Shraddha or respect is called Shraddha. 
We are, however, told that the injunction that Shraddha 
should be performed every year for them means that every 
year a new cluster of bamboos should be planted round 
the house in a reverential spirit. Such men as have 
clusters of bamboos in their houses know this rule very 
well.' This is the secret Adhyatmik interpretation of the 
Shastrik command, and this is why the Shastra says that 
the Vang^bas (lines of descendants) of those who annually 
perform Shraddha for Parvapurushas never die out; that 

' Demoniac spirit. 

* Enemies of the Devas. 

' The upper, earthly, and nether worlds. 

* Obsequial rites (see post). * Author's parenthesis. 

* This is, of course, all saroaspa. 
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is to say, their houses never stand in want of bamboos, 
and so on. Similarly, we are to understand that all the 
rules and regulations contained in the Shftstra concerning 
worship and like matters are equally allegorical. That 
people do not understand them to be so, but take them in 
a different light, is due simply to the lack of discoverers of 
their hidden meanings or Adhyfttmik interpreters. 

0 Sadhaka! such matters as worship of Devas and 
Devis have also interpretations similar to the interpreta¬ 
tions of Shraddha you have heard above. These inter¬ 
pretations are nowadaj's so widely preached to the public 
that we refrain from relating them here. In fact, just as 
when Bhagavan Rama Chandra, whose life was in Janakl,' 
had gone in pursuit of Maiicha, the horrible Rakshasa 
Havana appeared in the garb of a Brahmana practising 
austerities at the door of the cottage of the Mahalakshmi * 
of the solar race on the pretext of begging alms; so these 
Dharmarakshasas,^ seeing that the Aryya society is now- 
adaj’s equally masterless, helpless, and desolate, have slowly 
come forth in the garb of beggars and stood at the door of 
Dharmapravfitti.* By reason of the nature of the present 
age Bhagavan is at a great distance from us. Our only 
course of safety lies in keeping to the rules laid down by 
devoted seekers of the truth concerning Bhagavan. Dharma- 
pravfitti * needs, therefore, to be loudly warned to-day lest 
Janakl cross the circle drawn by Lakshmapa about her. 

' Slt&, daughter of Baja Janaka, wife of BAma. 

' Sitft, who was, as it were, the great LakshniT or tutelar)* goddess 
of the solar race to which her husband Bama belonged. 

' Evil spirits, destroyers of true religion. 

* Beligious instinct; that inclination (pravritti) in men which leads 
them to religion. 

“ A simile is drawn between the circumstances of Sfta’s abduction 
and the abduction of Dharmapravritti by the DharraarAkshasas. 
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The present band of interpreters have undoubtedly the 
inner natures of Bakshasas however much they may out¬ 
wardly appear as asoetios. It is only until such time as they 
shall get the Dharmapravfitti * of the public completely in 
their power that they will continue to expound such sweet 
interpretations as herdswomen means sensuous functions'; 
•Shrlkfishna means Atmft; cloth means shame*; Radamba 
tree* means Shatchakra*; His blue colour is the sky! the 
hues of dawn are his yellow cloth; the rainbow is his 
charming diadem, and so on. Later on, when enticed by 
these apparently sweet interpretations, the Dharmapravj'itti * 
of the public has said “ Yea ” to them, and stepped beyond 
the bonds prescribed for it,* they will at once throw off 
this ascetic garb, and, revealing their frightful B&kshasa 
aspect, say that “ ShrIk|*ishQa ” or “ His lila (play) ” are un¬ 
realities, but that, in order to attract the minds of ignorant 
people, the authors of Shastras have thus allegorically 
explained the (omnipresence) of formless Brahman.’ Then, 
oppressed by the demoniac power of the Rakshasas, our 
Dharmapravritti will go weeping to the other side of 
the sea. On the way it may perhaps meet one or two 
Jatayus,* but they will not be able to rescue it from the 
R&kshasas' hands. We know that Bhagavan himself is 

' Vide ante. p. 862 . 

' Referring to the Gopis who worshipped Rrishna. 

' Referring to the incident when Krishna removed the clothes of 
the bathing GopTs to compel them to appear before him naked. 

* Nauolea cadamba, a tree with fragrant orange blossoms under 
which Krishna played. 

* The Tattvik centres, Mal&dbftra, etc. See A. Avalon’s " Serpent 
Power.” 

* That is, by S&dhakas and Bhaktas. * Nir&kara. 

* When RAvana was carrying away Slt&, on the road he met Jatft^, 
a great bird who was SltA’s father-in-law’s friend. Ja^Ayu fonght with 
RAvana, bat was killed by him. 
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ever solicitous to rescue Dharmapravritti, which is the 
object of His love. But that is no reason why we should 
willingly invite danger. No one should find time or incli¬ 
nation to discuss the inferences and conclusions of such 
men. Whenever one meets them one should summarily 
dismiss them from the door, saying, “ Begone ! ” Of course, 
if one thinks that a guest should not be dismissed without 
a gift, one may give him such as he deserves.’ 

Whatever a man does is done with a motive. These 
people also have theirs. It is, however, amusing to see 
how they dare expose their beloved Simul cotton-fruit ’ to 
a violent storm—a fruit which, if but slightly touched, 
bursts into a hundred fragments before a thousand eyes. 
The Shftstra has, we are told, described the Devatft, the 
Oevat&’s play,* and the seat of such play,* allegorically; 
but has also told me that in order to see that holy place 
of pilgrimage of allegory I must travel 60,000 yojanas.* 
I must, then, really waste this real body of mine to a 
skeleton for the allegorical Devata, and for it I am called 
upon to say: “ I must either accomplish my object or die 
in the attempt." The Adhy&tmik interpreter has, of course, 
explained all this in the Adhyatmik fashion, but I am at 
a loss to make out how I can now give an Adhyatmik 
interpretation of himself. If the facts are not real, but 
imaginary, was it right on the part of Bhagavftn and the 
Rishis who promulgated the Shftstra to delude the hearts 
of simple folks with allegorical falsities. The purpose of 
the Shastra is to kindle the light of true knowledge in 
the hearts of men; and yet we'are asked to say that it is 
that same Shftstra which throws the world into a deep, 


I 

1 


Give him some blows* 

When the covering is burst, the cotton within is’blown away. 

* A yoiana is eight or nine miles. 
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dark sea of delusion by its false histories ? This same 
Shftstra ever befriends Jiva in this world and hereafter by 
pointing out, with the utmost minuteness, what is good 
and what is bad for him at every moment, and eveiy act 
from his conception in the womb to the final rites in the 
cremation ground ; from the mother’s womb to the Brahma* 
loka; from Hell * to liberation"; and yet they tell us that this 
Shastra it is which plunges the entire world into Basiitala * 
by means of its falsehoods and fancies! We leave it to such 
to tell us also whether they themselves should be welcomed 
as learned men or avoided as Gha^d^las.* How intense must 
be the enmity of these men with Sh&stra or Bhagav&n 
that, in order to avenge themselves upon it, they should 
lay out jars of Adhy&tmik poison with layers of sweets and 
facile meanings on the top! The Sh&stra is not a net of 
selfishness spread by human Pi^fhaoha^.* 

Its promulgators are He who, leaving Vaikuptha, de* 
scended on the earth in order to save the three worlds: 
and they who, in spite of being masters of the eight 
forms of Siddhi * by the force of Tapas,' yet lived in dense 
forests, wearing plaited hair and barks of trees, walked 
upon the topmost heights of discernment * and dispassion," 
and were full of mercy, which they shed unsought. They 
have said that it is true, true, thrice true: “ True, true, 
true again; true, there is no doubt." If to those who, 
intending to serve mean selfish ends, call that firm truth 
falsehood, we give the credit of being truthful men, then 
who are to be counted liars in the world? It is also 


' Naroka. ' Nirvftpa. ' One of the seven nether worlds, 

* One of the lowest castes. ' Low evil spirits. 

* The powers known as anim&. laghimfr, etc. 

* Austerity, devotion, etc. (see Introdnotion). 

* Viveka. • Vairftgya. 
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indeed curious that, while the Ayuiweda, the Dhanur- 
veda, the Gandharvaveda,* Astrology, and the Tantra- 
shastra which deals with Mantras, are not considered alle¬ 
gorical, only that section of the Vedas which deals with the 
worship is thought to be so. You are at liberty to think it 
allegorical, but when you become ill, why do you not explain 
medicine to be allegorical'? Why do you not take the sun and 
moon as allegorical, and therefore light lamps at noon and 
bathe at night ? The form of composition known as allegory 
is a thing to be understood and enjoyed ; but in what poeti¬ 
cal work have you read that it is also a thing to be practised ? 
Does not your sinful tongue rend itself into a thousand 
parts when you say that the Maharshis,* who, proficient in 
all Shastras, penetrated the depths of Sadhana, lying beyond 
even the keen intelligence of philosophers, and who, attain¬ 
ing Siddhi in that Sadhana, disclosed superworldly Divine 
truths to men as if they were ordinary visible things, could 
yet not find out the allegory you discover, even although 
they could apprehend the Formless One '/ 

Are all the efforts which accompolished Sadhus, Sadha- 
kas, and learned men have bestowed on Yajna,* meditation, 
knowledge, Japa, Tapas,* worship, study, and the like during 
the successive ages of Satya, Treta, Dv&para, and Kali, a 
mere waste of labour ? Could none of them understand the 
Adhyatmik meaning based on allegory ? Wonderful, indeed, 
is the power of research which you have acquired by the 
grace of the Lord of the Kali age! The word Adhy&tmik 
means that which concerns Atmft; but Atm& is devoid of 
form, so that all that concerns it must also be formless. 
Thus the d octrine that the Deity is possessed of form * is 

The Scriptures dealing with the art of medicine, archery (war- 
fare), and music, 

^ Great Seers. * •* Sacrifice *’ (see Introduction), 

* Repetition of Mantra : austerities, devotion, etc. Vidt ibid, 

* S&kftrav&da. 
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about to be explained away. One may kill a serpent without 
breaking one’s stick.* Let the doctrine of the Deity, being 
possessed of form, be quietly abandoned, but in such a way 
that society may not be offended. This is the reason why 
we meet with so much unswerving faith in the Adhy&tmik 
principles; this is why Adhyatmik interpretations of Shrl- 
madbh&gavata, Bhagavadgita, Mahanirvana Tantra, and 
other books have nowadays gone abroad and are being sold 
distributed, and discussed in meetings held under the 
standard of Aryyashastra ; this is why hypocritical infidels 
are moving about the country preaching the irreligion * of 
Adhyatmik interpretation under the pretence of preaching 
Dharma; this is why unsuspecting honest people who, 
having in good faith collected those sharp weapons with the 
notion that they were Shastrik, are now being wounded 
with them. It is simply because they disguise themselves 
behind the name of Shastra that these robbers in the field 
of Dharma get shelter from religious men. It is, however, 
good news that the time for appearance of the mercy of Her 
who is full of mercy for the poor has become ripe, and that 
almost everybody has now learnt the lesson of experience. 
Still, according to the rule that well-wishers should, out of 
love, reiterate an advice, even if it is already known, we say 
again : “ Society, beware, beware ! ” It matters not whether 
you fear cholera, small-pox, and malaria or not; but when¬ 
ever you meet an Adhyfttmik teacher, do not forget to make 
a profound bow and take leave of him in fear! 

We shall most probably have to show in the course of 
our discussion of other topics later on how, why, and whence 
this system of Adhyatmik interpretation has been evolved. 
For this reason we desist from further dealing with the 
subject here. 

' A Bengali adage meaning; “ One may aooomplisb one’s object 
without injury to oneself.” * Alarms. 



CHAPTER XVII 
OUTER WORSHIP ‘ 

The Mahftnirv&^a Tantra says: “ The highest state is that 
in which the presence of Brahman is perceived in all 
things. The middle state is that of meditation. The 
lowest state is that of hymn and Japa,* and the state lower 
than the lowest is that of external worship.* Yoga is reali¬ 
zation or the accomplishment of Unity between Jlva and 
Paramatmft. Worship is based on the twofold knowledge 
that He is Ishvara, and I am His servant; but for him who 
has known that everything is Brahman there is neither 
Yoga nor worship.” 

The Niruttara Tantra says: “ Mental worship is supe¬ 
rior, and external worship is inferior. By worshipping 
Devatft a Sftdhaka is himself honoured. Japa, without a 
doubt, leads to Siddhi in Mantra, and Homa leads to Siddhi 
in all things ; for this reason a Sftdhaka should perform all 
these three things—namely. Worship, Japa, and Homa. 

O Kule$hvarl!' Sftdhakas following the Vlrftohftra and 
Divyftchftra* are competent for mental worship—that is to 
say, they alone are competent to perform mental without 
outer worship.” 


' That in, external ceremonial worship as opposed to inner mental 
worship. * Repetition of Mantra (see Intrt^uotion). 

* Mistress of the T&ntrik Eanlas. 

* The two Tantrik Ach&ras above PayhvaohAra. 
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Similarly, other Tantras also have described external 
worship as being of a lower kind. It is these statements 
and authorities whioh have nowadays appeared in the 
society of common people like a mighty comet threaten* 
ing untimely dissolution, and this is why people, proud 
of their philosophical knowledge, are most averse and even 
opposed to external worship. They are strongly of opinion 
that outer worship is worse than the worst, so that its 
performance is degrading, or that the most degraded 
persons only will perform it. Why, then, should they per¬ 
form it ? We, too, admit that outer worship is inferior; but 
we ask. To what is it inferior ? Is it inferior to spiritual 
knowledge, or to meditation, or to Japa and hymn, or to 
that whioh they themselves do, abandoning all these ? 

It is true that outer worship belongs to the lowest 
order of competence, but what sublimity have you reached 
that you can turn up your nose at the very mention of 
it ? To write Ea-Eha * in a primary school is no doubt the 
lowest stage in education, but do you think you will become 
a great Rishi, proficient in all Shftstras, without having 
first acquired a knowledge of letters ? If anyone has 
ever acquired proficiency in all Shftstras, it is because 
of his writing of Ea-Eha under the Guru-Mah&shaya.* 
Similarly, if anyone has ever acquired competence in 
spiritual knowledge, know that he has done so by virtue 
of external worship. It is true that the student leaves 
the primary school for the Tol' or the college, but it is 
certain that he does not leave behind him Ea-Eha.* 
When Ea-Eha has become firmly and indelibly impressed 
in their minds for all life, it is then that boys enter the 

‘ That ie, ABC. Ra-Eha being the first two letters of the Sans¬ 
krit alphabet. * The teacher in a primary school. 

' Orthodox Sanskrit school. 

* He does not nnleam all that be had learnt before. 
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boundless sea of Shftstra on the craft of that same Ea- 
Eha. Similarly, when, in course of the Sftdhana of the 
lotus-feet of the Supreme Devatft in external worship in 
the primary school of the Supreme Guru, meditation and 
concentration become natural to a Sadhaka, it is then 
that he enters the sea of eternal knowledge and crosses to 
the other side of existence with the help of the craft of 
those fear-dispelling Feet. The relation between the 
Sadhana of Mahavidyft' and the worship of the Devata, 
whose substance is the Mantra given by the Guru, is similar 
to that which exists between the cultivation* of Vidya'and 
the writing of Ka-Kha under Guru-Mahashaya. Whatever 
Shastra you may attempt to learn, the Mantra of Ka-Eha 
will take you safely through all diflBculty. However vast 
the sea of Shastra may be, Ea-Eha will carry you across it. 
Similarly, however vast be the domain of Jnana, Yoga, and 
Samadhi * may be, the gi'eat Devata, who is Mantra, will 
assume form, take you by the hand, and carry you across it. 
I shall see that the Mother, the Tshvari of all, with dis¬ 
hevelled hair, whose substance is bliss, is joyously laughing 
and dancing in Jng,na, Yoga, Samadhi,* or in whatever else 
1 may think or do, and that such untiring dance is raising 
waves of love in the sea of my knowledge. You are mis¬ 
taken, O brother! From whom have you heard that I have 
anything in this Sangsftra, be it Sftdhana, prayer,* medi¬ 
tation,’ knowledge,* enjoyment,* or liberation,'* in which the 
Mother is not ? In my Sftdhana is the Mother; in the object 
of my Sftdhana is the Mother; in my Siddhi is the Mother; 
and in the object which I get by Siddhi is the Mother. She 


' Supreme spiritual knowledge. ' Sftdhana. 

* The lower knowledge. * Literally, “ Of the Tattva of Jnftna,” etc. 

* Spiritual knowledge. * Bhajana. ’ Dhyftna 

* Jnftna. • Bhnkti. *• Mnkti. 
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is at the beginning, at the middle, at the end, and beyond 
the end. Enow that that which remains when all is gone 
is the Mother only. When there are none left to call the 
Mother “ Mother,” know that then, also, there will be the 
Mother only. For the Mother is my Mother as well as my 
son’s Mother, my father’s Mother, my mother’s Mother, and 
even Her own Mother; so that when all else is lost, there 
will remain the Mother, the Mother, the Mother! When 
will that day come on which, losing all we possess, we our¬ 
selves shall be like corpses and see the Mother only ? 

Nowadays numbers of precedents and authorities are 
being collected for the abolition of external worship. Some¬ 
one writing on the life of R&mapras&da * says: “ Did he 
worship the earthen Eiill? Never.” He said: “Thefierce- 
visaged Devi in the temple of the heart-lotus,” as if Bama- 
prasada’s Kali was never wont to issue from himself, or as 
if the Kali of those who worship Her earthen image never 
appeal’s in their heart-lotuses. The expression “earthen 
Kali” itself is ridiculous,* brother critic! Even the earthen 
Kali is of real worth; but it is a matter of lasting regret 
that being a man of flesh and bone you have become earthen 
and of no worth. We know not when Fortune will smile 
on you so that the Mother will show Herself in and through 
earth; when you will understand that although earth is 
earth, there is no lack of the Mother in it! Ramaprasada 
says: “ Hundreds of true Vedas say that my Tara is with¬ 
out form.” Out of the thousand songs of Ramaprasada only 
this much has been quoted; not even one whole song, but 
only that portion of it in which the word “without form ” 
occurs, as if Ramaprasada says on oath: “ Everything else 
that I have said is falsehood; only the portion ‘ My Tara 

' The celebrated Bengali poet and Tantrib. 

’ For Eftli cannot be earthen. 
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is without form ’ is pure truth ” ;and, as if the following pas¬ 
sages were mere raving fantasy or senseless talk, the only 
sensible statement being that which speaks of the Devi as 
being without form.” 


SONO 

“ 0 Mother, how Thou didst dance in battle! 
Incomparable is Thy garment, 

Loose is Thine hair. 

Naked art Thou on Hara’s breast. 

How Thou didst dance in battle! 

Who is that dark Lady ? * 

Her colour is like crushed oollyrium, 

Her face is like the circle of the autumnal moon, 

Her tresses are loosely flowing, 

Her body is splashed with blood ; 

She shines like a freshly-formed cloud streaked with 
lightning! 

O Tvho is that Charmer of mind—that Charmer of 
mind ? 

Like a mass of molten lightning is She. 

Her beauty shines like gems and rubies. 

O who is that Charmer of mind ? 

With a swaying gait, who comes there ? 

Her tresses are loose, and She is stirred by wine, 

She moves fast in battle. 

Seizes those who surround me,* 

Holds elephants in the hollow of Her hand ; 

Ah ! who is that Dark Lady coming there ? 

Who is She, young and naked, 

And yet devoid of shame ? 




' Apparently referring to man’s sins. 
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She obarms the world. 

What unseemly conduct for a lady of respectable 
family ! 

Her gait is like that of an elephant, 

She is intoxicated with wine,* 

Her tongue is lolling, 

Her hair is loose. 

The sight of Her makes men and Devas fear Her. 

Roaring She crushes Danavas.” * 

O critic ! wonderful indeed is the impartiality of your 
criticism! Ramaprasada during his lifetime was seldom 
heard to speak of the formless. It was only when, after 
having worshipped the Devi, whose substance is con¬ 
sciousness in her image of Earth in the dead of the new 
moon night, he, on the following morning, went to throw 
that image of the Mother of the world into water, and 
after having placed the Mother’s image on the bank of 
the Ganges, descended into the water until it reached his 
waist—it was then that the Mother’s son stood before 
the Mother as “ belonging cnly to the Mother ”; then, 
keeping his eyes fixed on the Mother’s image without, he 
went into Samadhi,' having made the Sanghara Mudra,* 
and called the Mother within from without. Then im¬ 
mediately the Mother, the treasure of, and dweller in, the 
heart, and subduer of Death, knowing the approaching end 
of the son’s play,* appeared all full of smiles in his heart. 
The fear-dispelling look of the Blissful Devi dispelled the 
fear of existence. The dance of love of the Dancing Kali 

' Asaver&ve^ha. * Sons of Danu; enemies of the Devas. 

' Trance; ecstasy. 

* The Mndra of dissolution which is done when the life is taken 
from the image. 

* Lila; here his sojourn on earth. 



964 


PRINCIPLES OF TANTRA 


opened the door of his heart. His body, tired with the 
overflowing bliss of love, began to lose all self-control. His 
eyes, closed with bliss, filled with tears; then it was that, 
bringing to an end his beloved Sadhana, the Sadhaka sang 
to his heart’s content for the last time in his life to the 
ringing chords of his heart: 

“ The black cloud rises in the sky within. 

With joy the mind-peacock * dances and plays. 

The clouds, with rumbling sound, say, “ Fear not,’ 
The soft smile of the bliss of love is like the beauty 
lightning therein. 

Fixed is the Sadhaka’s gaze. 

From the eyes tears flow incessantly wherewith 
the thirst and fear of the heait-chataka * are soon 
removed. 

After this birth comes the next birth, and then 
many, many births. 

But Bamaprasada says: ‘ There will be no more 
births for him in the womb.’ ’ 

Notwithstanding his achievement he still hankered for 
the Mother. In fact, the certain knowledge that “ there 
will be no more birth in the womb ” increases such hanker¬ 
ing a hundredfold ; and then, feeling unbearable pain at the 
prospect of being separated from the sight of the Mother of 
the world, the Sadhaka, whose life was in the Mother, again 
fell at Her feet and, weeping piteously, said: 

“ Will such a day come, O Tara ! a day on which tears 
will stream from my eyes, when I will cry, ‘ Tara, 
Tara, Tara! ’" 


' Referring to the play of the peacock under cloudy skies. 

* A bird which is said to live on the raindrop. 

* Title of the Devi as “ Saviour.” 
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My heart-lotus will be fully blown. 

The mind’s darkness will be dispelled, and then I shall 
fall and roll on the earth, and be beside myself, 
crying, ‘ Tara! ’ ^ 

1 shall forsake all distinction. 

My mind’s sorrow will be destroyed. 

0! hundreds of true Vedas say that my Tftra is ‘ with¬ 
out form.’ 

Shri Ramaprasada says ‘ The Mother dwells in all 
bodies. 

O blinded eye! see, the Mother is in darkness the 
dispeller of darkness.’ ’’ 

O Tara! when will the day come on which you will be 
without form ? The day on which the heart-lotus will be 
fully blown and the mind’s darkness will be dispelled. 

Then I shall be beside myself, and falling on the earth, 
cry, “ Tara! ” 

On the day on which I shall forsake ail distinctions and 
my mind’s sorrow will be destroyed, on that day hundreds 
of true Vedas will say, “ My Tara is without form,” and 
then only will the Vedic saying, “ Tara is without form,” 
become true for me. 

On the day on which this form of mine will vanish, on 
that same day my Tara also will be formless. Tara will 
not really be without form, but will be so for me. This is 
what Ramaprasada means to say, because it is the state of 
possession of form by me which leads to my worship of Her* 

On the day on which this form of mine will vanish and 
1 shall merge in Her great liberation aspect,' whose sub¬ 
stance is consciousness, on that day, as I shall be without 
form, so my Tara also will be without form. Then will be 
the due time for the realization of the truth that Tara is 


* Title of the Devi as " Savionr.” 


' Eaivalya. 
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without form, according to the teaching of the Veda; then, 
with the loss of power to perceive my own individuality, 
I shall also lose the power to perceive the Tarahood of Tara 
—that is, the fact that She is possessed of form or indivi¬ 
duality.’ If, therefore, there is any possibility of Tara ever 
being to me without form, it will be on that day ; but, so 
long as I possess my own individuality, or so long as I am 
I, my Tara also in undoubtedly Tara, possessed of form and 
Mother. 

Now tell me, is Ramaprasada, called Tara, possessed 
of form or formless ? You want to quote the authoritj'^ of 
Ramaprasada, but we are greatly sorry that you do not 
feel that it will be long before you can understand what 
Ramaprasada has said. There is another thing which I 
want to ask you: Is it because you look upon Ramapra¬ 
sada as your Guru that you quote his words as authority, 
or because he happened to say something to your liking 
that you are disposed to quote his authority ? or, do you 
want to draw people to your party without understand¬ 
ing and misunderstanding what Ramaprasada has said ? 
Do you wish to steal the whole of the beginning and end 
of what Ramaprasada has said, and then to frighten them 
by a quotation from the middle of a single passage, without 
citing that which precedes or follows it ? If you look upon 
Ramaprasada as your Guru and follow his teachings, why, 
out of his thousand sayings, have you quoted only the 
passage, “ Hundreds of true Vedas say my Tara is form¬ 
less ? " From the fact that you have done so, it appears 
that there is a secret connection of some formless * love 
between you and that which is “ without form.” Here you 
have shown yourself to be partial, so that how can you 
escape? In order to give a judgment as an umpire on any 
‘ Literally, " She-ness.” 

Nirikara—Tindeflned. Here ansabstantial. faooiecl. 
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matter one must be careful to observe the strictest neutral¬ 
ity. How can the interest of the public be safe where your 
actions are guided by selfish motives ? You who seek to 
establish that the Deity is without form! It is a nice 
question which you have raised ; no one objects to it. But 
the question is, How is it that while out of a thousand 
songs you have picked out an expression which occurs only 
once in them, you have yet, out of those thousand songs 
containing thousands of references to the Deity possessing 
form, not selected a single one of such references ? Of 
course, there is no doubt that that which possesses form 
is immensely heavier than that which is without form ' 
and is a burden for most people. How can you alone bear 
the weight of Her whom all the inhabitants of the universe, 
composed of three worlds, have joined together in bearing 
for all time ? As your body is fine, your mind is fine, and 
your worship is fine ; so, by good fortune, the Devatft whom 
you worship is also fine, extremely fine—in fact, destitute 
of form. The weight of such a Devata is enough for you; 
but still, in spite of the fact that you find the weight of 
a DevatS. possessing form to be unbearable, you have not 
done well in suppressing the fact of the existence of that 
unbearable weight. If you could yourself raise it, you 
ought at least to have pointed out that, whilst Ramaprasftda 
spoke a thousand times of the Devata as possessing form, 
he only once spoke of the Devata as being formless; but 
such a saying was not for you and I, or for even Rama- 
prasada himself. It was for the stage at which the indi¬ 
viduality of Ramaprasada vanished, and the relation of 
worshipper and worshipped was past. 

I^hrl Ramaprasada says: “The Mother dwells in all 
bodies. Blinded eyes! see, the Mother is in darkness the 

'Here possessed of form*substantial, not posssessed of form* 
onsubstantial. 
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dispeller of darkness.” The Mother is present in all things; 
but it is regrettable that you, whose eyes have been blinded 
by the darkness of ignorance, do not see Her for want of 
the sight of knowledge, and it is a matter for great regret 
that, although the Mother is the dispeller of darkness, you 
do not see Her in the darkness. It is true that the sun 
and the moon dispel the darkness of the world, but they 
oannot dispel the darkness which enshrouds a blind man. 

Unfortunately, a blind man differs greatly from those 
possessing ej’esight. A blind man is himself wanting in 
eyesight, through the fault of the Earma done by him 
in previous births.* Had it been darkness from without, 
the sun’s rays could have dispelled it. But the darkness 
inherent in the blind man’s eyes is due to the want of 
vital power; no external cause has brought about this 
want. It is an internal cause which has induced it in 
me, and the name of this cause is misfortune. If, now, 
I can destroy this misfortune by doing such acts as 
bring good fortune, if, by the grace of Devata, I get back 
my eyesight, then only I shall first see that the Mother 
is the destroyer of darkness even in the darkness, and 
next, being myself freed from all darkness, I shall see the 
Mother Herself fully. For, just as the Sun cannot be seen 
unless its power of dispelling darkness is seen, or a lamp 
oannot be seen unless its light is seen, or the lightning 
cannot be seen unless its flash is seen; so, despite the fact 
that the Mother is all Shaktis, She oannot be seen unless 
Her Shakti becomes manifest. She is eternal knowledge 
and bliss. Who can perceive Her omnipresence without 
the light of Her knowledge? True, the Mother is the 
destroyer of darkness, but then I am blind through the 


‘ Cf. the New Testament: “ Babbi, who did sin, this man or his 
parents that he was born blind ? ’’ 
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fault of ray Karma. This darkness of mine is not from 
without; it is the inner darkness. The Sftdhaka says I 
need not be afraid on this account, for just as this dark¬ 
ness is within, so are the sun and moon which will illu¬ 
mine it. She rises in the inmost recess of that which is 
within, so that that which is inner darkness in respect of 
the outer world is outer dai’kness in respect to Her who 
is within the inmost recess of the heart, and darkness flees 
afar from the fear-dispelling Shakti of Her refulgent rays. 
In order, therefore, to obtain the protection of tbe Mother 
of the world, whose glances are like infinite millions of 
suns and moons, wc must leave the domain of darkness 
and attain the lunar region; and if one lives even in the 
darkness of Patala,* the rays of Her mercy make that 
region shine as though it were that of the moon. This 
is why, although you are blind within, you should know 
that even this “ within ” is without when compared with 
the place where She resides. This, too, is why, in spite 
of his knowledge that his eyes are blind, Ramaprasada 
says: “ Blind eyes see the Mother. For although you are 
blind in the dark She is the destroyer of darkness,” and 
the moment his darkness will be destroyed you will see 
that “the Mother dwells in all bodies.” In fact, although 
R&mapras&da had been in the past a blind Jiva, he was 
not blind when he said this. It was with reference to 
the blindness of his past life that he says “ blinded eyes.” 
What he sees now elates him with joy, and he gives expres¬ 
sion to it when he says: “ See the Mother is in darkness 
the destroyer of darkness.” There is no more fear of 
darkness. The destroyer of darkness has come. Hence, 
look while there is yet time, “ the Mother dwells in the 
bodies.” 


' The nether world. 



970 


PRINCIPLES OF TANTRA 


“ Will suoh a day come, 0 Tilra! ” This piteous prayer 
of Ramaprasada’s heart is to>day being heard and full- 
filled by Tara Herself, who stands before him. Men see 
that Ramaprasada has to-day brought the Mother to the 
bank of the Ganges * to throw Her away, but the Mother 
sees that Ramaprasada has to-day brought the Mother 
to the bank of the Ganges in order that he may throw 
himself awaj'.* 

In order to bring the worldly play of the worldly 
Ramaprasada to an end, in order that She may take up 
to Her bosom Her most beloved child, and conclude with 
Dakshina* the worldly sacrifice of Her devoted son, Dak- 
shiria* Herself has to-day appeared in the visible image. 
Even through that image, which has been abandoned by 
means of Mantra,* Her inner advent has been revealed. 
The waves of light of Her whose substance is light have 
mingled with the waves of the Ganges, and with them 
have swelled the waves of the love of Ramaprasada, who 
has seen Varanasi' in water, on land, and in the heavens. 
“ To him who dies in Kashi,” * Shiva says, ” Thou art That. 
Above my ‘ Thou art That ’ is the Queen of Mahe^ha.” 
“Why should I live in places of pilgrimage?’ Many a Gaya, 
Ganga, and Varanasi* I shall see under Shyama’s feet. 
What need have I for Eashi ? * The lotus-feet of Kali are 
the equal of innumerable places of pilgrimage.” These old 
sayings have to-day become true. 


' After worship of the image it is thrown into the sacred river. 

' In death. 

' The present made to the officiating priest at the ooncinsion of 
the sacrifice (Yajna). 

* A name of the Devi as the *' favourable one.” 

* At the conclusion of worship the Devi is let depart from the 
image by the Visarjana Mantra and SanghAra ModrA. 

* EAsbl or Benares. * Tirtha. 
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“ The day on which tears will stream from my eyes 
as I will ory, ‘T&rft, Tftrfi,, T§,rft!’” “Presently I shall be 
beside myself, and, falling, roll on the earth, crying, 
‘Tara!’” When such a day truly came, by the grace of 
the Mother who is the Saviour of the poor, the refulgent 
light of the black beauty of the cloud-like black Devi, the 
charmer of Kala,* made day and night one and the same. 
The three worlds sank in the playing waves of that beauty. 
The dark son of the dark youthful Mother at last reached 
the shore, which is the Mother’s bosom, after having swum 
through the ocean of time. The child of Eftli, opening the 
temple of the heart, and bringing therein the Mother from 
without, shaking the bank of the Ganges with the deep and 
loud ory of the name of Kali, the conqueror of Kala,* and 
offering his life as an oblation in the Kali Puja on the 
illuminated new moon night, at last slept in K&ll’s bosom. 
The worship of BhavanI* ended with Ramaprasada’s life- 
play,* and he died without having to perform the ceremony 
in which the image is thrown away. We say: “ Oh, the 
Mother’s blessed beloved son! Truly had you learnt how to 
bid the Mother depart by means of the Sanghara Mudra* 
after you had worshipped Her! and blessed art Thou, O 
Mother Bengal! Truly good teaching hast Thou given to 
Thy child. A marvellous teaching in the Mahftmantra of 
Mah&vidy& didst Thou impart to Rftmaprasada by the grace 
of which even that which he earned ‘ in the work of throw¬ 
ing away the image became endless, wasteless, and unfail¬ 
ing both in this world and hereafter. 


' ^hiva, death or time. 

' The Devi as spouse of ^hiva in his form as Bh&va. 

’ Bhavalllft or life. 

* The MudrA. signifying dissolution, used with the Visarjana Mantra. 

* The spiritual merit earned. 
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“ To-day hundreds of thousands of the poor who walked 
the road in India enjoy as masters the spiritual wealth of 
these earnings of Bamaprasada. Victory to Thee, 0 Mother! 
Victory to Thy Prasada!”* 

The Sadhaka will now understand in what way Rftma- 
prasada’s Tai^ was formless. Raraaprasada called Tara 
formless at a time and on a day when he himself was no 
longer Ramaprasada. At present it has become very easy 
to the community of Asuras* to call Tara formless by tak¬ 
ing up the note which Ramaprasada sounded at the time of 
his Saniadhi ' in Parabrahma. The very mention of the 
name of Tara possessing form makes the hearts of Asuras 
tremble. Their community can find no rest unless Tara 
becomes formless. Nevertheless, the precedent of Rama¬ 
prasada is not acceptable so long as one does not oneself 
realize the Videha Kaivalya^ which Ramapi'asada attained. 
Ramaprasada became himself formless immediately upon 
his calling Tara formless, whilst the more these men cry 
out, “Without form! Without form! " day and night, the 
more do their own forms grow. What sort of formlessness 
is this ? 

While an effort is being made to prove that Rama* 
prasada’s Tara was without form, and that he did not 
believe in the Deity possessing form, it is also said that, 
as if urged by a presentiment of approaching death, he 
worshipped Eall, and on the next day, at the time of throw¬ 
ing away the image, he was standing in the Ganges with 
the water reaching to his waist, and was singing the last 

^' PrasOda may be a shortened form of Bamapras&da's name, or may 
be “ grace ”—probably the first. 

* Enemies of the Gods; here inimically disposed men, their types, 
on earth. 

* Ecstatic anion with the Brahman. 

* Liberation by union with the ParamfttmA. 
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song of his life, when his Brahmarandhra * burst open, and 
he died. 

People nowadays say that he did not die of any dis¬ 
ease, but that excess of emotion* caused his death. What 
a strange conclusion this is of the messenger of Kali!' 
Rftmaprasada did not believe in the Deity possessing 
form, but when he felt the approach of death he wor¬ 
shipped Kali in an image possessing form, and on the 
next day died while preparing to throw away the woi - 
shipped image. If he did not believe in the Deity pos¬ 
sessing form, was it through fear of death that he wor¬ 
shipped Kal! in the image ? If so, the critic ought to 
have understood that, whether during our lifetime we 
believe or do not believe in the Deity possessing form, we 
should so believe at the time of death, since even such a 
man as Ramaprasada had to believe it then. It was only 
whan Ramaprasada became fully enabled to feel an un¬ 
embodied presence that he said only once and from his 
own standpoint: “ My Tara is without form.” Ah! how 
charming! What an incomparable unfailing power does 
the love of Sadhana proceeding from the heart wield, so 
that, even when “ without form,” “ Tara is mine ”! Despite 
being “without form,” my Tara is still “ Tara”! It is not 
the intention of the Sadhaka to say that the embodied 
character of Tai*a will be lost in Her unembodied presence. 
He means; “ My embodied Tara will then drown me in the 
sea of Her unembodied presence. I shall lose my own self, 
and be completely merged in Hers.” Just as a child sleeps 
in its mother’s arms under the fold of her dress, so I shall 
be lost in the formless liberating * womb of my Mother who 


' Opening in the centre of the crown of the head throngh which 
the Prana in the Yogi escapee at death. 

* Phava, * The Kali age personified. * Eaivalya. 
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is possessed of form, and holds the infinite universe within 
Herself. Beyond this, in his state of Bftdhana, he did not 
perceive this unembodied presence. On the contrary, he 
has distinctly stated that it is impossible for even Yogis 
(not to speak of himself or common folk) to perceive an 
unembodied presence. Referring to that aspect of Devatft 
which is Mantra, Ramapras&da has said: 

" Doubtless Kala * destroys the infinite universe. 

But the terrible mouth' grasps that E&la. 

For this reason Thou art called Kali, 0 Naraya^I! 

And yet Thou art called the Lady of Kala.* 

All Jivas meditate on the Guru in the Brahmarandhra,* 

And Sadashiva* is a great Yogi through meditation on 
the form of Kali. 

Truly the fifty letters* form the substance of Veda 
and Agama. 

But it is hard for even a Yogi to contemplate the 
formless aspect. 

Thou hast no form, Akshara* is Thy form. 

O Thou whose substance is Gunas! Thou has taken 
forms according to the different Gunas. 

Veda says that Kaivalya is attained by worshipping 
the formless Deity. 

To me, this notion seems wrong, and the effect of 
lightness of intellect. 

Prasada says the mind ever seeks the Black Beauty. 

Do as Thou dost wish. Who wants Nirvana ? ” * 

' Death, time. * Of Kftlf. * @hiva. 

‘ That is here, the head. * 9hiva as the Guru. 

* Varnas. * Written characters. 

* See this explained post. He loves the Mother so much that be 
would rather continue to be Her worshipper than be that which is 
worshipped. 



OUTER WORSHIP 


976 


At this point the critic opens the chest of his learning 
and intellect, and becomes senseless and restless with 
brimming joy on hearing the verse: “Veda says that 
Eaivalya is attained by worshipping the formless Deity.” 
The words, however, “Veda says that Kaivalya is at¬ 
tained by worshipping the formless Deity,” are not Rama- 
prasada’s. We have here merely a worthless vociferation 
of arrogant men wanting in all Sadhana. Ramaprasada 
has, in fact, protested against it, and said: “ To me 
this notion seems wrong, the effect of lightness of intel¬ 
lect." This portion only contains Ramaprasada’s own 
view. To those who say that there can be no libera¬ 
tion without absorption* in the formless Deity (why to 
them alone, to even Her who grants liberation ?), Rama- 
prasada replies with a frown: “ Prasada says, the mind 
ever seeks the Black Beauty. Do as Thou dost wish. 
Wl.o wants Nirvana ? ’’ If Nirvana liberation cannot be 
attained without a realization of Thy unembodied pre¬ 
sence, never mind. What harm if it is not attained ? 
Who wants Nirvana liberation if he gets Thee ? “ Do as 
Thou dost wish.” Thou mayest or mayest not grant 
liberation. The mind, however, will not seek anything 
besides the Black Beauty. Those who eagerly seek their 
liberation without Her have no claim to Her boundless, 
infinite, unfathomable, deep, and pure love and devotion. 
This is what Ramaprasada has clearly said in the follow¬ 
ing song: 

“ What need have I for Ea^hi ? 

Kali’s lotus-feet are the equal of places of pilgrimage 
innumerable. 

When I meditate upon these Feet in the heart-lotus 
I swim in a sea of bliss, 


‘Jiaya. 
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Just as fire burns a mass of cotton, 

So the name of Es.ll destroys all sins. 

A headless man can have no headache. 

Men discharge their debt to the forefathers ’ by offer¬ 
ing pindas ‘ at Gaya.. 

But it makes me laugh to hear of the performance 
of ShrSddha * at Gaya.. 

For him who has meditated on E§.li, 

Death at Kashi brings liberation. 

True this is Shiva’s saying, 

But at the root of all is devotion, 

And liberation is its maid. 

What is gained by liberation ? 

Water mingles with water. 

I love to eat sugar. 

But it is not good to become it. 

In amusement PrasAda says. 

By the strength of the merciful Devi, 

The fourfold fruit * falls into the palms of him who 
contemplates the Devi with dishevelled hair.” 

Not merely the seeking of Nirvana liberation, but even 
its attainment, is not desired. He has said: “ I love to 
eat sugar, but it is not good to become it.” If by be¬ 
coming sugar itself I am unable to taste sugar, then why 
should I become sugar ? Lest it should be replied that 
this is for the cessation of the sorrows of SangsAra, Rama- 
prasada at once retorts that in the realm in which he 
lives there is neither .^ngsara nor sorrow. Let him who 

* Pitris. * Balls of food. 

* Obsequial rites done in reverence of the Pitris at the town of 
Gaya. The meaning is that the worshipper of Kali gets liberation, and 
therefore it is not necessary for his children to offer ^hraddba. 

* pharma, Artha, Kama, Moksha (see introdnetion). 
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is burdened with sorrow seek its cessation. “ Why shall we 
speak of liberation alone ? The fourfold fruit' falls into 
the palms of him who contemplates the Devi with dis¬ 
hevelled hair.” Only he who has experienced it knows what 
it is to attain in meditation Her, the mere thought of 
whom brings unasked the fourfold fruit. 

Another passage on which the critics lay stress is the 
verse: “ But it is hard for even a Yogi to contemplate 
the formless aspect.” Ramapras&da has said it is hard 
to contemplate the formless aspect. The critic gives 
high praise to this, and asks: “ Can it be doubted that 
the higher the form of worship, the more difficult it is ? ” 
meaning thereby that it was because Ramaprasada be¬ 
longed to a low order of worshippers that he found him¬ 
self in such a plight. The matter, however, is not one of 
insinuation only. The critics plainly say: “ It is a pity 
that RUmaprasada did not take the right path (worship 
of the Devata without form) from the very beginning. 
Had he in his Sildhana worked along this path from 
the verj' beginning, we cannot say what depths he might 
not have attained ” (as the critic has done)." Ah! how 
wonderful! The beauty of the temple of formlessness is 
as great as the splendour of the formless steps which lead 
to it! But how could Ramaprasada have had such good 
fortune ? When he came to this Sangsara, the mine whence 
this gem has come had not yet been discovered. O critic ! 
can you for a single moment shake off your heinous and 
hellish malicious propensity and sit still ? If so, I have 
one or two important questions to ask you. Ramaprasada 
has said : “ But it is hard for even a Yogi to contemplate 
the formless aspect.” What does he mean when he says 

' That is, Dharma, Artha, and E&ma besides liberation. 

* Author’s parenthesis. 

08 
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this, and to what class of worshippers does he refer ? Are 
you able to understand it ? The havoc you have made of 
Rfimaprasada’s song surpasses description. We shall 
demonstrate in detail that in the sphere of religion the 
preaching of a doctrine which it is not in our competence 
to practise is nothing but a form of covert robbery. 

“ All Jivas meditate on the Guru in the Brahma- 
randhra,* 

And Sadashiva is a great Yogi through meditation on 
the form of Kali. 

Truly the fifty letters form the substance of Veda and 
Agama, 

But it is hard for even a Yogi to contemplate the 
formless aspect. 

Thou hast no form, Akshara * is Thy form. 

O Thou whose substance is the Ounas! Thou hast 
taken forms according to different Gunas.” 

Have you understood the meaning of the above ? If 
you had, you would not have made such a mess of it. 
“ All Jivas meditate on the Guru in the Brahmarandhra.' 
And Sadashiva is a great Yogi by meditation on the form 
of Kali.” In order to understand this, it is necessary to 
become initiated and instructed according to Shastra by 
a Guru. “ Truly the fifty letters form the substance of 
Veda and Agama, but it is hard for even a Yogi to con¬ 
template the formless aspect.” It will be many ages* 
before you can understand the “ but ” between these two 
hemistiches. This formlessness is not the unsightly mis¬ 
shapen formlessness of the nineteenth century. It is the 
formless aspect. This much is the Sfitra.* In the Vriti * 

Vide ante. * Written characters. 

‘ Yuga*. ‘ Aphorism. * Oloss. 
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on this Shtra the poet says: Thou hast no form. Ak- 
shara * is Thy form ’’; and he further makes the comment: * 
“ O Thou whose substance is the Gu^as! Thou hast 
forms according to the different Gunas.” This deep 
super*worldly truth * cannot be understood without special 
power acquired by S§>dbana. It is extremely ridiculous for 
you, uninitiated as you are, to try to pass judgment on the 
play of Mantrashakti. It is just as though a child in the 
womb were to make effort to fight a battle ! 

O critic! had you been initiated according to the 
Shastra, instead of being an “ educated ” man of the 
nineteenth century, we might have found a cure for 
your error; but as matters stand, things must remain as 
they are. It is the command issuing from the fair mouth 
of Vishvanatha Himself that this truth * must not be 
revealed to those who are not competent to receive it. 
Hence, although Rftmapras&da’s song is in the form of a 
Sutra, we cannot scatter abroad its Vriti,* Bhashya,* 
and Tika * in the market, the public bathing-place, and 
the fields. This much, however, we tell you: Why do 
you make yourself ridiculous in the world of Sadhakas, 
and bring ruin on the ignorant community by interfering 
(though you have no competence for Sadhana) in matters * 
which can be understood by Sadhana alone, and which, 
without Sadhana, cannot be realized by purely intel¬ 
lectual effort, however strenuous it be ? 

Ramaprasada was a seeker of * the supreme object,® and 
the critic seeks his selfish ends. The one is nectar, and the 
other poison ; the one is heaven,' and the other hell.' How 
dare you desire to mix the two together ? Covertly you 

‘ Vide ante. * BhAshya. * Tattva. 

* Forms of commentary of greater or less degree of elaboration. 

' Sadhaka. * Paramartha—that is, spiritual life and truth. 

' Svarga. * Naraka. 
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have expressed your regret. “ If only Rg.maprasS>da in his 
S&dhana had worked along the right path from the very 
beginning! ” Oh the arrogance of it befitting an Asura! 
Is it because you have seen your own face in the mirror 
that you have come to think that Rftmaprasada was a Jiva 
from his birth blind, uninitiated, puzzled out of his wits, 
straying in a wrong path, and devoid of knowledge of the 
Shilstra ? Being a trader in Raniaprasada’s name, and par¬ 
taker of the leavings of his food, how dare you presume to 
show Ramaprasada the right path of Sadhana ? You are 
seeking a means of livelihood for yourself in the SangsAra. 
Continue to seek that. Why trespass on Sadhana lying 
hidden in the womb of Shastra ? You have been attacked 
with the disease of formlessness; you may take a leap into 
the air; but why such braggadocio on your part, since Rftma- 
prasada himself was not so diseased ? The end of your 
Sadhana and Bhajana ’ is malice against the Deity with 
form ; but the end of Ramaprasada's Sadhana and Bhajana 
was not malice against the Formless. But why should we 
mention Rftmaprasada alone ? No Sadhaka can have such a 
motive. It is precisely because Sadhaka.s understand form¬ 
lessness that they say that it is impossible to perform 
Sftdhana or Bhajana ‘ of the Formless. But those who have 
on merely hearing the name of the Foz'mless, thought it to 
be a Delhi Laddu,* crj’ out for worship of the Formless with 
flowers growing in the sky. For this reason, Shruti itself 
has said: “ Those who say that they know Brahman, to 
them it is unknown ; and those who say that they have not 
been able to know Brahman, to them it is well known.” 


* Worship. 

’ A fabulous form of sweetmeat (Dead Sea apple) of Delhi which, 
while very tempting in appearance, is equally disappointing when 
eaten. It is said that he who has not tasted it is sorrv, and he who has 
tasted it is sorry. 
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Brahman is undefinable, because its real aspect cannot be 
given any particular definition. In fact, it is because the 
name of the Deity possessing form does not strike such 
terror in the heart of Brahman as it does in those of the 
community who are the standard-bearers of the Formless 
Brahman that worshippers of the Deity possessing form can 
entertain no malice against the Formless. However that 
may be, whether Ramaprasada was a worshipper of the 
Formless or of the Deity possessing form, we have no desire 
to hear from the mouth of a dealer in ginger information 
about ships.* 

Ramaprasada was not an African, European, or Ameri¬ 
can. His life’s play began and ended in Bengal. We are his 
neighbours. If men, whether at home or abroad, want to hear 
of him, they must come to us for it. We shall never go to 
anybody else to learn about him. The chief part of Rama- 
prasada’s Sgidhana did not consist of singing in bands to the 
accompaniment of musical instruments, as is the case with 
the weekly-praying community.* He sank into the depths 
of the ocean of Sadhana, and it was only at intervals of rest 
from Sadhana performed in fixed Asanas* that he was now 
and then moved by the breeze of emotion to sing his songs. 
To-day the miserable plight of the band of critics is due to 
their having fallen into the waves of this ocean in which 
they helplessly struggle. Proofs of lUimaprasftda’s l^hava* 
sSidhana, Ghitasadhana, Shaktisd,dhana, rosary of MahSifhah- 
kha, Bilvamfila, and PafiohamuQ^a* and other Asa 9 as,* we 

' A Bengali adage used with reference to a man who speaks on a 
subject of which he can have no knowledge. 

* The Brahmos meet for prayer every Sunday in imitation of 
Christian woi'shippers. 

* Certain positions (Asana) are assigned for worship. 

* Referring to various T&ntrik SadhanAs ; with a corpse i on the 
funeral pyre; with a $hakti; rosary of human bone; five sknlls ; under 
a bael-tree ; and other postures (Asana). 
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Btill possess. The community of Sadhakas is stilJ resound¬ 
ing with the deep trumpet sound echoing from the sphere 
of spiritual competence in which Bamaprasada moved, and 
of the truth * for which he bore a madly impassioned love. 
If outsiders could realize this truth by the mere hearing 
of one or two simple songs, then thousands of critics 
could have become Ramaprasadas in a single day. Guru 
was his guide, Shastra itself was his lamp, the path of 
Sdidhana was the path he followed, and the Ohintamaui* 
region of the Mother of the world was that to which it 
led. As in every other work, so in songs also he followed 
the command of Shiva, and took the name of Shiva. Can 
one who does not follow the command of Shiva in practice 
presume to say anything of authority in the name of 
§hiva? Not to believe Shiva, not to believe in Shastra, 
not to believe in Guru, not to believe in Sadhana, and not 
to believe in the Devata who is the object of Sadhana, but 
to believe in Bamaprasada and his songs set to music ! 
not to believe in Devata, and yet to be mortally afraid of 
Her as if She were some wandering spirit; * to out the 
root, and then to pour water on it—such was not the 
art which B3.maprasada had learnt. It was because B&ma- 
prasSida served the Shastra with bowed head and worked 
according to its dictates that the superworldly Shakti 
of Siddhi of which the Shastra speaks attended him 
constantly. 

In another song Bamaprasada says: 

“ 0 mind! you are still labouring under this error.' 

You do not clearly realize what Kali is. 


' Tattva. 

* Etymologically the word meaDs “ gem of thought.” According to 
the Bhairayay&mala, the supreme Abode of Devi is built of Chint&mapi 
stone. This is the supreme region. 

* Bhuta, ghost, etc. 


' Bhrama. 
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Although you know, why do you, 0 mind! seem not 
to know that the universe, consisting of three 
worlds, is the Mother’s image ? 

And you want to worship Her by building images of 
clay! 

The Mother who decks the three worlds with mea¬ 
sureless gems and gold. 

Her you want to deck with worthless tinsel orna¬ 
ments !—the Mother who feeds the world with all 
kinds of food. 

With what face do you think to feed Her on Atapa 
rice * and soaked peas ? ” * 

And so on. 

Error is taking a thing to be that which it is not. 
False knowledge or mistake is want of true knowledge. To 
mistake is to understand a thing to be what it is not. Mis¬ 
take is only another name for want of true knowledge. Like 
darkness at sunrise, false knowledge flies of itself at the 
dawning of true knowledge. 

It is universally well known that a mistake lasts only 
so long as true understanding is not had, and that when 
it appears there is an end of the mistake; but he who 
says, “ O mind, you are still labouring under this error,” 
understands that it is an error of his mind. Why, then, 
does he express the regret that he is still labouring under 
the error ? An error ends the instant we discover it. 
But here, although he says that his mind clearly knows 
it to be an error, he yet, at the same time, regrets that 
the error still exists. Let the critic now understand 


' Bice prepared from paddy without boiling the paddy. 

* Peas are thrown into water and soaked before being offered to 
the Devata. 
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what sort of an error it is.* Unlike you and me, Rama- 
pras&da did not jeer at others for worshipping images. 
Before warning outsiders he warned the person within,* 
and addressing his own mind said: “ O mind! you are still 
labouring under this error.” Had it been you or me, the 
utmost that we oould perhaps have done would have been 
to say, “ 0 Brother! you are still labouring under this 
error,” meaning thereby that I am free from it, so that 1 
am a much greater man than you are.” High-souled 
Digamvara, on whom the merciful Devi showered Her 
supreme mercy, touched the root of the matter when He 
calmly and solemnly said: ” In delusion is my peace.” 
But in the first stage of Sadhana, Ramaprasada, who 
could not then touch the root and master this weighty 
and solemn truth,* said with an impatient and restless 
heart, “ 0 mind ! you are still labouring under this error.” 
Ramaprasada is eager and restless to drive away the delusion 
which Digamvara carefully cherishes in the inmost recess 
of his mind, and by doing so feels the bliss of the play of 
the Mother of the world. This restlessness on the part of 
Ramaprasg,da is merely the effect of the immaturity of his 
SSidhana. Because he was at one time thus restless, we 
must not think of him as being a worthless man; for, 
where there is possibility of rising, there is also the possi¬ 
bility of a fall, as the reverse also is the case. The very 
mention of Ramaprasada’s name throws some people into 
a frenzy of sentiment. They think that he was a born 
Yogi who had attained Siddhi in a previous birth, and 
consider him to be all in all in the realm of Sftdhakas; but 
we are not of this opinion. For we first hear what he has 
to say from his own mouth (in his songs),* then ascertain 

We may know it in a sense to be M&yfi, but we cannot realize it so 
long as we are Jfvas, to whom living in a dnalistio world it is real. 

Himself. * Tattva. * Author’s parenthesis. 
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its trustworthiness by comparison with the account of his 
Sadhana as known to the comniunity of SSidhakas, and 
finally test it carefully on the touchstone of the Shfi.stra. 
If even a much greater man than Raniaprasada says what 
is opposed to the Shastra, we at once discard it as if it 
were the words of a madman ; for millions of Ramapras§.dajj 
do not count for even so much as the most insignificant 
insects, if the command of the Shastra (by the grace of 
which Rg,maprasMa is an authority) is contravened. We 
shall show that the song above quoted was composed by 
Ramaprasada in a very immature state of Sadhana. We 
must first understand that at the time when Ramaprasada 
composed this song he had passed the first and entered the 
middle, and not the last, stage in the domain of knowledge, 
and had only just entered the higher domain of Sadhana.' 
It was because he wanted to unite SS^dhana with Jn&na 
(knowledge), only without reference to Bhakti (devotion), 
that he was led into inconsistency. 

“ Although knowing, why do you, O mind! seem not 
to know that the Universe, consisting of three worlds, is 
the Mother’s image ? ” The idea expressed in this passage 
belongs wholly to the realm of Jn§,na (knowledge); but 
the verse, “ You want to worship Her by moulding images 
of clay,” reveals a state of mental restlessness so far as 
S&dhana is concerned. If everj^thing in the three worlds 
is the Mother’s image, then who can say that an image 
built of clay is not the Mother’s image ? If from the 
point of view of Jnana (knowledge) the Universe, con¬ 
sisting of three worlds, is considered the Mother’s image, 
then we must admit, with bowed heads, that an earthen 
image also is Her image. In short, we must not think 
that Ramaprasada, in contravention of the command of 

' All seekers and worshippers are Sodhakas, but here reference is 
made to high Ttatrik Sftdhana. 
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SMstra, is asking people to abstain from moulding images 
of clay. As a matter of fact, he is simply voicing his 
sorrow that, “ although the Mother is omnipresent in the 
three worlds, I have to-day to worship Her in single 
form in an earthen image, because I cannot see Her in 
Her Universe-pervading aspect.” And what S&dhaka 
does not sing the same song of sorrow until he attains 
the final stage of Sadhana preceding Siddhi ? It is in 
order to remove this sorrow that it is necessary to worship 
Her, otherwise, why should one worship Her if from the 
very outset the sorrow ceases, and the Mother is realized 
as existing throughout the Universe ? It is hardly neces¬ 
sary to point out what little spiritual competence such 
people possess as actually see earth instead of the world- 
pervading Mother, and yet, taking their cue from Rama- 
prasada, say: “ O mind! you are still labouring under this 
error. You want to adorn with worthless tinsel orna¬ 
ments the Mother who Herself decks the world with count¬ 
less gems and gold.” This, again, is an expression which 
merely indicates an unfulfilled aspiration in the realm of 
devotion.* It is foolhardiness on your part to want to 
adorn with tinsel ornaments the Mother, the Rajrajeshvarl 
of the infinite Universe, who adorns the world with count¬ 
less gold and jewels! From this it does not follow that the 
Mother cannot be adorned or that the Mother does not 
adorn Herself; on the contrary, it proves that the Mother 
can be very well adorned, if one has the power to adorn 
Her.* She is the source of all beauty in the three worlds, 
BO that it is the height of presumption to bring tinsel 
ornaments, worthless as grass, near Her fair body. It is 
difficult to restrain one’s laughter at even the thought of 
putting tinsel ornaments on the fair body of Her before 

Bbakti. ' That is, if one is spiritually fit. 
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whose feet the oountless stores of jewels of even innumer¬ 
able Kuveras ‘ disappear as does the light of a lamp before 
the sun. It is because of the pain of the thought of this 
irremediable deficiency that Ramaprasada has said: “ Ah! 
that Mother you wish to adorn with worthless tinsel orna- 
xnents! ” Why, despite of this, Shastra has prescribed that 
She shall be adorned, we shall show later. Here we say 
this much, that a person who proceeds to perform Siidhana 
is bound to satisfy his heart’s desire by adorning the 
Mother. It is the duty of all Sadhakas, male and female. 
When the heart is immersed in the depths' of Sadhana, 
that which these depths are overpowers, according to a 
law of Nature, the Brahmatattva of the Mother of the 
world.* To conquer that unconquered power of the 
Sadhana, even She Herself, who is unconquerable, often 
feigns Herself to be incompetent. 

Sinking in the sweetness of the Creatrix's play of love 
for Her devotees, Da^harathi, great depicter of sentiment,* 
has, in picturing the love of the Mother of the world, well 
displayed this in his poem entitled Agamani.* When, for 
the sake of the Sadhana, which was the Durgapuja festival 
of the Prince of devotees, the Mountain-King, his Daughter 
appeared as the Destroyer of Mahisha, and stood in the 
courtyard in front of his Ma^^apa* on the evening of the 
sixth lunar day; when Menaka his Queen, whose life was 
in Uma,^ ran out with joy to welcome Her at the report of 
Her coming; and when startled and made afraid by the 


' Euvera is God of wealth, ' Basa. 

' When the S&dhaka becomes really full of devotion, then even the 
Devi seems to lose her non-dnalistio Nirgu^a aspect, owing to the 
intensity of the Sodbaka’s devotion to the manifested aspect. 

* Bhftva. * On the coming—that is, invocation. 

* Temple. ' Her daughter, the Devi. 
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sight of Her martial appearance, the great Sd>dhika ’ of the 
Daughter* lost herself at view of this other form *—then, 
on her, Mother Mahamaya, the daughter of old,* cast Maya, 
and assumed a form of surpassing beauty. 

Song 

She appeared as Gauri, the Two-armed daughter of 
Mountain, Mother of Gauesha. 

Daughter of the Mountain-King,* with the graceful 
gait of an elephant. 

Spouse of Ashutosha,* with two little children, held 
on Her two hips.* 

Chandi appeared as though surrounded by moons.* 

The beauty of the moon-faced Uma surpasses that of 
a million moons. 

Ten moons shone on the nails of the Mother’s feet. 

Seeing this, the moon in the sky pales through shame. 

Yet, can She be compared to the moon; She, at whose 
feet the moons roll ? 

In Autumn, in the Himalayas, it was like a fair of 
autumnal moons. 

In receiving the moon-faced Uma, the Queen took, 
as it were, the moon in her hand. 

Behind Umft’s family of moons* the moon in the sky 
was concealed. 

' Menaka, Her Mother. ' Eanyatattva. ' Tattva. 

‘The poem is speakiog of Her as P&rvati, or Um&. By "of old" 
reference is made to her previous manifestation as SatT, daughter of 
Daksba. 

‘ Him&laya. * .^hiva, the “ easily appeased." 

' Children are so carried in the east. 

' That is, her children—namely, her two sons, Qapesha and K&rti- 
keya, and two daughters, Lakshml and Sarasvati. 

' Her children. 
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With Her moonlike mouth the moon-faced Devi called 
out, ‘ Mother! ’ 

The Queen replied:* ‘Is it you, 0 Durga! the Dis¬ 
peller of sorrows ? 

With weeping, 0 Tftra, Mother! I have lost the 
pupils (Tara) of my eyes. 

0 Uma! to what a plight have I come since last I 
bid farewell to Thee ! 

0 Mother! my body remains in the Himalayas and 
my life in Kailasa.* 

In Thy absence I lie on the earth as one who is dead. 

To-day Thou hast brought life to my body, and with 
it speech. 

0 Mother! how is it that Thou dost not remember 
that Thou hast a Mother ? 

If Thy mother dies sorrowing for Thee, Thou wilt 
incur the sin of killing Thy mother. 

Being sonless, what refuge have I but in my 
Daughter ? 

0 Brahmamayl! all ray hope is placed on Thee. 

Old age comes upon me day by day, and at any 
moment I may die. 

0 Tara! wilt thou not seek me when my strength is 
gone ? 

What Thou doest, 0 Saviour from existence! makes 
me afraid. 

Lest, 0 Mother! when I send for Thee at the hour of 
death, Thou sbouldst refuse to come.’ * 

' What follows is a conversation between the Devi as Umfi and her 
Mother Menaka. Her danghtership to Menaka was one of Her spiri¬ 
tual Avataras. ’ The Mount and Paradise of 8hiva. 

’ Blessed, blessed are you, O Da^haratbi, devoted poet t Rightly 
did you arrange to bring Her to you in due time. It is concerning this 
that there is the saying, “ In men that is cleverness which secures both 
the worlds.” (Author's note.) 
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At these words of the Queen, the Queen of Shiva said 
in sorrow: 

‘ When did you, O Mother! seek me ? Whose father 
is a King and whose Mother is a Queen, 

What if Her husband has, perchance, become a 
SannyasI ? 

The bitter words of women kill me with shame. 

We hear them say Thou art a King’s daughter, but 
has Thou no Mother’? 

Father is of stone and so ai’e you, O Mother! 

But I cannot conquer my love for you,* and so I have 
come of My own accord.’ 

The Queen replied: ‘ O Lady of Ishana ! true it is 
that I am stone, 

And, 0 Mother ! for Her* whose daughter Thou ait, 
it was best to be of stone.’* 

Saying this the Spouse of mountain * greatly wept, 
and in plaintive words again addressed her 
Daughter: 

‘ As the motionless mountain is My husband, how can 
I get news of j’ou ? ’ 

O gracious Devi! I pray Thee forgive my offence on 
that account. 

Many are the people, O Uma! who before me call 
Thee miserable, and as I hear them my mind 
burns with fire. 

They say to me, 0 Queen ! your Daughter, a tendril 
of gold, has become pale. 


' Literally, “ Maya,” which here means attachment. 

* That is, Menaka. 

' Otherwise, how can She bear the pain of separation from Thee ? 
(Author's note.) 

* Himalaya, the husband of Menaka and father of Parvati. 
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Destroyer of Tripura * lives by begging. 

Beloved Unia is my only treasure, the treasure of 
worship. 

I want to keep my Son-in-law in my house, but Tri- 
lochana* is not willing that I should do so. 

Then archly and with pride Durga said to Menaka, 

Who has told you of your Son-in-law’s distress ? 

My Husband is the Creatorland Destroyer, the Lord 
of the three worlds. 

Rather is it you, O Mother! who are a poor man’s 
wife, but I am a Queen. 

My Lord is the Lord of Kashi,* and no one can de¬ 
scribe Him. 

0 Mother ! in the world it is by My Husband’s riches 
that people become rich. 

Whoever with devotion begs of My Husband, to Him 
does Trilochana * give the wealth of liberation at 
a glance. 

He is in want of nothing; but such is His nature that 
He yet behaves like some poor helpless man. 

He who grasps the meaning* of this is filled with 
feeling,* and is saved from the cares of existence. 

Will your riches make your Daughter and Son-in- 
law rich ? 

Do you want to give riches to Her who holds the 
Universe in Her womb ? 

' Shiva. ® The three-eyed Deva, Shiva. 

* The glory of luminous Ea^hT is much greater than that of all the 

riches of the infinite Universe. This is why Bhuvane^hvara (Lord of 
the world), Parame^hvara (Supreme Lord), and other epithets have 
been omitted, and the epithet Lord of Ea^bi has been used to indicate 
the consort of EalT. The purpose is more elaborately expressed in the 
line, “ He is Eing of Eings at EashI, and your Daughter is Queen of 
Queens.” (Author’s note.) * Vide ante. 

* Bhava; a play on the word Bhava, which means both “ meaning ” 
and “ feeling." 
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Can He be poor in whose house your Daughter lives ? 

As AnnapUrpa I give food to the world, 

And the Ocean, Kuvera * and others guard the wealth 
of Shiva. 

How great, 0 Mother! must have been the religious 
merit * you have earned 

That you were able to give your Daughter to Him ! 

Such is the power of My Husband that I can make 
you Indrftnl,* 

I am such a Daughter of yours as is equal to ten 
sons. 

It is out of jealousy that neighbours do not speak to 
you of happiness, 

But wound you, O Mother ! by speaking of sorrow. 

The Queen said : ‘ 0 Brahmamayl! explain this to me. 

If Thou hast so much wealth, where is the sign 
of it *? 

0 Shaftkari! * does not .Shiva’s heart yearn to adorn 
Thee? 

Why has not my Son-in-law given Thee jewelled 
ornaments ? 

Of what use is wealth if the body of Uma-moon is 
unadorne<l ? 

Poorly dressed and on foot Thou hast come. This is 
what makes me doubtful (of your wealth).’ 

Playfully and with smiles Uma replies to Menaka; 

‘ O Mother ! Trilochana* cannot bear to see Me with 
ornaments, 

* God of wealth. * Punya. 

* CoDSort of the King of the Devas Indra. 

* Feminine of ^hahkara, a name of ^biva. 

* The “ three-eyed,’’ or ^hiva, who in hia forehead baa the eye of 
wisdom (Jn&nachaksu). 
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For he says, What ornament is there in this world 
which can adorn Thee ? 

TftrinI,* Thou art My crest-gem. Do gems become 
Thee ? 

Will the moon look bright if gems are placed on it ? 

My simple dress ever charms Ashutosha’s * mind, 

And what Pahchanana * desires that I do. 

If this were not so, innumerable and priceless jewels 
would lie in the dust before Me.’ 

The Queen said : ‘ Why should not ornaments become 
Thee ? 

Ivory, when set in gold, becomes more beautiful. 

To-day I shall bring all kinds of jewels and see with 
my own eyes 

Whether, O I^hanl 1 they become Thee or not.’ 

Then in joy of love the Queen of Mountain brought 
jewelled ornaments, 

And put them with care on Umft-jewel. 

Never, however, can ornaments look well on UmA’s 
body; 

She became like the moc n in the gi*asp of RAhu.* 

In grief the Queen became, as it were, dead, and 
stopped the maids. 

Saying: ‘ Do not bring worthless ornaments any 
more, 

And quickly take o£l those which I have already put 
on Uma. 

Let me see the unadorned body of the Mother. 

They do not become Thee, O Mother ShaAkarl! Orna¬ 
ments do not become Thee ! ’ 


' Epithet of the Devi as Saviour. * Shiva, the “ easily contented." 

' Shiva, the " five-headed." * That is, the eclipsed moon, 

ea 
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What Provideuce* is it which has made Thee, O 
Mother! Spouse of Hara ? * 

How beautiful Thou art, 0 Tftra! O Tftrft, with face 
like the autumnal moon, 

I have, O Mother! given the moon the name of Tftra 
as 1 lost the Taras (pupils) of my eyes.* 

This beauty charms Hara's mind, and destroys its 
darkness. 

Is this the reason, O Mother Uraa! why the Three¬ 
eyed Deva * does not allow Thee to be ever out of 
His sight ? ’■ 

So long as the desire to adorn Her is not done away 
with in this manner, the effort * will not be successful; this 
is why Shastra has made provision for Her adornment. On 
that day on which She sees that I am tired out, discomfort¬ 
ed, and put to shame in my efforts to adorn Her, the merci¬ 
ful Tripurasundari will, in order to end this trouble of Her 
son, adorn Herself with Her own beauty, and of Her own 
accord take Her seat on the throne of my heart. On the day 
on which when going to adorn the Mother with my orna¬ 
ments, I shall myself be adorned with Her ornaments, on 
that day ray yearning to adorn Her will end for good and 
all. Then I shall throw up nn’ arms in joy and call out to the 
world to see how, although ail efforts to adorn the Mother 
fail, he who makes the efforts is himself adorned by virtue 
of the religious merit * he thereby acquires. Ramapras&da 

' Vidhi. ’ fiihiva. 

’ A play on the word T&r&, which means the saviour ” (a name of 
the Devi), and also a “ star ” and the “ pupil of the eye.” According to 
the Bengali idiom. “ pupils of my eyes ” means the " light of my ej-es." 
The sense of the verse is that when Uma left Menaka the latter lost the 
sight of her eye, which is Uma Herself; and so by mistake gave her the 
name of Tara (in its sense of star), although her proper name is “ Moon.” 

* i^hiva, Her Spouse. * Sadhaoa. * Pupya. 
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has also told us what sort of an eye is required to be able 
to perceive the beauty and sweetness of that adornment. 
We shall try elsewhere to make this clear. Here we would 
say that, whether it suits the Mother or not, I shall adorn 
the Mother if my own condition I'equires it, for the Mother 
is as much my Mother as She is the Mother of Brahmft, 
Vishnu, and Maheshvara. The Mother’s mother, Menaka, 
proceeded to adorn the Mother because it suited her to 
do so, irrespective as to whether it suited Uma or not. 
But because Menaka thought the ornaments which were 
suitable for her to be also suitable for the Mother, the 
Mother refused to be adorned with her ornaments (vanity),’ 
and stood forth adorned with such ornaments only as 
properly belonged to the Mother. And then the divine* 
beauty of Menaka sank in * the sea of the indescribable 
beauty of Brahmamayl Uma. Then, throwing off the 
ornaments, consisting of the darkness of the vanity of 
individual existence, Menaka herself shone with the light 
of the Sun of the sole existence of the Mother of the 
world, and seeing at once the self-luminous true aspect of 
the Devi, which is consciousness, cried out: “ Do not 
bring worthless ornaments any more, and take off quickly 
those which I have already put on Uma. Let me see the 
unadorned body of the Mother.” When, in order to satisfy 
the yearning and effort* of Her Mother, the perfect grace 
of existence, consciousness, and bliss* flowed in streams 
from the fair face to the fair feet of the Mother, all other 
adornments appeared as nothing before that supreme beauty. 
When thus her yearning was satisfied, Menaka eagerly said : 
“ Let me see the Mother’s unadorned body,” for the 
Daughter, although a Daughter in the aspect * She had 


' Ahangkara. (Author’s parenthesis.) 
' That is. dwindled into insignifloance. 
* Sat, chit, and ftnanda. 


* Daiva. 

* Sftdhana. 

* Bapa. 
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assumed for play,‘ was then Perfect and Eternal Brahman 
in its aspect,* as the Supreme Unity. 

It was the upward flowing current of his spiritual feel¬ 
ing which pained Ramaprasada at the absence of materials 
suitable for the satisfaction of that yearning, and led him 
to say: “ Ah ! you want to adorn Her with worthless tinsel 
ornaments.’’ This does not mean that “ the Mother need 
not be adorned.” The burden of the song of his sorrow 
was that he had not ornaments suitable for the adornment 
of the Mother. This must be so; for is there any such luck¬ 
less son in the world as yearns to call the Mother Mother 
and yet has no desire to adorn Her 

“ The Mother who feeds the world with all kinds of 
food. 

With what face do you want to feed Her on Atapa* 
rice and soaked peas ? ” 

He who can adorn others can also be adorned himself. 
He who can feed others can also be fed himself.* He 
who desires to adorn others may also desire to be adorned 
himself. He who desires to feed others may also have 
the wish to eat himself. Either say at once that the Devi 
neither adorns others nor is adorned Herself, neither 
feeds others nor eats Herself; or say that She both adorns 
others and is adorned Herself; both feeds others and Her¬ 
self eats. Even if She is not, according to you, Herself 
adorned in Her aspect with form, yet in the formless 
aspect at least, as you understand and speak of it, She 
appears to undoubtedly adorn others. If so, how do 
you escape from the difliculty ? All Shastras and all 

' Lila, ’ Eaivalya-rupa. * Soe atite, 

* TIk* idea of oatinK ifi in Her, otberwiue She would not have fed the 
world : and when the idea is in Her. the idea of Herself eating must 
also be in Her. When She is saguna, she is so not only to the world, 
but to Herself also. 
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people agree that the Formless aspect is eternally attribute- 
less, and that it is impossible for that attributeless aspect 
to have the desire (which is itself an attribute) to adorn 
the world; but, then, such is the virtue of the nineteenth 
century that nowadays we frequently hear of a Formless 
Deity with attributes. We, however, undei’stand this 
attribute to be an attribute * of the worshippers of the 
Formless Deity instead of being really an attribute of 
the Formless Deity; for to admit the presence of an 
attribute in the Attributeless Brahman is tantamount to 
cutting flowers from a garden in the air. Those who speak 
of Brahman as perfectly devoid of attributes admit, in 
order to account for the universe which is made of attri¬ 
butes, the separate existence of Maya, composed of the 
three Gu^as or attributes. Owing to their not being able 
to bear the weight of the deep and solemn mental effort 
which is necessary for the admission of the separate exist¬ 
ence of Maya, they are placed in the following dilemmas : 
If, on the one hand, they do not admit the separate exist¬ 
ence of Md>ya ; on the other, they see that in the denial of 
all connection of the world with the Formless Brahman it 
is impossible to call Him “ Merciful Father.” If, on the 
one hand. It is addressed with attributes, shame will make 
it difficult for them to show their faces to worshippers of 
the Deity in His aspect with form, for in order to possess 
attributes it is necessai’y to possess form; consequently, 
they have denied perfect attributeness (that part of it 
which necessitates the possession of form) * and present to 
view a queer sort of Brahman, half of which is with attri¬ 
butes and the other attributeless. Formless, yet with 
attributes; with attributes, yet formless. This Brahman 
of theirs is called “ existence, consciousness, and bliss,”' 

' A mental figment for vrhioh the worshippers alone are responsible. 

’ Author’s parenthesis. * Sat, chit, and ftnanda. 
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after the ShAstra; ’ “ Merciful Father,” after the Bible: 
“ Creator ” (KartS.) and “ Lord ” (Ishvara), after the Koran: 
and the “ Formless One,” through the malice which non- 
Aryyas bear against Aryyas ; and He is also called ” full of 
love ” at times for the attainment of their selfish ends. 
Because they will not allow their Brahman to be identified 
with the Devata whom Aryyas worship, it has (despite its 
being, in fact, above name and form) * name, though not 
form,* otherwise how can It be constantly addressed with 
the exclamation “ 0! ” ? However that may be, even if this 
newly discovered Formless Brahman without attributes 
suits their purpose, we are ourselves in no wise bound to 
admit the existence of this novel appearance.' We care 
very little for the Attributeless Brahman if He does not 
appear with form, and much less do we like this Formless 
One with attributes. 

Who says that She who can feed others, as She can 
adorn others, cannot or will not Herself eat ? ‘ If the will 
of Her who is will itself eternally exists, that will has as 
much relation to feeding as to eating.* If you say that it 
is impossible for Her to eat, we shall say that it is also 
impossible for Her to feed. If you admit the possibility of 
feeding, why should you not admit the possibility of eating ? 
You may say She feeds the world, but who will feed Her ? 
For you may argue that it is impossible to give food to Her 
who gives food to the infinite universe. To those whom a 

' That is, the Hindu $b&stra * N&ma Bfipn. 

' The Hindu idea is that the Brahman has neither name nor form 
(Nirgui?a Brahman), or has both name and form (Saguoa Brahman). 
These ” reformers ” put forward a Deity who has name, but no form, 
and is therefore neither Nirgupa nor Sagupa. 

* Avatara. 

When the Sadhaka eats or thinks of eating, She it is who eats 
or thinks of it. • ytoe ante. 
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knowledge of words has robbed of their sense and who can¬ 
not understand the truth,' these words appear very sweet 
and as the final and essential truth ; for their mind is 
naturally unwilling to disturb the state of self-intoxication 
which these delusive words produce in them. 

“ The Mother who feeds the world with all kinds of 
food, 

With what face do you waut to feed Her on Atapa * 
rice and soaked peas ? ” 

Can anything be said after this ? Here, once for all, is 
the most final decision which the matter admits of! For 
these people think (in consonance with their mental trend)* 
that it is utterly false that She eats or will eat, the only 
essential truth being that She feeds ! 

If the Mother cannot be fed simply because She feeds 
the world, the reason for such inability is that if I want to 
feed Her She would demand repayment by me for all the 
food which She supplies to the world,* for you ask yourself 
how much She who feeds the world can Herself eat. 1 
say She may feed the world as much as She likes. What 
have I to do with that ? I am bound to give Her only 
what She gives me to eat. 

My gratification will be in giving to Her the enjoy¬ 
ment * with which She has provided me and then retiring. 
I am not here to make payment of all Her dues. My res¬ 
ponsibility is to pay Her only such dues as I owe Her. 
She is Brahman only so long as I am Jiva. She is Mother 
only so long as I am son. She is a Devata only so long as 
I am a man, and my worship of Her lasts only so long as 1 

* Tattva. ’ Vide ante. ' Author’s parenthesis. 

* That is, She feeds the world ; but you think that She has such a 
great body that She will not be satisfied with your small offerings. 

* Bhoga. There is a play on the word which alsQ means the food 
offered to the Devata. 
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am “ I.” My worship of Her will be at an end the very 
day on which my “ I-ness ” will be at an end, or my 
individuality will disappear the very day on which my 
worship of Her will come to a close. So long as I shall 
have to eat Atapa rice* and soaked peas, what justification 
have I for eating them without oilering them to Her ? 

Although She is the Mother of the world, She is also 
my Mother. Although She is BhagavS^n of the Universe, 
She is also my Lord.* “ The food which I shall eat, even 
that food I must offer to Pitris and Devas.” What I shall 
eat even that my Ishtadevatfi. will partake of before me. 
Had She been capable of taking offence like you and 1 
because the food consisted of “ Atapa rice and soaked peas,” 
would She have been worshipped by the three worlds as 
their Mother, merciful, kind to the poor. Protectress of the 
helpless, easily attainable by devotion and loving to 
devotees ? Had not Shri Krishna thrown away the food laid 
out by Rukmini* Herself (She who was full of supreme love 
and Mah&lakshml), and hurried to Dvaitavana* from 
Dv&rakSi* in order to eat the remnant of herb in the cook¬ 
ing-pot left over after Draupadl’s meal (when that virtuous 
woman-friend of His, frightened at the prospect of being 
cursed by a Brahma 9 a, sought His protection), would He 
have been called throughout the three worlds by the 
glorious name of “ Friend of Papdavas ” ? Had not Bhaga- 
vftn, in spite of His being the Master of infinite universes 
and Lord of Vaiku^tha,' assumed the form of young Gopala 
on being moved thereto by the great devotion of Prahl&da, 
and taken with His own hand the plate of poisoned food 

* Vide ante. ’ Prabha. 

' His wife. 

* The forest where the P&ndava« resided for some time daring 
their exile. “ §hrl Krishna’s capital. 

* The heaven of Vishpu (see ante.) 
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from the hand of Prahlada, who was grieved to give it to 
Him ; and had He not put that food with the fingers of Hie 
own lotus-hand into His fair mouth, which is wont to 
drink neotar ‘ given by Brahma and other Devas, would He 
have been known by the beloved titlS of “ Hari of Prahlada,’’ 
in spite of His being the Hari of the world ? Had He not 
joyously taken in the hollow of His hand the grains of rice 
given by the wife (a devoted Sadhika)* of the poor and 
destitute Brahma^a Sudama and tasted their sweetness, 
greater than the sweetness of nectar, singing the greatness 
of love, would anybody in this world have called Him 
Friend of the Poor and Merciful Bhagavan ? Had not 
the Providence* who dispenses the four-fold fruit to 
Jiva considered sweet the fruits half-eaten by herd-boys, 
would the sweetness of the name “The joyofNanda”* 
have been so much greater than that of “ Sachchi- 
dananda ? ” * Had not the Mother, the Genetrix of 
Brahma and other Devas, left Her bejewelled throne in 
the luminously resplendent region of Eailasa' and gone to 
the thatched hut of Ealaketu,* the hunter’s eon, illumi¬ 
nating the house and the surrounding woods with the light 
of Her beauty; had She not proved the fitness of Her name 
“ Chandl ’’ by giving the Chandala’s* son a place on the fair 
lap which is ever sought by Gnha and Gajanana;* if Anna- 
parna,’*’ Charmer of the mind of Kala,” had not blessed 
Ealaketu by feeding him from the breast which even 
Brahma and other Devas hardly gain, and eaten the food 
of a Ghand^la; had the dispeller of Ealaketu’s fear of death 

' Amrita. * Feminine of Sadhaka worshipper. * Vidh&t&. 

Nandanandana. * Existence, oonscionsness, and bliss. 

* The mount which is Khiva's abode. 

' An incident in Eavikahkan's Chapel. 

* The hunter. • Kftrttikeya and Gape^ha. 

* The Devi as tiady Bountiful and giver of food. “ 9hiva. 
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shrunk from becoming a hunter’s mother—would the dis¬ 
tressed Jivas of the world to-day have wept and cried, 
“ Mother ? ” Had not the Mother, the Devata whom Suratha 
and Samadhi * sought in Sadhana gratified the two Sd>dha- 
kas by accepting, in th*e woods on the bank of a river, their 
worship with fruits and roots and offerings of blood issuing 
from their pierced hearts,* would Sftdhakas have staked 
their lives in their determination to perform Sfldhana of 
the Mother? Both Shastra and report say that Maharajft 
Suratha and Samadhi the Vaishya King, whose life was 
itself a great Samadhi,* after establishing the Mother in an 
earthen image daily for three years, inflicted cuts upon their 
breasts with swords, and with the blood issuing therefrom 
made offering in the great worship, that by such intense 
devotion * they might speedily get sight of Her. 

This puts me in mind of something. The cutting of 
his own breast by a son in the worship of the Mother 
cannot be a favour of the Mother. And why being Mother 
should She be so cruel ? In my opinion, however, Suratha 
and Samadhi did not cut themselves to their hearts in 
order that by satisfying Her with such a sacrifice the 
Mother might appear before them. They had heard from 
their Gurudeva, Maharshi Medhasa, that the Mother dwelt 
and played in the hearts of devotees. Hence they took the 
terrible determination “to see Her by bringing Her out from 
their hearts by importuning, if not by satisfying. Her.” And 

' The King Suratha and the Vaishya Samadhi referred to in Chai^^i 
(Markandeya Parana). When wandering in poverty in the forest 
9iahi Medhasa spoke to them of the Devi whom they afterwards 
worshipped: Suratha in order to become a great King, and Samadhi 
that he might gain Moksha. The Devi granted both boons, Suratha 
is to be the Manu of the Savarpika (the next) Manvantara. 

’ They pierced their hearts, and blood flowed out, which was then 
offered to the Devi. The Sadhaka sometimes makes offering of bis 
blood after making incisions in the body. 

' Ecstasy, communion with Brahman. * Tapasya. 
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with such intention they inflicted sword-cuts upon them¬ 
selves. Otherwise, what was the necesssity for so intense 
a form of devotion?* People may call the blood which 
issued from their hearts their heart’s blood, but I say that 
it was not merely the blood of the heart, but also attach¬ 
ment. And because this was so, blood flowed from the 
hearts of the Mother’s devotees, brimming with love for 
the Mother. The moment such hearts were pierced, streams 
of love flowed copiously from them. But that love is trans¬ 
parent, fair, pure, unsoiled, thick, deep, and milk-white. 
How, then, did it become blood-red? How can I tell you? 
O devotee! you alone can say whence came that blood. 
To me it seems that the Mother who adorns the throne of 
the Isle of Gems* in the Sea of Milk* lay happily in that 
sea, which is the devotee’s heart, so that all blows which 
fell on it fell on the sacred feet of the Devi, who is so 
loving to Her devotees. Then, by the waves thus raised, 
the bright red paint on the lotus-feet of the Mother of the 
world,* which Sadananda* had lovingly applied with his 
own hand, was washed off, and, mixing with the deep 
attachment of the devotee s heart, appeared as blood to the 
view of men. Otherwise, when the devotee had already 
offered his body, senses, heart, Atma, and all he possessed 
at Her feet, what was the necessity of re-offering that heart 
again and again to satisfy Her ? The sea, despite its depth, 
is full of waves. Similarly, notwithstanding that love is 
ever deep, it is constantly restless. Such restlessness is 
its natural characteristic. To Him whom I love with all 
my heart, and to whose feet I have offered my all, to Him, 
nevertheless, I desii'e to offer it again and again, ten times 
every half an hour. 

' Tapasyfli. * Ma^idvtpa. * Eshlra. 

* Hindu women paint their feet with red lac. 

* 3hiva, the “ever joyful." 
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I know not whether it is a quality of love or of its 
object, whether of the devotee or of the beauteous feet of 
the Mother. But it is a fact, that as often as Suratha and 
Samdidhi, urged by such restlessness, struck their hearts, so 
often did the Mother of the world move Her feet to let them 
know that She was awake, and gave clear evidence thereof 
in ripples of blood raised thereby. At last, fearing lest 
Mahei^hvara should take it to heart were all the dye so 
lovingly and carefully applied by Him washed off (lest 
Shiva’s words should prove false by the pain caused to 
the heart of the devoted S§<dhakas were their constant 
offering of attachment to Her spurned and rejected),* the 
Daughter of mountain left that comfortable couch and 
showed Herself to the Sadhaka by awaking, as one who 
is consciousness, in the earthen image, the beauty of which 
gave joy to their eyes. She showed Herself in a manner 
as if She knew nothing of ail that had happened thereto¬ 
fore. Her heavy and indolent eyes, like those of one who 
has suddenly awakened from sleep, were stirred by a 
Mother’s love, soothing the hearts of the devotees by 
shedding upon them the nectar of Her serene regard; and 
smiling softly with Her ruddy lips. She said to Suratha, 
“ Mah&rajS., take what you like,” and to the Vai^hya also, 
“ Gladdener of Eula (Eulanandana),* take what you like.” 
Ah, how sweet! The expression “ Gladdener of Eula ” in 
the mouth of the Mother was no mere word of address. 


' Author’s parenthesis. The passage is obscure, tt has been 
already said that the blood was not merely blood, but the attachment 
of the heart, the meaning of which appears to be that the shedding of 
the heart’s blood was, as it were, the shedding of the heart’s attach¬ 
ment. As this shedding is supposed to be caused by the Devi living 
in the heart, the Sadhaka might think it to be the rejection by Her 
of his offering of attachment. What the words of ^hiva are cannot be 
made out from the context, unless it be the Tantra $bastra in general. 

’ See poit. 



OUTER WORSHIP 


1006 


It showed that the gate of Her unbounded love was open. 
The Mother obarms with such sweet and soft address 
those who seek Her by becoming Hers only. Maharaj6> 
Suratha was an interested ’ S3<dhaka. In spite of having 
been robbed and driven away by sons and relations, the 
bitter thirst of his mind for enjoyment of worldly things 
was not satisfied, so that he worshipped the Mother in 
order to regain his lost kingdom. This was why the Mother 
who dwells in all hearts addressed the Prince as Maharaja. 
As for the Vaishya, his keen dispassion,^ which had con¬ 
sumed his worldly desires to their very roots, was not to be 
satisfied so long as he did not obtain the Mother, the Maha- 
maya, who is the centre of all this Maya. This was why 
the Mother very fondly and very affectionately used the 
title of “ Gladdeuer of Kula ” in addressing this son of Hers 
who had lost the Mother. Just as a worldly mother 
affectionately calls her sou “ support of his Kula (race), or 
ornament of his Kula (race),” if he be great and glorious; 
so the Mother, in spite of Her being above the world, was, as 
it were, over-powered by Her Maternal affection, and called 
the Vaishya “ Gladdener of Kula." O Mother, Thou hast 
none in Thy Kula (race), how, then, could he become glad¬ 
dener of Kula* to Thee ? Perhaps it is because Thou hast 
appeared as Mother that Thy attachment to Kula has so 
greatly increased. That Thou hast none above Thee in 
Thy Kula (race)* is no reason why Thou shouldst not have 
descendants. If really Thou hast no descendants in Thy 

' Sak&ma; because bo worshipped in order that be might gain the 
material benefit to himself of becoming a great King, whereas hfs 
companion was striving for the spiritual end of liberation. 

* Vairftgya. 

* Enlanandana. The word Nandana means also son. There is 
a play on the “ Kula,” which means “ race family," as well aa a form of 
Sftdbana. It also means “ shore " or “ bank." See text, post. 

* No one is Her progenitor. 
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Eu]a, then who are we ? Whether Thou hast a Eula or 
not, Thou are the root of Kula, KulakundalinI' Herself. 
The Kula path,* 0 Mother! is for him who follows Thy 
path. My desires for Kula ’ have been fully gratified. Now, 
0 Mother! take me out of Kula* into Thy arms, so that 
sitting at the root of Kula* I may penetrate into its mys¬ 
teries. Let the Kulakula sound* of the river of existence* 
cease for ever. O Mother! it was because Samadhi, Thy son 
immersed in Samadhi,* gave lustre to this Kula* by passing 
beyond the two Kulas* of this river that Thou didst give 
give him the endearing title of “Gladdener of Kula.” 
Blessed were you devotees, Suratha and Samadhi! How 
shall we, Jlva.9 of the Kali age, penetrate the deep mystery 
of the offering of sacrifice by youBy you alone was it 
ofiered, and by the Mother alone was its meaning under¬ 
stood. 0 Sadhaka of the embodied Deity!“ be you inter¬ 
ested or disinterested in your Sadhana,** inquire now of 
Suratha and Samadhi what has to be done in order to 
directly perceive" the appearance of the Mother in an outer 
image. The worship in which men like Suratha and Sama¬ 
dhi wounded their breasts with their own hands in order 
that they might see the Mother of the world in an outer 
image—that worship is called idolatry to-day in the Kali 
age by the community of infidels themselves, confused by 
the “learning and science ” of the nineteenth century. How 

' The name of the Devi whose abode is in the MQlOdh&ra. There is 
a play on the word Kula. 

’ The Tantra. 

‘ Here “ family ”—that is, the world. * T&ntrik worship. 

The sound made by running water. Play on the word Kula. 

* Bhavanadl. ’ Ecstasy: a play on the Vai^hya’s name. 

* Human race. * Banks. ** SAkflra. 

“ That is, be the S&dhana done with the desire for personal benefit 
or not, as in the case of Suratha and Sam&dbi. 

** Pratyakshakaranam. 
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absurd it is to say that Maharajadhirajendra* Suratha, the 
paramount Monarch of this earth, with its oceans, and high- 
souled Samadhi, whose heart was under the sway of intense 
dispassion,* and lighted by the fire of spiritual knowledge,* 
rent their hearts and made streams of blood flow therefrom 
in the course of a play with a mere doll. Such criticism 
against the Savarnika Manu* is nothing but a clear sign of 
the influence of the Kali age. However that may be, to 
Her who accepted even heart’s blood as sacrifice froni 
Suratha and Samadhi in order to uphold the honour of the 
words of Shastra told by Herself, “Atapa rice and soaked 
peas ’ cannot be unacceptable; and it is because they are 
not unacceptable to Her that the Sadhaka has with simpli¬ 
city said: 

“O Mother! in the Devaloka Deva* worship Thee daily 
with nectar.* 0 Jagadishvarl!* rulers of the earth worship 
Thee w’ith delicious food. But, O Mother! Thou eanst not 
for that reason reject my offering of leaves, flowers, fruits, 
and water. 0 Mother! does fire refuse to accept blades of 
grass because in the sacrificial pit fire is worshipped with 
firewood along with ghee?” Fire is called the “all-eater,’’’ 
because by virtue of its power of burning it is capable of 
appropriating to itself all things. 

Fire accepts and consumes indiscriminately anything 
which is offered to it. Similarly, the merciful Devi, who 
grants all desires, accepts, for the gratification of Sadha- 
kas, anything which is offered in the name of the Al¬ 
mighty, Omniscient, and All-good. This acceptance is 
not to supply any want on Her part, but in order that 
She who bears great love for Her devotees may maintain 

* A compound of the words MobAraja, AdhirAjA. and Indra. The 
word Indra used as a common noun means ” chief.” 

* VairAgya. * TattvajnAnu. * Vide ante. 

Amrita. * Mistress of the unirerse ' Sarvyabhuk. 



1008 PRINCIPLES OF TANTRA 

them and their Vratas.* Otherwise, in the dominion of 
Her who is abundance “ itself and is plenty,’ the character 
of things * and power,' there can be really no want.* If there 
be any want it is only the want of want. Just as She has 
no want of “ atapa rice and soaked peas,” so also She has 
no want of sweet-meats, sweet-rice,’ and nectar.* What 
cause for sorrow or shame is there, then, in offering Her 
“ atapa rice and soaked peas ? ” To Her the store of nectar* 
churned out of the seven seas is as much an atom as “ atapa 
rice and soaked peas ” are atoms.® She is as much unattach¬ 
ed to atapa rice and soaked peas as to nectar.* Although 
She is really as free from attachment as the water on a 
lotus-leaf, when playing at the play of Sangsftra, full of 
Maya, She, in order to draw devotees to Herself, merely 
pretends to be delighted by the receipt of all these 
materials. Otherwise, what form of delight does the Devi, 
who is all delight and perfect delight, want that She should 
feel delight in receiving offerings of food.“ 

It is ridiculous to think that offerings of food will give 
delight to the Anandaniayl,“ who is present in every atom 
of those offerings as consciousness." Her delight and joy 
of which the Shastra speaks in dealing with the subject of 
worship are not Her delight and Her joy, but the play of the 
delight of Sadhana and the joy of Sadhana in the Sadhaka. 
We shall try to explain this point more clearly in its proper 

' Vows, religious riles (see Introduction). 

* Mab&bhftva. * Bbftvn. * Svabb&ra. * Prabb&va. 

* Abhflva is non-existence. Mabftbbftva and Bb&va are translated 
as plenty, " because they bare been made antitheses of AbhAva or 
want.” As for SrabbAva and Prabb&va, the author appears not to have 
been able to restst the temptation of using these words for the sake of 
alliteration. 

' Param&nna ; rice cooked with milk and sugar. * Amrita. 

' Paramfinu. To Her who is Brahm& one is as insignificant as the 
other. *• Naivedya. “ Devi, who is bliss or delight. 

** Chitsatta. 
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and of bis perforiaauoe of worship of the Deity with form.* 
During life the Mother with form * danced constantly in 
his songs and his heart. If after this a man can find it in 
himself to say that “ Ramaprasada did not worship the Deity 
with form, ’ he may as well also say that Ramaprasada had 
no soul.* 

We shall quote here another of Ramaprasada’s songs 
of self*resignation. In this it will be seen how even his 
body and senses, not to speak of his mind, heart, and very 
self,^ were absorbed in the worship of the Mother. 

“ Of what use, O brother ! is this body if it does not 
melt in love for Dakshina ? ^ 

Oh, fie, fie, to this tongue if it does not utter the name 
of Kali. 

Those eyes are sinful which see not the form * of Kali. 

Oh, how wicked is the mind which does not sink 
under Her feet. 

May thunder strike those ears which do not hear Her 
sweet name, making copious tears flow’ from the 
eyes. For what purpose does their existence serve ? 

Oh, should we desire to have the hands which fill 
the belly, if they are not joined together to hold 
sandal paste, Java flowers, and bael-leaves ? ’ 

Oh, of what use are the feet, and wholly without 
purpose is the work they do by day and night, if 
they do not willingly and gladly carry us there 
where images of Kali are enshrined ? 

If a man’s senses are not under his control, can Devata 
be so ? 

' Sakara UpOsanA. ' Martimatl. ' Atma. 

* Atmatattva. * The gracious Devi. * B&pa. 

’ These are offered io the two joined palms to the Devi in worship. 
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R&maprasada asks: ‘ Does a Babul '-tree ever bear 
mango fruits ? ’ ” 

Let the SSidhaka here ask the critic what kind of Rftma- 
pras9.da it was who wrote this song ? 

There are, again, many people who, on hearing all this 
infidel talk, think it to be a novel and refined form of 
criticism, which the brilliant genius of the nineteenth 
century alone with its constant pursuit of knowledge and 
science has originated. But we say that this iconoclasm is 
not a thing of to-day only when considered as a revolution¬ 
ary principle in the sphere of worship. It has always 
existed since the creation of light and darkness, since the 
beginning of the eternal quarrel between the race of Devas 
and the race of Daityas, and has lasted as long as nectar * 
and poison have existed together in the depth of the sea ; 
as long as there have been light and spots in the moon; 
as long as there have been heaven and hell,* sin and 
Virtue,* Dharma and obstruction thereof,* Deva and Dfinava,* 
man and Pishaoha,* knowledge and ignorance, faith and 
faithlessness, SS.dhu8 * and libertines, devotees and infidels. 
Even those who go to heaven fall into hell "when their 
religious merit is spent. Even wise men are led astray 
when the attraction of sin becomes strong, and even 
Sadhus* banker to eat and drink things injurious to them 
when they become delirious in disease. 

Similarly, non-Aryya proclivities, the unhappy result 
of evil deeds in previous births, move and possess the 


' A wild tree. 

* Amyita. ’ Svarga and Naraka. ‘ Pftpa and Pupya. 

* Vighna. * Enemies of the divine principle. 

* A low, unclean form of Spirit. * Pious men. 

* To work out the effect of sin. Ordinarily, hell is gone throuah 

first, then heaven, and then earth. * 

** Pupya, 



1012 PRINCIPLES OF TANTRA 

hearts of Jivas, in spite of their having been born in the 
Aryya race. This it is which gives rise to the kind of 
criticism under consideration. Eternally ignorant as we 
are of the root principle, we see only the fruit, and think 
that the branch alone is its cause ; whilst as a matter of 
fact He it is who is at the root of all fruits—He whose 
command gives sour, bitter, pungent, and sweet tastes 
to the sap of trees from which fruits spring according to 
the seeds from which they grow. We therefore often 
find the hearts of even Chandalas, who are devoted to 
Bhagavan, to be adorned with Sattvik * qualities becom¬ 
ing Brahmana.s, whilst even Brahmanas fall into a state 
worse than that of Cbandftlas if they become estranged 
from Bhagavftn. When, in spite of being the son of 
Brahma Himself, and father-in-law of Bhagavan, who is 
perfect and eternal Brahman, and husband of Bhagavatl 
Prajapatl, Daksha did that which became an Asura, and 
lost all devotion to the feet of Bhagavan and Bhagavati, 
Pashupati,* the Destroyer of the Pashu bonds* of the 
three worlds, attached to the headless trunk of His father- 
in-law the head of a goat, the worst of beasts.* On the 
other hand, in the incident on which the Shivarfttri Vrata* 
is based, we sec the same Pashupati taking mercy on a 
Nishada* King, a killer of animals, delivering him from 

' Good qualitieB due to the predominance in them of the Sattvagiipa. 

’ yhiva as Lord of creatures, 

* Bonds which bind Jlvaa ; as ropes bind pe^hus or beasts. 

* This was after the sacrifice of Daksha, at which the latter had 
slighted Shiva. Hence Daksha i.s represented as a man with a goat’s 
bead. 

' On a stormy night a hunter with game on his back got np on a 
hael-tree at the foot of which !*ihiva and P&rvatl came and sat. As the 
hunter mounted on the tree bael-leaves fell on ^hivn. This satisfied 
him, and he blessed the hunter. 

* King of Nishfidas, or VyOdhas, or Cbapdftlas, who lire by bunting: 
regarded as a low and cruel caste. 
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the terrible fear of death, taking him to the abode of 
Eailasa, which great Yogis long to attain, and giving eternal 
peace to that Cha^d^la, scorched as he was by the three 
fires,' setting him in the cool shade of His feet. The 
Gitftfljali * therefore says; 


Song 

“ Ah ! the Dispenser of the fourfold fruit sits at the 
root of the bael-tree. 

Hence the Vyadha's * bunting has brought the four¬ 
fold fruit to the hollow of his palm. 

Various kinds of fruits are borne by trees—so people 
do think. 

But it is not the trees, 0 brother! which really bear 
fruits. 

Fruits are borne by the energy of its root. 

0 Vyadha! * the tree which gave you shelter was no 
ordinary tree, but that which gratifies all desires.* 

At the root of that tree was the Guru of the world, in 
consequence of Sadhana performed by you in 
previous births. 

Blessed was your initiation in hunting, blessed was 
the training you had received in ai'chery. 

In consequence of which the Destroyer of Kama* 
accepted bael-leaves from you. 

Blessed is the titbi* of Sbivaratri, in which the 
Mother, Protectrix of the world, took a Vyadha’s 


' The three sorrows—&dhy&tmik. &dhibhaatik, and Adhidaivik—due 
to the self, the external material world, and the world of Devas. 

* The author's volume of verses. 

* See note, ante. * Ealpa-tree. 

' Shiva as destroyer of the Lord of Pesire. * Lunar day. 
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son into Her arms instead of casting him away 
as a ChaQdSila.* 

If He who to-day, being born in a Br&hma^a family, 
omits to observe the Vrata, then whom would 
you call a Cha^dilla ? 

Above were you, 0 Vyadha Ghandala! and under 
you was the Lord of the three worlds. 

How can I understand the meaning of this—born 
though 1 am in a Brahmana family ? 

In order to uphold the honour of a devotee, Bhagavan, 
who is in the power of devotees, took His own 
place below, and raised the devotee on high. 

If the devotee falls, it will be diflScult to save him. 

This was why the Lover of devotees sat at the root 
of the tree, in order that he might hold the devotee 
in His arms. 

O hunter! in order to bow to you to-day it is neces¬ 
sary to cross the Lord of the Universe.* 

I therefore bow to your feet. 0 Ghandala! from a 
distance. 

Bless me, O Nishada-Eing! that I may to-day lose 
my Brahma^ahood. 

And, making me your younger brother, give me, 0 
brother! a place in Mother Cha^di’s bosom. 

You have, 0 brother! taken me up on the tree of 
Eula.* If I now fall, there will be an end of me. 

In the name of Shiva, in the name of Shiva, I stretch 
out my hand. Raise me to you.” 


' One of the lowest castes. 

' Vi^hvanatba, “ Cross," becanse the Lord of the Universe is 
between the hymnist and the VyOdha, for $hiva was at the foot of the 
tree. 


' That is, Eolasadhana. 
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Because such fall is inevitable in human life, the Three¬ 
eyed Bhagavfiin, who peers through the three divisions of 
time,* has, with a view to the cause of this fall, warned 
the world of Sadhakas beforehand, and Himself said in 
the YoginI Tantra:* 

“ Many celestial * and terrestrial obstacles appear in 
pilgrimage, construction of palaces, and specially at the 
beginning of any religious act, Vrata, or Yajna/ The 
Devatas who bring about or preside over these obstacles 
should be worshipped at the very outset with sweetmeats 
and sacrifice, otherwise irremediable obstacles will surely 
appear. Besides these outer obstacles, there are other 
obstacles which reside in the body of the operator or 
S&dhaka himself. These inner obstacles possess the minds 
of Jivas, and are manifested as sins knowingly committed. 
My Beloved! hear an account of these obstacles. O Devi! 
some of these mental obstacles appear as restrainers,* and 
others as instigators.*" (As a matter of fact, by fighting 
with each other, both these restraining and instigating 
obstacles seem only to waste the Sfidhaka’s lifetime, so 
that instigating obstacles also should be considered as 
restraining obstacles in a different form; otherwise, an 
inclination * which instigates work would never have been 
called an obstacle by the Sbastra. Such instigating incli¬ 
nations are merely ropes from which swing cradles of 
doubt. Description of obstacles follows:) “ Thought of 
sinful objects, whether they are near or very far off, be the 
distance a thousand or hundred thousand of yojanas;* 
detriment to religious work through laziness, grief, delusion, 

' Past, present, and future. 

* Second Part, Eighth Patala, * Daiva. 

* Vov and sacrificial rite (see Introduction). 

* Nivarttaka. * Pravarttaka. ’ Vritti. 

* Bight or nine miles. 
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old age, and disease, which destroys youth and wealth (4, 6); 
quarrel with wife ; famine; home difSoulties (quarrels with 
relations, quarrels with members of family, and so forth); 
anxiety on account of many Vratas * ” (undertaking many 
Vratas at one and the same time, and then being anxious 
for fear of occurrence of omissions in their performance); 
“ the vanity that ‘ I am a righteous man ’ (6); sudden sub¬ 
jection to grief, in spite of the absence of the occurrence of 
any sin ‘ during the performance of a religious rite; the 
occurrence at the sight of Devata Himself and His mani¬ 
festations * of such perverse ideas as that TulasI leaves * are 
mere leaves of a tree; myrobalans* are mere fruits of trees; 
Shalagrama' is a mere stone; images of Devata are mere 
pieces of wood, and a Brahmana is merely an ordinary 
man ; Svayambhu Shiva ' is merely a round stone; conch is 
merely a kind of shell, and the horn of rhinoceros* is 
merely flesh in a transformed state. These and such 
other notions as that Tirthas* are merely water, Gangit 
is a mere river, and holy places are mere pieces of land, 
repeatedly appear in the mind of Jivas as obstacles in 
the form of scepticism, and obstruct the performance 
of a religious rite (7-10). It is only when the mind is 
drawn by the upward attraction of Dharma by virtue of 
merit,” acquired in previous births, strengthened by 
firm faith, and thoroughly purified by instructions from 

' Religious rites (see Introduction). 

' P&taka, which most probabljr here means sin caused by any 
omission or irregularity. * Vibhatis. 

* Used in worship of Vishpu. The TulsI plant was originally a Oopl, 

beloved of Erisbpa, cursed by Badhfi. Brahmavaivartta Purftpa 
Prakfiti Eihapda'* * Given at sangkalpa rite. 

* Stones of peculiar structure found in the OapdakI River, wor< 

shipped as N&r&yapa. ’ An&di, or self-sprung Libgas. 

' Used in Eastern Bengal in Tarpapa as arghapfttra (offering vessel). 

* Here sacred rivers. ** Pupya. 
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Quru, that it is rendered capable of crossing this sea of 
obstacles. Again, a wicked mind is the cause of the 
appearance of these obstacles. In fact, the mind alone 
causes man’s bondage, as well as liberation (11).” (Knowing 
the truth about these obstacles, a Sadhaka should at the 
very commencement of a religious work resolve to control 
his mind, and should seek refuge at the lotus-feet of Maha- 
^hakti, invoking Her that he may gain power and strength 
for himself.) 

Now, Sadhakas will see that the prediction of Bhaga- 
van in the Shastra is a subtle criticism of the present 
time. But seeing we see not, and knowing we know not, 
that there already visibly exists a visible root infinitely 
more subtle than all these subtle fruits. Hence all that 
we can do is to weep plaintively and pray: “ Victory to 
Thee, O Three-eyed Mother! Take me out of this deep, 
dark well of one-eyed criticism, and, 0 Mother! give light 
to the eyes of Thy children of darkened vision by painting 
with the eye-paint of Thy beauty,* which is existence, con¬ 
sciousness, and bliss,* an Afijana better than crushed 
Afijana; so that, looking at that fair countenance of Thine, 
soft with kindness, which, though black, is cool with the 
coolness of a orore * of moons, and is bright as though it 
were a sun, we may, 0 Mother! resign ourselves as the 
Mother’s children to the Mother’s arms." 


' The black appearance cf the Devi is here called an Afijana (black 
odlyriam). with which the eyes are painted. 

' Sat, Chit, and Ananda. * Ten millione. 
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ORDINANCES RELATING TO WORSHIP* 

In the authorities already quoted the Shastra has ordained 
the exorcism of Spirits' and removal of obstacles even 
before the commencement of worship, Japa, Yajna,' or such 
other thing. The reason for this is that through the 
oppressiveness of BhUtas, Pretas, PishEchas, Daityas, and 
Dftnavas,* even auspicious works become beset with 
obstacles, specially in the Kali age, and the nineteenth 
century therein. This is why we have had to write at 
such length in the refutation of the Edill-daitya* in con¬ 
nection with the subject of worship. Though every matter 
which we have discussed may not be found in the Shftstra, 
we have been obliged to deal with them because they are 
relevant to the Shastra of which we treat.* In order to 
depict the scenes of the Ramaya^a and the Mahabharata, 
it is as much necessary to introduce Havana, Kumbhakari^a, 
Duryyodhana, and Shakuni,' as it is to present Sugrlva, 
Vibhlsha^a, Bhima, and Arjuna.' Similarly, in establishing 

' Pttjavidh&na. ' Bbatu. 

’ " Becitation ” of Mantra and sacrifice. 

* Ghosts, evil spirits, the demoniac enemies of the Devaa. 

* The evil genius of the Rail age. * Up&sanft-tattvs. 

' All bad characters. The two first are brother D&nava«. Duryyo- 
dhana was the head of the Eauravas. ^hakapi was his adviser and 
maternal uncle. 

' All good characters. Sugrlva was the Monkey-Eing ally of BAma* 
Chandra. VibbishaQa, though brother of B&vapa, was ally of BAma. 
Bhima was brother of Yuddhishthlra, two of the PAp^vas, and Arjima 
was their third brother. 
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the authority of the rites relating to worship, it is as much 
necessary to introduce the band of wrong-arguers, who are a 
shame to the land of Bharata, the Motherland of Aryyas, as 
it is necessary to present Digamvara, R&maprasfida, and 
Da^harathi * who lived in the love of the Mother of the world. 
The errors of the non-Arrya community are daily accepted, 
as though they were the sayings of the Shastra and the 
words of Sadhakas. It is in order to save the guileless 
Aryya community from this terrible, dangerous situation 
in which it is placed that we have been obliged to discuss 
the views of the opposing party, and to show that they 
are not approved of by the Shastra. How tortuous is the 
course of time * when everj'one seeks a Dharma * suited to 
his liking. For those who thus seek Dharmas to suit their 
individual tastes, the Shastra is an eyesore; for that is 
called Shastra by which the wayward faculties of the mind 
are brought under control, and which is, in fact, the un¬ 
failing instrument by which the vast dominion of the 
Queen of Queens* of the Universe is ruled. It is no wonder 
that the Shastra should be an eyesore to unruly subjects 
who dishonour the commands of their Sovereign, Subordina¬ 
tion to the commands of Shastra is nowadays considered 
derogatory to freedom, and consequently extremely distaste¬ 
ful. What, however, such persons really think is that 
their Dharma should be subordinate to their command, for 
they consider themselves free men. 

Idleness makes people semi-omniscient, for idle people 
eagerly seek opportunities to avoid work; and it is really 
this eagerness to avoid labour which lies at the root of 
their unswerving faith in such Shastra as seek to establish 

' Celebrated T&ntriks, S&dbakas, and poets. 

* Time has a degenerating effect until the renewal of the world after 

dissolution (pralaya). * Beligion, duty, etc. 

* Bljrftjefbvarl. 
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the superiority of Jnana-kftp^^* of their unique love for the 
Yoga Vashishtha, Bhagavadgltft, and Upanishads, and of 
their equally unique repugnance for Tantra, Mantra, Yoga, 
Bhajana and Sadhana Shastraa. Rising before daybreak, 
bathing early in the morning, performance of the Sandhy& 
rite,' cleansing temples, collecting Ku^ha grass, flowers, 
Tulsi-leaves, Bael-leaves, and so forth, fetching water from 
streams,* taking only one meal a day, eating havishya food * 
without flesh, performance or religious rites, Shraddha * and 
Tarpana,* observing hospilality and continence,’ lying on 
the ground, keeping up at nights, visiting burning-grounds* 
and places of pilgrimage,* constant expenditure of money 
on religious works in the names of Devas and Pitris”—all 
these are doubtless troublesome things. Had not Sadhana- 
Shastras prescribed them, we have little doubt but that 
these people would have at once abandoned the Gita” 
and Upanishads, and sought refuge with Tantra and 
Mantra. At the foot of all this over-insistence of knowledge 
is the desire to avoid work. Those amongst the VaishQavas 
who are steeped in lethargy and laziness have for a long 
time been saying: “ The Karmaka^^a ” is a jar full of 
poison." The Shiva community also says, through the 
grace of §haflkaracharyya: “ Sadashiva am I, and con¬ 
sciousness.” ” The Shakta community says: “ Bhairava 


' Department of knowledge. 

* See Introdaction. * For worship. 

* A pure kind of food made with particular fruits and vegetables, 
and cooked in a particular manner. See my “ Mahftnirvftpa Tantra." 

* Obsequial rites. * Oblation. 

’ Brabmacharyya. * ^hma^b&nas. * Tirthas. 

'* Forefathers (see Introduction). 

‘ The BhagavadgTtA now so widely known and preached. 
Department of work. “ Ohinmstra. 
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am I; Shiva am I.” Those who are initiated and edu¬ 
cated in the polemics of knowledge and science of the 
nineteenth century consider the chief and final decision 
of all Shastras to be that there is no connection between 
Dharm& and Karma;' but in the Bhagavadglta (which 
is the basis for all the Shftstras on the authority of which 
these people seek to establish the superiority of their 
novel, tasteful, and agreeable views) the commands which 
Bhagavan Shri Krishna Himself gave to Arjuna respecting 
work, when the latter w-as unable to decide for himself what 
to do, clearly prove that there is no greater sin for a man 
who is attached to the world than to give up work.* But 
we need not confine ourselves to ordinary folk attached to 
the world, for the BhagavadgitS, says that the Yoga of work 
is the highest duty even of YogI«f who are detached from it. 
For instance: 

“ In this world there is a twofold path, as I before said, 
O sinless one! that of Yoga, by knowledge of the S&ng- 
khyaa ; and that of Yoga by action of the Yogis.” * 

“ Man winncth not freedom from action by abstaining 
from activity, nor by mere renunciation doth he rise to 
perfection.”* 

“ Nor can anyone, even for an instant, remain really 
actionless; for helplessly is everyone driven to action by the 
qualities * born of nature.* ” * 

“ Who sitteth controlling the organs of action, but 
dwelling in his mind on the objects of the senses, that be¬ 
wildered man is called a hypocrite.” But who, controlling 
the senses by the mind, O Arjuna! with the organs of 
action without attachment, performeth Yoga by action, he 
is worthy.” * 

' Karma, action, work. 

' Mrn. Besant’s translation is here adopted. * III. 4. 

* Qapa«. * Prakriti. * HI. 6. ” III. 6. * III. 7. 
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“ Perform, then, right action, for action is superior to 
inaction, and, inactive, even the maintenance of thy body 
would not be possible.” * 

“ The world is bound by action, unless performed for 
the sake of sacrifice.* For that sake, free from attachment, 
O son of Kunti! perform thou action.” * 

“ He who on earth doth not follow the wheel thus re¬ 
volving, sinful of life and rejoicing in the senses, he, 0 son 
of Pnthft ! * liveth in vain.” * 

Again: “ Janaka and others, indeed, attained to per¬ 
fection by action.” * 

“ There is nothing in the three worlds, 0 Pftrtha! * that 
should be done by Me, nor anything unattained that might 
be attained ; yet I mingle in action.”* 

“ Who abides ever in this teaching of Mine, full of 
faith and free from cavilling, they, too, are released from 
actions.” * 

“ Who carp at My teaching, and act not thereon, sense¬ 
less, deluded in all knowledge, know thou these mindless 
ones as fated to be destroyed.” 

“ Even the man of knowledge behaves in conformity 
with his own nature. Beings follow nature. What shall 
restraint avail ? ” ” 

“ Better one’s own duty," though destitute of merit, 
than the duty " of another, well discharged. Better death 
in the discharge of one’s own duty." The duty " of another 
is full of danger.” '* 

'III. 8. *Yajna. '111.9. 

* PritbA or Knnti was mother of the Pftn^avas. Hence Arjnna is 

called P&rtha. ' III. 16. 

* III. 20, first hemistich. 

' PrithA or Kunti was mother of the P&ndavas. Bence Arjuna is 
called P&rtha. 

* III. 22. • III. 81. “ HI. 82. '* III. 88. 

" Dharma. ** III. 86. 
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In the fourth ohapter it is said : 

“ However men approach Me, even so do I welcome 
them, for the path men take from everyside is Mine, O 
Pftrtha! ” * 

“ They who long after success in action on earth, wor¬ 
ship the Shining One’s,* for in brief space verily, in this 
world of men, success is born of action.” * 

“ The four castes were emanated by Me by the different 
distribution of qualities * and actions. Know Me to be the 
author of them, though the actionless and inexhaustible.” * 

“ Nor do actions affect Me, nor is the fruit of action 
desired by Me. He who thus knoweth Me is not bound by 
actions.” * 

“ Having thus known, our forefathers, ever seeking 
liberation, performed action. Therefore do thou also per¬ 
form action, as did our forefathers in the olden time.” * 

In the fifth chapter it is said: 

“Renunciation and Yoga by action both lead to the 
highest bliss. Of the two. Yoga by action is verily better 
than renunciation of action.”' 

“He should be known as a perpetual ascetic* who 
neither hateth nor desireth. Free from the pain of 
opposites,** O Mighty Armed! he is easily set free from 
bondage.” “ 

“ Children, not sages, speak of the Sangkhya and the 
Yoga as different. He who is duly established in one 
obtaineth the fruits of both.” '* 

“ That place which is gained by the S&ngkhyas is 
reached by the Yogis also. He seeth who seeth that the 
S&ngkhya and the Yoga are one.”** 

* IV. 11. ' Devat&A. ' IV. 12. * Quoas. 

* IV. 18. • IV. 14. ' IV. 16. • V. 2. 

* SannyftBl. ** Cold and heat, hunger and plenty, etc. 

“ V. 8. " V. 4. " V. 6. 
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‘‘ He who aoteth, placing all actions in the Eternal/ 
abandoning attachment, is unaffected by sin as a lotus* 
leaf by the waters.”* 

“ Yogis, having abandoned attachment, perform action 
only by the body, by the mind, by the Reason,* and even 
by the senses, for the purihcation of the self.” * 

” Having known Me, as the Enjoyer of sacrifice and of 
austerity, the mighty Ruler of all the worlds, and the 
Lover of all beings, he goeth to peace.” * 

In the sixth chapter it is said: 

” He that performeth such action as is duty, indepen¬ 
dently of the fruit of action, he is an ascetic,* he is a 
Yogi; not he that is without fire and without rites.”* 

“ That which is called renunciation, know thou that 
as a Yoga, O Pandava! Nor doth anyone become a Yogi 
with the formative will* unrenounced.” * 

“ For the sage who is seeking Yoga, action is called 
the means; for the same sage, when he is enthroned in 
Yoga, serenity is called the means.” “ 

“ The Yogi is greater than the ascetics.” He is thought 
to be greater than even the wise.” The Yogi is greater 
than the men of action, therefore become thou a Yogi, 
O Arjuna! ” “ 

“ And among all Yogis, he who, full of faith, with the 
inner self “ abiding in Me, adorneth Me, he is considered 
by Me to be the most completely harmonized.”** 

Brafamao. 

'V. 10: a constant simile denoting the detached aspect of the 
Brahman. 

'Buddhi. ‘V. 11. * V. 29. * Sannyftsl. 

' VI. 1. That is, not he who merely renounces the household and 
the daily rites. 

* Sangkalpa. * VI. 2. “ VI. 8. *' Tapasef. 

“ Jnam. •* VI. 46. “ itma. “ vi. 47 . 
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In the eighth chapter it is said: 

“ He who constantly thinketh upon Me, not thinking 
ever of another, of him I am easily reached, 0 Pftrtha! 
of this ever harmonized Yogi." * 

" Having come to Me, these Mahatmas come not again 
to birth, the place of pain, non-eternal. They have gone 
to the highest bliss."* 

“ The worlds, beginning with the world of Brahma, 
they come and go, O Arjuna; but he who cometh unto 
me, O Kaunteya !* he knoweth birth no more.”* 

In the ninth chapter it is said: 

" He who offereth to Me with devotion a leaf, a flower, 
a fruit, water, that I accept from the striving self, offered 
as it is with devotion.” ’ 

“Whatsoever thou doest, whatsoever thou eatest, 
whatsoever thou offerest, whatsoever thou givest, what¬ 
soever thou doest of austerity, O Kaunteya! do thou that 
as an offering unto Me.”* 

“ Thus shalt thou be liberated from the bonds of 
action, yielding good and evil fruits, thyself harmonized 
by the Yoga of renunciation, thou shalt come unto Me 
when set free.”* 

“ The same am I to all beings; there is none hateful to 
Me nor dear. They verily who woi’ship Me with devotion, 
they are in Me, and I also in them." * 

“ Even if the most sinful worship Me, with undivided 
heart, he, too, must be accounted righteous, for he hath 
rightly resolved." * 

“ Speedily he becometh dutiful, and goeth to eternal 
peace. O Kaunteya! know thou for certain that My de¬ 
votee perisheth never.” ” 

' VIII. 14. * VIII. 16. * Bon of Kunti, that is, Arjuna. 

* VIII. 10. * IX. SO. • IX. 87. 

’IX. 28. •IX.SS. •IX.80. “IX. 81. 

6S 
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“ They who take refuge with Me, 0 Pftrtha! though of 
the womb of sin, women, Vaishyas, oven Shfldras, they also 
tread the highest Path." * 

“ How much rather, then, (do) holy Br&hma^as and 
devoted royal saints; having obtained this transient joy¬ 
less world, worship thou Me.” ‘ 

“ On Me fix thy mind ; be devoted to Me; sacrifice to 
Me; prostrate thyself before Me ; harmonized thus in the 
Self, thou shalt come unto Me, having Me as thy supreme 
goal.” * 

In the twelfth chapter it is said; 

" Arjuna said: ‘ Those devotees who ever harmonized 
worship Thee, and those also who worship the Indestruc¬ 
tible, the Unmanifested, whether of these is the more 
learned in Yoga ? ’ ” • 

“ The Blessed Lord said : ‘ They who with mind fixed 
on Me, ever harmonized, worship Me, with faith supreme 
endowed, these, in My opinion, are best in Yoga.”’* 

“ They who worship the Indestructible, the Ineffable, 
the Unmanifested, Omnipresent, and Unthinkable, the Un¬ 
changing, Immutable, Eternal.” * 

“ Restraining and subduing the senses, regarding every¬ 
thing equally, in the welfare of all rejoicing, these also 
come unto Me.” ^ 

“ The difficulty of those whose minds are set on the 
Unmanifested is greater; for the path of the Unraanifested 
is hard for the embodied to reach." * 

“ Those verily whom, renouncing all actions in Me and 
intent on Me, worship, meditating on Me, with whole¬ 
hearted Yoga.”* 


‘ IX. 82 

* XTI. 2 

* XII. 6. 


* IX. 88. 

* XII. 8. 

* XII. 6, 


• IX, 84. 
’ XII. 4. 


• XII. 1. 
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“ These I speedily lift up from the Ocean of death and 
existence, 0 Pftrtha! their minds being fixed on Me.” * 

“ Place thy mind in Me, into Me let thy Reason * 
enter; then, without doubt, thou shalt abide in Me 
hereafter." * 

" And if Thou art not able firmly to fix thy mind on 
Me, then, by the Yoga of practice, seek to reach Me, O 
Dhanafijaya! " * 

" If also thou art not equal to constant practice, be 
intent on My service; performing actions for My sake, 
thou shalt attain perfection.” * 

” If even to do this thou hast not strength, then, taking 
refuge in union with Me, renounce all fruit of action with 
the self-controlled.” * 

” Better, indeed, is wisdom than constant practice; 
than wisdom meditation is better; than meditation re¬ 
nunciation of the fruit of action ; on renunciation follows 
peace.” ’ 

In the eighteenth chapter it is said : 

” Nor, indeed, can embodied beings completely relin¬ 
quish action; verily he who relinquisheth the fruit of 
action, he is said to be a relinquisher.” * 

” Good, evil, and mixed—threefold is the fruit of action 
hereafter for the non-relinquisher; but there is none ever 
for the renouncer.” * 

“By devotion he knoweth Me in essence, who and 
what I am; having thus known Me in essence he forthwith 
entereth into the Supreme.” ** 

“ Though ever performing all actions taking refuge in 
Me, by My grace he obtaineth the eternal indestructible 
abode.” 

•XII. 7. ‘Buddhi. 'XII. 8. ‘XU.#. 

• Siddhi, XII. 10. 'XII. 11. ’XII. 12. 'XVIII. 11. 

• XVIII. IS. “ XVIII. 65. " XVni. 56. 
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‘‘ He who aoteth, placing all actions in the Eternal/ 
abandoning attachment, is unaffected by sin as a lotus* 
leaf by the waters.”* 

“ Yogis, having abandoned attachment, perform action 
only by the body, by the mind, by the Reason,* and even 
by the senses, for the purihcation of the self.” * 

” Having known Me, as the Enjoyer of sacrifice and of 
austerity, the mighty Ruler of all the worlds, and the 
Lover of all beings, he goeth to peace.” * 

In the sixth chapter it is said: 

” He that performeth such action as is duty, indepen¬ 
dently of the fruit of action, he is an ascetic,* he is a 
Yogi; not he that is without fire and without rites.”* 

“ That which is called renunciation, know thou that 
as a Yoga, O Pandava! Nor doth anyone become a Yogi 
with the formative will* unrenounced.” * 

“ For the sage who is seeking Yoga, action is called 
the means; for the same sage, when he is enthroned in 
Yoga, serenity is called the means.” “ 

“ The Yogi is greater than the ascetics.” He is thought 
to be greater than even the wise.” The Yogi is greater 
than the men of action, therefore become thou a Yogi, 
O Arjuna! ” “ 

“ And among all Yogis, he who, full of faith, with the 
inner self “ abiding in Me, adorneth Me, he is considered 
by Me to be the most completely harmonized.”** 

Brafamao. 

'V. 10: a constant simile denoting the detached aspect of the 
Brahman. 

'Buddhi. ‘V. 11. * V. 29. * Sannyftsl. 

' VI. 1. That is, not he who merely renounces the household and 
the daily rites. 

* Sangkalpa. * VI. 2. “ VI. 8. *' Tapasef. 

“ Jnam. •* VI. 46. “ itma. “ vi. 47 . 



ORDINANCES RELATING TO WORSHIP 1026 


In the eighth chapter it is said: 

“ He who constantly thinketh upon Me, not thinking 
ever of another, of him I am easily reached, 0 Pftrtha! 
of this ever harmonized Yogi." * 

" Having come to Me, these Mahatmas come not again 
to birth, the place of pain, non-eternal. They have gone 
to the highest bliss."* 

“ The worlds, beginning with the world of Brahma, 
they come and go, O Arjuna; but he who cometh unto 
me, O Kaunteya !* he knoweth birth no more.”* 

In the ninth chapter it is said: 

" He who offereth to Me with devotion a leaf, a flower, 
a fruit, water, that I accept from the striving self, offered 
as it is with devotion.” ’ 

“Whatsoever thou doest, whatsoever thou eatest, 
whatsoever thou offerest, whatsoever thou givest, what¬ 
soever thou doest of austerity, O Kaunteya! do thou that 
as an offering unto Me.”* 

“ Thus shalt thou be liberated from the bonds of 
action, yielding good and evil fruits, thyself harmonized 
by the Yoga of renunciation, thou shalt come unto Me 
when set free.”* 

“ The same am I to all beings; there is none hateful to 
Me nor dear. They verily who woi’ship Me with devotion, 
they are in Me, and I also in them." * 

“ Even if the most sinful worship Me, with undivided 
heart, he, too, must be accounted righteous, for he hath 
rightly resolved." * 

“ Speedily he becometh dutiful, and goeth to eternal 
peace. O Kaunteya! know thou for certain that My de¬ 
votee perisheth never.” ” 

' VIII. 14. * VIII. 16. * Bon of Kunti, that is, Arjuna. 

* VIII. 10. * IX. SO. • IX. 87. 

’IX. 28. •IX.SS. •IX.80. “IX. 81. 
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“ They who take refuge with Me, 0 Pftrtha! though of 
the womb of sin, women, Vaishyas, oven Shfldras, they also 
tread the highest Path." * 

“ How much rather, then, (do) holy Br&hma^as and 
devoted royal saints; having obtained this transient joy¬ 
less world, worship thou Me.” ‘ 

“ On Me fix thy mind ; be devoted to Me; sacrifice to 
Me; prostrate thyself before Me ; harmonized thus in the 
Self, thou shalt come unto Me, having Me as thy supreme 
goal.” * 

In the twelfth chapter it is said; 

" Arjuna said: ‘ Those devotees who ever harmonized 
worship Thee, and those also who worship the Indestruc¬ 
tible, the Unmanifested, whether of these is the more 
learned in Yoga ? ’ ” • 

“ The Blessed Lord said : ‘ They who with mind fixed 
on Me, ever harmonized, worship Me, with faith supreme 
endowed, these, in My opinion, are best in Yoga.”’* 

“ They who worship the Indestructible, the Ineffable, 
the Unmanifested, Omnipresent, and Unthinkable, the Un¬ 
changing, Immutable, Eternal.” * 

“ Restraining and subduing the senses, regarding every¬ 
thing equally, in the welfare of all rejoicing, these also 
come unto Me.” ^ 

“ The difficulty of those whose minds are set on the 
Unmanifested is greater; for the path of the Unraanifested 
is hard for the embodied to reach." * 

“ Those verily whom, renouncing all actions in Me and 
intent on Me, worship, meditating on Me, with whole¬ 
hearted Yoga.”* 


‘ IX. 82 

* XTI. 2 

* XII. 6. 


* IX. 88. 

* XII. 8. 

* XII. 6, 


• IX, 84. 
’ XII. 4. 


• XII. 1. 
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“ These I speedily lift up from the Ocean of death and 
existence, 0 Pftrtha! their minds being fixed on Me.” * 

“ Place thy mind in Me, into Me let thy Reason * 
enter; then, without doubt, thou shalt abide in Me 
hereafter." * 

" And if Thou art not able firmly to fix thy mind on 
Me, then, by the Yoga of practice, seek to reach Me, O 
Dhanafijaya! " * 

" If also thou art not equal to constant practice, be 
intent on My service; performing actions for My sake, 
thou shalt attain perfection.” * 

” If even to do this thou hast not strength, then, taking 
refuge in union with Me, renounce all fruit of action with 
the self-controlled.” * 

” Better, indeed, is wisdom than constant practice; 
than wisdom meditation is better; than meditation re¬ 
nunciation of the fruit of action ; on renunciation follows 
peace.” ’ 

In the eighteenth chapter it is said : 

” Nor, indeed, can embodied beings completely relin¬ 
quish action; verily he who relinquisheth the fruit of 
action, he is said to be a relinquisher.” * 

” Good, evil, and mixed—threefold is the fruit of action 
hereafter for the non-relinquisher; but there is none ever 
for the renouncer.” * 

“By devotion he knoweth Me in essence, who and 
what I am; having thus known Me in essence he forthwith 
entereth into the Supreme.” ** 

“ Though ever performing all actions taking refuge in 
Me, by My grace he obtaineth the eternal indestructible 
abode.” 

•XII. 7. ‘Buddhi. 'XII. 8. ‘XU.#. 

• Siddhi, XII. 10. 'XII. 11. ’XII. 12. 'XVIII. 11. 

• XVIII. IS. “ XVIII. 65. " XVni. 56. 
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“ Renouncing mentally all works in Me, intent on Me, 
resorting to the Yoga of discrimination,* have they thought 
ever on Me.’’* 

“ Thinking on Me, thou shall overcome all obstacles 
by My grace; but if from egoism thou wilt not listen thou 
shall be destroyed utterly.”* 

“Entrenched in egoism, thou thinkest, ‘I will not 
fight.’ To no purpose is thy determination; nature will 
constrain thee.” * 

“ O son of Kunti! bound by thine own duty,* born of 
thy own nature, that which from delusion thou desirest 
not to do, even that helplessly thou shalt perform.”* 

“ The Lord dwelleth in the hearts of all beings, O Ar- 
juna! by His illusive power* causing all things to revolve^ 
as though mounted on a potter’s wheel. ”* 

“ Flee unto Him for shelter with all thy being, O 
Bharata! By His grace thou shalt obtain supreme peace, 
the everlasting dwelling place.”* 

“ Thus hath wisdom, more secret than secrecy itself, 
been declared unto thee by Me; having reflected on it fully, 
then act thou as thou listest.” ** 

“ Listen thou again to My supremo word, most secret 
of all. Beloved art thou of Me and steadfast of heart, there¬ 
fore will I speak for thy benefit.” ’* 

“ Merge thy mind in Me, bo My devotee, sacrifice to 
Me, prostrate thyself befere Me, thou shalt come even to 
Me. I pledge thee My troth ; thou art dear to Me.” ** 

“Abandoning all duties," come unto Me alone for 
shelter. Sorrow not: I will liberate thee from all sins,”** 

‘ Buddhi-Yoga. ’ XVIII. 67. * XVIII. 58. ‘ XVIII. 59. 

* Rai'tiia ; quaere dut>-: rather eft'eots of previon.s action. 

* XVIII. 60. ’ Mayft. * XVIII. 61. 

* XVIII. 82. '• XVIII. 6H. •' XVIII. 64. 

XVIII. 66, '• Dbarma. “ XVIII. 66. 
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Lot Sadhakas now see for themselves whether in the 
GitS; Bhagavan has prescribed abandonment of work ’ or 
performance of it. We are not at all astonished or grieved 
to sec that a study of Bhagavadgita leads to an abandon¬ 
ment of Karinaka^da* by sentimental folk who feign devo¬ 
tion and who go emotion-mad at the very mention of 
Bhagavadgita, though they have no devotion to Bhagavftn 
Himself. What we are sorry for, is that even such men as 
worship the speaker of this Gita as their Ishtadevatfi. and 
call it Bhagavadgita, on aouount of its words having issued 
from His fair mouth, say that the Earmaka^da^^ is a jar of 
poison.” Who can penetrate this mystery ? When the fruit 
appears the flower dries up of itself and fails. 

But how wonderful must be the intensity of the greed 
and the impatience and hurry of those who, on seeing this, 
understand the flower to be of no use and proceed to destroy 
it the moment it is blown ? What sort of degree-hunting 
malady* has seized society, that it should cause a mad rush 
to secure the highest degree in every department ? * Even 
in the worship of Devata each one aspires to be the highest 
degree-holder. “ In no department shall I be inferior.” This 
intensely devilish idea of the nineteenth century is about 
to become supreme by the defeat of the divine* notions 
which belong to the domain of worship. We cannot say 
when Vaidyan&tha,* the destroyer of Tripura, will deliver 
society from the pains of this disease. 

' Karma. 

' The department of Scripture dealing with action and ritaal. 

' Up&dhiroga. 

* A very keen observation. Everyone cackles about, Eaivalya, and 
would be a Togi, not because of any inherent competency, bnt becanse 
pride will not allow them to take a lower place. By the expression of 
their view that this is only for the ” ignorant,” they swing a censer to 
their supposed ” knowledge.” 

* Sattvik. 

* 9biva, who is lord of physicians, for he cures all human ills. 
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Had the examination for the degree sought for been 
held at any seat of learning other than that of Sddhana 
of Mahftvidya, the number of learned degree-holders would 
have been so large that it is doubful whether place could 
have been found for them all in Brahmaloka, Vaikuntha, 
and Eaildsa. But we are secure from this danger in that 
Bhagavau Himself, the dweller in all hearts and Creator 
of all things, is the Examiner. Unless He gives the degree 
of service to himself, who is there who can free himself 
of servitude to the UpMhis'? ’ It is the presence of these 
latter pestilential Up&dhis which prevents the acquisition 
of the former. These latter Upadhis must be shaken off 
before we can obtain the former Up&dhi, or this Upadhi 
must be obtained before the others can be got rid of. 
There might have been a chance of bogus Upadhis (degrees) 
being considered genuine, were it possible to go elsewhere 
after having received them from Bhagavftn. But, 0 pre¬ 
tender to devotion, who art so fond of the Upadhi (title) 
of devotee! all this Universe is the field of work of that 
Rftjraje^hvari alone, who is the sole Mistress of this infinite 
creation of things moving and unmoving. Where in this 
Universe can you go so that you may escape the all-penetrat¬ 
ing look of Her whose eyes are infinite ? Who has told 
you that your bogus * Upadhi will not be caught in the 
net * of Her Maya, in which everything from Brahma to 
a blade of grass is eternally held? Why, then, further 
trouble to create a counterfeit* in the midst of this net? 
He who trios to snap the Karma-threads of this net by 

' The Upadbis (apparently limiting conditions) of name and form 
spoken of in the systems of philosophy. There is a play on the word 
Upadhi, which means also ** degree ’’ or " title.” * J&la. 

^ ' A pun on the word Jala, which as an adjective means, in Bengali, 

counterfeit,” and as a substantive means " net.” 

* See last note. 
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his own^ strength knows not that its meshes are there 
only to take him out of the water, and not that he may 
pass into it from the net. The kind of dissatisfaction with 
the Sangsara and Karmaka^da ’ which one occasionally feels 
before entry upon the path of spiritual knowledge,* is 
cleared, is not true dispassion,' but only passion in a 
different guise. Hence the fool who, on feeling such dis¬ 
satisfaction, wants to forsake the Sangsara or Karma, only 
sticks in the meshes of that net, and resting half within 
and half without it loses his life amidst unsufferable 
pains. He neither remains in the net nor passes out 
into the water, but failing both ways, “falling from this 
and losing that,” becomes untimely subject to the grasp 
of death. It therefore becomes an intelligent person not 
to make futile efforts to tear the net, but endeavour 
to move about happily in the water within the net. If 
by the grace of the Devi, who is will, you gain the strength 
which will enable you to dive into deep water, if you 
have grown fit to sink in the fathomless infinite sea of 
the Brahmamayl’s self, then Maheshvara, who holds the 
thread of this net, will Himself undo its top-knot. The tie 
of attachment to the Sangsftra will be loosened, and then, 
finding his path open, the Jiva, freed from existence,* will 
leap from the net with the cry, “ Victory, victorj', victory 
to Taril! ” and sink into the sea of the Self of the Mother 
of the world; but to take a leap untimely is but the pre¬ 
liminary to a terrible fall. To renounce the Earmak&i^dft at 
this time is the taking of such an untimely leap. Had the 
talk of renunciation of Karma any reality in it, it would 
not have been necessar>' to have said so much as to 

‘ With the world and ritual worship. 

* Tattvainfina, • Vairftgya. 

* JlTantnukta. 
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Upai’shis.* Although Jauaka or “ progenitor ” was the 
name by which Maharshi Janaka was known, he did not 
make himself such in fact. That he and his name might 
correspond, the Mother of the world, whose attachment to 
devotees is great, Herself became his daughter, and made 
him famous in the world by assuming the beloved name of 
JanakI, a name made glorious by the glory of the devotee ; 
but in order to make the present-day Janakas worthy of 
the name, the Mother of the world should rather disappear 
than appear. Being religious heroes,* they do not intend 
to show cowardice, like Janaka, by abstaining from taking 
wives to themselves on the way to fight the battle of reli¬ 
gion.* Why become afraid of the Sangsara ? They are, 
therefore, in no way inferior to Janaka, but rather, to a 
considerable extent, superior, in the character of Janaka, 
or progenitor, and Rajarshi.* We are rather pleased than 
sorry at this. Our only concern is this: Rajarshi Janaka 
had another name—namely, Videha, or Bodiless*—from 
which Janaki got Her name Vaidehi. How* long will it 
take these men to become possessed of this name ? How 
long must we wait in this Kali age to find among ourselves 
men like Rajarshi Janaka Yideha (bodiless) of the Treta 
age ? How long will it be before these men relievo the 
burden of the earth by becoming Videha—that is, bodiless 
—upon it ? * 

' The first three are various classes of Pishie (seers), and the Iasi 
means Pseudo-^iBhis. * Dharmavlra. 

' Dharmajmddha. 

* The people whom the author satirizes claim not only to be $ishis, 
like Janaka, but surpass him in that they become progenitors with 
their wives, a simpler and to most a more pleasant affair than the 
search for wisdom, 

* Because, though with a body the woi’ld did not bind him. He 
was Jlvanmukta. 

* Here is a play on the word Videha, which referred in previous 
passages to Mukti and here to death. 
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Whether the ideal of Janaka obliges us to renounce 
wealth and wife or not, it does not at any rate require 
us to give ourselves up to worldly enjoyment. Moreover, 
Janaka did not renounce Sandhya prayers, worship, and 
the KarmakSi^du suited to his caste and Ashrama; on 
the contrary, he always took care to perform them as 
enjoined in the Shastra. Just as his other actions, such 
as his rule of his kingdom, were not based on egotism * 
so his Sandhya prayers, worship, and so forth, also were 
not dependent on it. This is the story of the Bajarshi. 
As for the present day Pseudo-Rishis,* they, of course, 
become liberated Sauuyasis at times of worship, prayer, 
and so forth, no matter whether they renounce anything 
else or not. Why, brethren, is your love for God so much 
greater than your love for your wives, children, and rela¬ 
tions, that when liberation, which loosens all bonds, is so 
near at hand, the bond of prayer will alone frustrate it?* 
How imprudent is the scepticism of those who, blinded by 
the vanity of their knowledge, are keen for every worldly 
pursuit, and yet would renounce Sandhya prayers, worship, 
and so forth, on the ground of their being Karma ? In short, 
it is no easy matter to throw dust in the eye of Dharma.* 
Bhagavftn, who sees all things, has said; “ Even against 
your will you will be obliged to do Karma." Under the 
severe pressure of the unrelenting law of nature I am bound 
to serve Karma as a slave, for there is no means of escape 
from its close grasp. Why, when accepting this slavish 
service of Karma, should I be deprived of the benefit of its 


* Ahaogk&ra * Uparshu. 

'They say that Upasana is wrong; on which they are asked 
whether they have risen so high spiritually that they have shaken oflf 
r 1 .V other than that of UpAsani, which alone stands in the way 

of their gaining Mukti. * True religion. 
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fear-dispelliDg baud 'I I would have, with all submissive* 
ness, renounoed Karma, had Karma renounced me Since 
I have been born in the land of Karma, in order to perform 
it, 1 will not j’enounce Karma so long as life lasts; but if, 
on the other hand. Karma I'enounces me, I will not be sorry 
therefore. I am very much afraid of doing my owm Karma, 
but why should 1 bo afraid of doing the Karma of my 
Mother, seeing that She is the Dispeller of fear'? 1 do not 
any longer belong to myself, so that, O brother! what 
Karma can there be which I can call my owm ? Karma is 
Hers, whose 1 am. I am the Mother and the Mother is 
mine. The glory of Kanna with me lies no longer in its 
being Karma, but in the fact of its being the Mother’s 
Karma. So long as the relation of Mother, and sou will 
not end for me, this joy of Karma also will not so end. 
Blessed are my birth and life in that, by being born in this 
la nd of Karma—that is, Bbarata'—I am to-day going to 
sever the bonds of Karma with the Mother’s Karma-sword. 
Glorious is my Mother’s unbounded mercy that She, who is 
beyond the range of thought and truth itself, and full of 
mercy, and whose Karma approved by Her* is such that 
even Brahma, Vishnu, and Maheshvara, find it difficult of 
right performance, has, for my sake, with Her own mouth 
dictated in the Dharmai^hastras that Karma is Her worship, 
replete with Her love and tenderness! What can be a 
greater good fortune for a Jiva in the world than this ? We 
know not if there is any other Jiva so unfortunate in the 
world as he who is deprived of this good fortune. O Mother 
of the world! save me, 0 Mother! Rather may I spend 
millions of lives in fearful Hells than that I should be 
deprived of the loving worship of Thee, O Mother! See that 
I, who have been initiated in the great Mantra, the gem of 


* India. 


' That ia, spoken of in the ^h&stra. 
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spiritual oonsoiousness' (which is of rarity to even Brahma 
and other Devas), and who have been upbrought in tho 
Sftdhana of the great Yantra,' which is the source of the 
creation, preservation, and destruction of the three worlds, 
may not become Motherless when Thou art the Mother! 
For what have I come here, if it be not to do the Mother’s 
work? Bless me, 0 Mother! by answering this, my question 
Thyself! 0 Mother! the earth is too small to hold the bliss 
which I feel to-day when I remember that, being a Jiva, I 
have been initiated in thy Mantra as uttered by Shiva Him¬ 
self, 0 Daughter of the Mountain! Thou art bliss itself. 
Thyself keep to-day Thy own bliss, and at the same time 
take this joyless son of thine up into Thy blissful arras in 
order to make the words of Sadananda" true. I have been 
initiated. Now, tell me how I am to be educated ? Thou 
hast Thyself promulgated Thy commands in the form of 
Shastra. Do Thou now Thyself explain the truth concern¬ 
ing Thee * by opening in the form of S&dhana the door of 
that Shastra. Tell me, 0 Mother! what have you said in 
the Sh&stra ? 

In the Tantra SanghitS. it is said : ** For him who has 
received Mantra—that is, initiation—worship is of two 
kinds, according as it is outer and inner. Inner worship, 
to the exclusion of outer worship, is prescribed for Sannyfisis, 
whilst both inner and outer worship are prescribed for all 
others.” 

In the Oautamlya Tantra it is said: ** This inner wor¬ 
ship grants liberation to S&dhakas even during their life¬ 
time, but Munis alone who are desirous of liberation * have 

' Tattvachint&maoi. 

’ See Introdaction; here used in the sense that She is the instru¬ 
ment of creation. 

* Shiva tho ‘‘ Ever joyful.” * Literally, " explain thy Tattva.” 

' Mumukehu. 



ORDINANCES RELATING TO WORSHIP 1087 

the competence to perform it. Hence, such Sadhaka« as are 
unable to perform mental worship in the manner above des* 
cribed should do it with the aid of mental elements similar 
to those used in outer worship.” * 

The following are the words of Shiva in the Sanghitft 
quoted by Raghavabhattn:' “ 0 Devi! whose face is as the 
moon! by knowledge only and without gifts, * Homa, and 
other like actions,* a householder can never attain welfare 
either here or hereafter. If even a householder does not 
make gift or perfoi’m Homa or worship, as enjoined, then 
who will daily do these things ? (2) O fair Devi! a Brama- 
chan * has no right to make gifts (for he is destitute). Who, 
then, will make gifts to Gurus according to their capacity ? 
Those who live in forests * also have not the means to make 
gifts. Moreover, in the Kali Yuga living in forests ’ is dis¬ 
allowed ” (3). 

Hence, Parivrajakas* only are able to secure liberation 
from all pain and sorrows by knowledge alone, without 
making gifts and performance of Homa and other ritual 
acts. 0 Devi! whose face is fair as a lotus, the Pariv- 
rajaka* who is not averse to the performance of ritual action,* 
and the householder who is averse (that is, feigns aversion)* 

' In outer worship articles (Upncbai'a) are used, such as lights, 
flowers, incense. In the mental worship here spoken of ideal offerings 
are made which correspond to the material articles of external worship. 

^ The great Tantrik commentator and author of the commentary 
on the Sharndfitilaka. 

* Dana. * Karma. * The celibate student. 

* That is, belong to the third, or Vanaprastha A^hrama. 

' The Vilnaprastha A^brama. There were four A^hramos in other 
ages, but in the Kali Yoga there are only two— vis, the second Qarhas- 
tbya (that of a householder) and the last Bhikshnka or Avadhuta. See 
“ MahAnirTfina Tantra,” chap, viii, 8. Neither the conditions of life 
nor the character, capacity, and powers of the people of this age allow 
of the first and third. 

* That is, ascetics: Sannyftsis. 

* Author's parenthesis, 
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to it, will both sink into Kumbhipftka * (6). Virtuous wives 
of the family and householders desiring their own welfare 
should daily perform worship with auspicious elements, and 
make gifts in the names of Devas, Bi*fthmai?as, and so 
forth (6). If members of the Vanaprastba Ashrama * and 
Yatis* daily do works of charity, and so forth, they will 
never be liberated from the Sangsftra. On the contrary, 
they become more and more attached to it. Those who, 
after having adopted the Sannyasa* or Vanapratha Ashrama,* 
become attached to action,^ like householders, fall from the 
height which they have reached, and become subject to 
sorrow here and hereafter (7). 

In fact, such householders as omit outer worship through 
sloth, make pretence to spiritual knowledge, and say “ outer 
worship is useless, and without spiritual significance.* We 
perform mental worship only.” The above-quoted passages 
from the Shastra bear strong evidence to the fact that this 
judgment of theirs is wholly opposed to Shastra, and the 
result of views which are independent of it. It is with the 
mind that mental worship must be performed ; but so long 
as that mind is not “ under my control,” with w’hat shall I 
perform mental worship ? So long as “ I am of the mind,” 
instead of " the mind being of me,” I have no right to 
do mental worship exclusively. This is very true. If 
through lack of mastery of ray mind I am unable to offer 
mental flowers at Her feet, if I cannot with independence 
settle ray mind on that which I desire, then what guar¬ 
antee is there that, when engaged in mental worship, for 
which I have no competence, my mind will not forget to 
contemplate Her feet, and think of the happiness of 

' One of the Hells. * Vide ante, 

* Those who have controlled their passions : ascetics. 

* The fourth, ascetic Ashrama. 

Ltaukika. tiiterally, temporal, * Karma, 
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Sangs^ra ? Milk is admitted by all to be the most power¬ 
ful of means fov the preservation of human life. Curd, 
milk,* butter, ghee, and so forth, are all transformations 
of milk. This is why all things prepared from milk have 
the reputation of being delicious. But if by accident any¬ 
thing sour or bitter falls into milk and turns it, then, 
apart from any other test, even its smell causes nausea, 
and the revulsion which it produces is more lasting 
than that caused by any other thing. The only reason 
for this is that milk is the best of delicious things. 
Had not milk been so good, its corruption would not 
have been so bad. For instance, although sugar, sugar- 
candy, and sweetmeats are prepared from molasses, if 
molasses is not sufficiently boiled and treated so as to 
be converted into any of these things, it will at any rate 
remain what it is—molasses—or become moist sugar. 
And this molasses or moist sugar, if it cannot be used 
in preparing Sandesha* with curd, will at least give sweet¬ 
ness to a sour curry of mango, ara(fa,* or plum—a sweet¬ 
ness so attractive that the remembrance of such a sweeten¬ 
ed curry makes the mouth water, whilst the remembrance 
of sweetmeats produces merely a sensation of their absence, 
and nothing else. This is why it has been necessary to give 
a name to this mixed taste, and we accordingly have the 
adjective “ sour-sweet.” The reason why molasses is not 
altogether spoilt by mixture with something sour is that it 
is not as superior a thing as milk is. If a person lives on 
milk only, he may perchance meet with such a difficulty 
through his supply of milk becoming accidentally spoilt, as 
one who lives on sweetmeats only can never experience. 
Similarly, although all admit that mental worship is the 

* Eshira; that is. milk thickened by boiling, 

• A Bweetmeat. » a sour fruit, 
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best of all forms of worship, if the mind with which that 
worship is performed becomes corrupt, polluted, or disorder¬ 
ed, with what shall I perform the worship ? When the mind 
is in this state, such a stench issues from it as makes the 
approach of even men, not to speak of Devas, impossible. 
We quite understand that it is necessai*y to take the cream 
out of milk, but if the milk itself is putrid, whence am I to 
get the cream *? If I mix the cream that was in the milk with 
something else, and thus spoil the milk itself, if I mix the 
faculty of devotedness * that was in my mind with attach¬ 
ment to wife and children in the Sangsara, and then trj' 
to acquire spiritual devotion* to Bhagavau or Bhagavatl 
with that mind, such an effort will prove as futile both 
here and hereafter, as if we sought to drink milk where 
there is only whey. Hence, so long as I am unable to bind 
at the door of the temple of my heart the All-good Suravi* 
from whom are drawn, and who fulfils, all desires, the only 
way in which I can preserve my life is not to make mysef 
dependent solely on milk, but to use milk, molasses, 
sweetmeats, or any other thing which I can procure at all 
times without diflSculty. However sour be the mango or 
amrfa * you may give me, I shall mix with it the molasses 
of lesser devotion,* and prepare such a sour curry as will 
make the mouths of even Sannyasls and Sadhus water, and 
will bring back a liking for food even to a sick man, to 
whom it is repugnant, so as to render him again capable 
of eating even sweetmeats and sweet pudding. Of what 


' Asakti^hakti. Literally. " attachment-.^hakti." * Parfibhakti. 

' The heavenly cow which is the mother of ail cows, and which 
came out of the sea when it was churned. Here used metaphorically 


for the Devi. 

* A sour fruit. 

* Qaunlbhakti. 
principal. 


Literally, secondary, as opposed to Mukhya or 
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use is it to tempt me with milk, pudding, and sweetmeats 
if 1 have a dislike for every kind of food ? If my mind is 
not calm, of what use is it to give me, who suffer from the 
disease of Sangsara, instructions in mental worship, which 
is the food for Yogis ? So long as I have a dislike for food, 

I am not only unable to eat the food you offer, but am 
likely to suffer an untimely death by starvation. Hence, 
in the dispensary of Vaidyanatha,* and according to the 
T&ntrik cult, food for sickness is not the same as food for 
Yogis. Sannyasis have the privilege of performing mental 
worship only, but as a man of the Sangsara, I may always 
perform both mental and outer worship. First of all, that 
is the most delicious thing for me which will cure my 
dislike for food. If you want to give me milk, give it; but 
so long as my dislike for food remains, pray do not depend 
on milk alone. For the moment, milk will not give as 
much gratification as sour things will do. To-day I shall 
feel immense joy in outer worship by illumining the 
Mandapa,* and filling it with the delightful fragrance of 
burning incense, making the quarters resound with the 
music of drums, kettle-drums, gongs, and bells, and with 
the heartfelt cry, “ Victory, victory to Thee, Mother T§.r&! ” 
along with recitation of hymns* which reach the inmost 
recesses of the heart, looking with the pupils (Ts,ra)* of 
these two eyes straight into the pupils (T&ra)* of the eyes 
of the three-eyed Devi, I shall see the Universe all full of 
Tara. But if I proceed to perform mental worship only 
without the necessary competence, therefore I shall, owing 
to the absence of Tara from the heart, despite the pow'er 

* The word etymologically means “ Lord of healers ’’—epithet of 
^hiva, as the physician of all human ills. 

* House of worship. * Stotras. 

‘ There is here a play on the word Tftra. which means the pupil of 
the eye, and is also a name of the Devi as Saviour. 

66 
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of sight/ see darkness only in the three worlds as I sit in 
this temple, illumined with hundreds of lamps. Can the 
simultaneous appearance of even hundreds of millions of 
suns and moons illumine the place where the Brahma- 
mayl is wanting ? In the infinite firmament of my heart 
infinite numbers of planets, stars, suns, and moons shine 
less than glow-worms if the light of Brahmamay! is there. 
If it is not there, hundreds of thousands of each of such 
lights cannot make up for even a hundredth part of Her 
brilliance. So long as the brilliance of the full moon does 
not permanently exist in my firmament; so long as my 
Mother dwelling in the orb of Mantra, full of pure nectar, 
does not spread the lustre of Her eternally beaming 
smile on the hill of dawn of my heart,* so long as the 
bright and the dark fortnights * exist for me; so long as 
there are for me the double path of desire * and cessation 
of desire,* Sangsara and Sadhana, adherence to home* 
without and homeless asceticism ^ within ; so long I must 
(if I would see the moonbeams which charm the mind of 
the Moon-crested Deva) make the moon rise without, 
destroying the darkness within with the light of this 
moon, and with the help of that reflected light discover 
the centre of its emanation. It is almost impossible to 
gaze directly at the sun, yet one may easil}' and minutely 
examine the solar disc in its reflection in the water of 
some stone or other vessel. In the same way subtle 
manifestations * of Her real self become truly visible with¬ 
out in Yantras,* Mantra.s, images, and so forth. Pure 
mental worship has been prohibited for householders, 

' That is. despite the possession of pnpils (Tar&) in the eyes. 

’ Udayachala from which the sun is said to rise. 

* The month is divided into two halves according to the waxing and 
waning of the moon. * Pravritti. * Nivritti. * Oftrhasthya. 

’ Sannyasa. * Vibhatis. * Diagrams (see Introduction). 
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because they cannot achieve it without outer worship. 
Sangsara Dharraa* is the consecrated shrine of human 
worship.* It is impossible for one who is governed by it 
to perfectly accomplish mental worship of the Deity. Just 
as it is not easy to keep uncovered milk fresh in a cow¬ 
shed full of cows’ urine, so also it is difficult to keep the 
mind attached in love to Devata in the Sangsara, with 
all its attachments and affection for wife and children. 
Hence, so long as my mind is not controlled, it is wholly 
useless to cry for mental worship. 

Not to speak of ordinary folk, even of such a renowned 
and accomplished Sadhaka as Maharaja Rama Krishna,* 
the following story is told: At a particular time during the 
first stage of Sadhana, after initiation, when the Maharaja, 
in disregard of his public duties, and with prohibition of 
public access, used to remain constantly immersed in PQja, 
Dhyana, and so forth, a pair of gold bracelets were ordered 
for his wife. Rani Katyayani. A few days after the order 
had been given the Raja, seeing the wrists of the Rani 
unadorned, asked her the reason for it, and was told in 
reply that the bracelets h^.d not yet been prepared. Next 
day, when he was engaged in Pflja, a SannyasI with matted 
hair appeared at the gate of his palace, and asked the gate¬ 
keeper : “ Where is your Maharaja ? Tell him that a San¬ 
nyasI* has come to see him.” They replied with great 
humility: “ Lord! the Maharaja is now in the bouse of 
worship. No one may go there; and even if we speak to 


* The Dharma of the household*life. 

’ " Worship," in the sense that the performance of duty to fellow- 
men is such. The shrine of such worship is contrasted with that in 
which the DevatS is worshipped. 

* A member of the Natore Raj family—a great Sadhaka. 

* Ascetic. 
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him now, there is no chance of getting a reply.” The San- 
nyasl laughed and said: “ I tell you, go.” The gate-keepers 
were afraid of disobeying him, and did as they were told to 
do, but to no effect. Raja Rama Krishna was at that time 
immersed in mental worship of his Ishtadevata, and so 
made no reply, notwithstanding the arrival of the Sannj'fisl. 
The gate-keepers came back and told the Sann5'asi what 
had happened. The SannyasI raised his eyes a little, smiled, 
and said in a deep voice: “ When the Maharaja comes 
out after finishing his worship, tell him that to think of 
the Rani’s bracelets is not to perform mental worship of 
Ishtadevata.” Saying this, the SannyasI went away hur- 
riedl}'. The gate-keepers did not understand the meaning 
of his words, and did not dare oppose the SannyasI from 
going away, for as an ascetic he was free to come and go. 
Afterwards, on coming out of the house of worship, Raja 
Rama Krishna asked the gate-keepers : ” Where is the San- 
nyftsl ? ” In fear they told him the Sannj'asl’s words, and 
of his departure. “ To think of the Rani’s bracelets is not 
to perform mental worship of Ishtadevata.” With the 
quickness of lightning these words entered through the 
RajS^’s ears into his mind. He shook with fear at the 
offence which he had committed, and repeated the words, 
“ Where is the SannyasI ? ” in a voice choked with sorrow 
and trembling with fear. The Raja then himself ran into 
the public road to find him, but as he was then in a spiri¬ 
tually unfit state to meet the SannyasI, he was unable to 
discover him. Nevertheless, what the SannyasI had done 
and said made the Raja seclude himself from everybody 
after this incident. No one could say as to where he was 
or what he was doing at any time. He became inattentive, 
his gaze was fixed, and his self ever immersed in a stream 
of continuous Samadhi.^ Three years passed in this way. 

* Ecstasy. 
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bowed at his feet, and said “ Brother! this is my condition 
to-day! The Mother and you know how I have passed these 
three years since you went away, after having done me the 
favour of putting me to shame.” PQr9S,nanda laughed, and 
said : “ Have no fear, brother. It is because I then left that 
I am able to approach you to-day after these three years. 
Being what you were then, the time had not yet come for 
me to see you. Think what a difference there is between 
your former thought of the Rani’s bracelets and your present 
difficulty about the garland. It is because the Mother has 
blessed you that I am here again to keep my promise given 
in the previous birth.” After this incident Maharaja Rama 
Krishna became a Bhairava and Mahararil Eatyayani a 
Bhairavi, and companions of Purnananda Giri in Mahas- 
hmashana-sadhana,' on the banks of the Atreyi at Buxar.* 
Now, Sadhakas consider how few fortunate perfect 
Sadhaka Mahapurushas like Maharaja Rama Krishna are 
born in this Sangsara. How many in this w'orld arc blessed 
with friends of previous birth, such as Purnananda Giri, to 
answer their questions ? How many religious heroes are 
there who, being Princes themselves, have yet the strength 
to turn from royal opulence, splendours, and enjoyments, 
and become Shmashana-sannyasis ? * To how many Sadhakas 
does the Mother of the world show Herself in the form of 
Guru at the time of their death ? Even such a man as Rama 
Kfish^a, who had already greatly practised Sadhana in pre¬ 
vious births, in the hrst stage of his present Sadhana forgot 
the Mother during mental worship, and thought of the 

' The S&dhana done by Tantriks in the great cremation-grounds. 

' “ I hope some day to be able, by the grace of the All-good Mother, 
to present S&dhakas and S&dhikas with a biography of Mahftr&jfi Bfima 
Erishpa, in which his history both previous to and following this inci¬ 
dent will be related ” (Author’s note). 

* Tantrik ascetics who frequent and do Sadhana on the burning 
ground. 



ORDINANCES RfeLATING TO WORSHIP 1047 


bracelets of his wife. Mental worship being so difficult, does 
it not make one ashamed even to think that you and I, 
steeped in worldliness as we are, have perfect competence 
to perform it ? Pur^ananda Giri came to remind BiLma 
Krishna of this. But for you and I it is not necessary that 
a Pfirijananda Giri should so come, for does not the burden 
of this joyless mountain * of Sangsara remind us of it ? 
Rama Krishna’s connection with the Sangsara lasted only 
so long as he did not acquire full competence for mental 
worship, but when, by the grace of the Devi who is perfect 
Bliss, he met PUr^ananda, and acquired such competence, 
from that time his connection with the Sangsara ceased. 
Then was the day on which his mind became self-controlled, 
leaving all thought of the R3.Qi and her bracelets. From 
that day began the dance of the waves of joy of the Devi, 
who is mind itself. She revelled in battle, in the broad field 
of his mind, and as a result the mental garland of Jabd. 
flciwers struck Her crown and was thrown back.’ 

Can you say that any incident of such a nature ever 
happened in the course of your or my mental worship? 
We call the Mother into our heart by picturing the image 
of Her whole body in our mind. We then give Her seat,’ 
welcome,’ water for the washing of her face, ’ grains of 
paddy and blades of Durva-grass to show the honour we 
pay Her,* water to cleanse the lips and throat,' honey,* 
and other things, and water again.* We next bathe the 

' Nirftnanda Giri—-a pun. The name Ptlrpananda Giri etymologic¬ 
ally means “ mountain of perfect joy.” 

* Prom the day that the Efija withdrew his mind from worldly 
things and settled it on the Devi from that day the Devi began to 
dance with joy in bis mind. And this dancing prevented him from 
garlanding Her whilst She had the crown on. 

* Asana. * Svagata. ‘ Padya. * Arghya. 

' Achamanlya. * Madbuparka. 

* Acbamaniya is always given twice in worship. 
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Mother of the world, and then adorn Her with clothes and 
ornaments. It was at this time of adornment that this 
trouble about Her crown and garland happened to Rama 
Krishna. Can the mind of a Jiva, attached to worldly 
things, remain undistraoted during the time which is 
required to do all this? Not to speak of undistraction 
for the whole of this period, is it even steady for the 
length of time which it takes us to say these few words ? 
Hari, Hari! you and I start on journeys to Vaikuntlia' 
Kailasa, and Brindavana* under the guidance of minds 
which travel to the South Pole from the North Pole at 
every twinkling of the eye ten times every half an hour! 
You and I will be left on the path, and the mind will go 
to its own place.* Thus, neither home-life nor homeless 
asceticism,' nor Vaikupt^a, nor Kailasa will be for me. 
To live at home after that, with life only, but without the 
mind, is to lose all. The learned of ancient times have 
therefore said, “ where there is a chance of losing all, a 
wise man gives up half,” in order that he may save the 
other half. The Shastra, also observing our danger of 
losing all, has counselled the performance of both inner 
and outer sacrifice,* and of both mental and outer worship. 
He who proceeds to perform exclusively mental worship in 
dependence on a mind untrained and unpurified runs every 
chance of losing all. At such a time I shall deem it a 
great gain if, by abandoning half of mind,* I can save the 
half of outer worship. Hence, until non-dualistic Sam&dhi' 

' The heaven of Vishnu (see ante), the abode of 3hiva and the city 
sacred to Krishna. 

' That is, we shall never reach Eail&sa, etc. ' Sannj'Osa. 

* Vajna. See as to the extensive meaning of this term A. Avalon’s, 
introdnetion to " Mahanirvftns Tantra." 

* That is, mental worship. 

* Monistic experience in Yoga ecstasy. 
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is attained, both Sannyasis and householders must perform 
both inner and outer Sacrifice. A householder in particular 
will be holly ruined unless he does so. A Sannyasi’s mind 
may, by dint of his cultivation of discernment * and dis- 
passion, become some day free from the bond of attachment 
to worldly things, and thus transparent and fair and pure; 
but for a householder, a Jiva ever bound by the ties of 
love to wife, children, and so forth, and thereby rendered 
without understanding,* there is no such hope unless, by 
reason of a S&dhana performed in previous births, the 
merciful Devi shows him Her utmost mercy. 

In the Gandharva Tantra also Bhagavan, the creator 
of all things, has clearly so commanded after speaking of 
inner sacrifice: * “ O Maheihvarl! by performing inner 
saorifice in this manner Sadhakas become Brahman Itself, 
and it is in this way that I worship I^hvarl. And Yogis 
and Munis also constantly perform worship in this way. 
But a householder can never attain Siddhi by means of 
this inner sacrifice ^ alone. He can attain Siddhi only if 
he performs both outer and inner sacrifice.” * 

Here Sadhakas should note that Mahe^hvara Himself 
says: “ It is in this manner that I worship Ishvarl! And 
Yogis and Munis also perform worship in this way.” As 
to His worshipping Himself whether as Shiva or as Shakti, 
we have nothing to say. But speaking of Yogis and Munis 
He says that they worship “ constantly,” meaning thereby 
that they, too, are afraid of falling from their station* 
unless they keep up a practice of constant worship. Now 

‘ Viveka; between the “ real ” and “ anreal.” 

* Literally, " made ja^a," which means inert, senseless. As true 
understanding is free of such attachments, anything which produces 
them tends to make the mind to that extent ja^a. 

* Yajna; see note ante. 

* AdhikAra; that is, losing their competency. 
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say, 0 mental worship! is it not a sign of impending lunacy 
to think that to-day you and I, whose efforts at worship 
are few and far between, are not competent to accomplish 
the form of worship in which Maheshvara alone worships 
Himself with full competence, and in which the compe¬ 
tence of Yogis and Munis is made to depend upon the 
constant practice of inner worship ? Had householders been 
altogether free of outer affairs the Shastra would never 
have bound them to outer practice, nor should we have 
had to enter into this close and sifting inquiry on the 
subject for their sake. You, 0 householder! may easily 
consider youself free of all outer activities, but so long as 
you bear the title “ householder ” how can I believe it ? 
The Sangsara consists of outer activities, and household 
Dbarma is the Dharma by which the continuance of this 
Sangsara is maintained. Who will then believe that a 
person whose title of “ householder ” is based on his con¬ 
nection with this household Dharma has nothing to do 
with matters of outer concern ? As for those householders 
who have acquired detachment, discernment, and dispas- 
sion, whom Bhagavan has called Karmayogis * in the Gita, 
and who perform outer work with minds free from egotism, 
such great men are free from attachment to outer concerns, 
but not out of all touch with them.* We call them unat¬ 
tached to action because, although they are in the midst 
of action, their mind is not attached to it. The mental 
faculties of a Yogi ai*e for the most part satisfied with 
mental objects, so that he alone is competent to perform 
exclusively mental worship. As for myself, who am steeped 
in worldliness, my mental faculties always seek outer 

' That is, those who achieve Yoga by means of selfless, unseflsh 
action, by which they become partakers of the universal activity of the 
Brahman for the good of the world. 

* Though they do actions, they are not attached to them. 
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objects, BO that it is not possible that I should have the 
competence for exclusively mental worship. A single day’s 
abstention from outer bathing makes my body restless 
with the burning of summer heat; a single day’s fasting 
weakens my physical body; a single night’s waking robs me 
of the power of rising the next day. These causes not only 
make the body unfit, but also exhaust, disturb, and over¬ 
power its mental faculties. When thus my mind cannot 
have peace and comfort for a single moment in the absence 
of outer objects, it is obvious that it cannot rest satisfied 
with the performance of exclusively mental worship. If, 
however, through continuous practice of inner worship 
along with outer worship I ever sink in the sea of Her 
manifestations*—Her form, qualities, name, and love— 
and am overwhelmed by them; if, like a deeply intoxi¬ 
cated man, who, though he rightly and with safety does all 
acts which are matters of daily habit, yet does not perceive 
that it is he himself who does them, I can become intoxi¬ 
cated with the drink of the nectar of love and devotion to 
Her; and though performing the works of Sangsara based 
on habit, yet do not perceive my own agency in such 
performance; and if I thus mingle my individual existence 
with Her existence, it is then that I shall be competent to 
give up outer and to perform exclusively mental worship. 
And on that day I shall not only give up outer worship, but 
all outer objects will of themselves be separated from me. 
So long as this does not happen, it must be deemed a great 
sin even to desire to give up outer worship by merely 
personal effort.* If we suppose that we can constantly and 


' Vibhatis. 

’ When the SAdhaka is in a position to give np outer worship, he 
will give np all other external activities. Before then it is useless to 
give up one and the most important form of such activities—namely, 
outer worship. 
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carefully perform all outer works concerning the body, the 
Sangsara and worldly things, and yet at the time of Her 
worship we can worship purely mentally, and then after 
such worship resume attention to our food and other physi¬ 
cal desires and necessities, then let me tell you that such 
deceit practised on the Deity is but the broad road for a 
journey to hell. It is truly astonishing that according to 
your I'eligion I am to continue to do acts which have the 
effect of tightening the bonds of Karma which lead to 
worldly Maya, attachment, and wrong action, making us 
fall, forgetful of inevitable death, from the true path, 
bathing the purpose of human life, and making us subject to 
the servants of death; but I am to give up acts which 
sever the bonds of accumulated Karma and destroy its 
sufferings by the sharp edge of the sword of knowledge, dis- 
passion, and discernment, and the effect of which is to carry 
us through and beyond the Brahmaloka to liberation in the 
eternal abode of Brahmamayi. Just as water is drained 
away by water, or one thorn is drawn out by the aid of 
another, so by Karma are destroyed the bonds of Karma. 
Hence, Bhagavan Mahe^hvara, who grants the fruits of all 
Karma, and is the helmsman of the vessel which crosses 
the sea of Karma, has said with His own mouth in the 
ShaktanandatarabgiQi: * 

“ Through Karma Jivas are born, through Karma they 
die. After destruction of body, through Karma they receive 
bodies in rebirth and again become subject to Karma (1). 
Just as a calf finds out its dam amongst a thousand cows, 
so the good and evil Karma of a Jiva follow their author 
among the infinite millions of Jivas. Karma acquired in 
previous births is most powerful in this Sangsftra. Who 

' Ist UllAsa, discourse on knowledge. A celebrated Tantrik work 
by PQrnananda Giri. 
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has the power to baffle its course ? (2) A Jiva’s body itself is 
made of Karma, and all Karma has its home in his body, so 
that only such pure ordinances should be followed as are 
favourable to Karmayoga (3). 0 Devi! all things moving 

and unmoving are made of Karma. Karma is mother. 
Karma is father, and Karma itself is the Jiva’s guide in the 
spiritual path in the form of the Supreme Guru.' Through 
Karma a Jiva attains heaven or hell * (4). Controlled by 
their virtues * and sins, pregnant with happiness and sor¬ 
row respectively, Jivas receive physical bodies in classes 
determined by such Karma and merely enjoy their fruits (6). 
0 Parvatl! it is only rarely and after passing through 
thousands of births in Sangsara that a Jiva receives a 
human body by virtue of accumulated Karma (6). Eating, 
sleeping, and sexual intercourse—these are common to all 
living creatures. Man’s superiority to all Jivas lies in his 
possession of knowledge. Hence, he who being a man is 
without knowledge is no better than a beast (7). O Mistress 
of Kula! though at the time of death a Jiva loses his 
own body, yet he does not realize the worthlessness of all 
relations with wife, mother, brother, son, and so forth (8). 
A man lives a hundred 5 ’ear 8 ; but a very short span of 
life. But even of these hundred years sleep usurps one 
half, and the remaining half is spoiled by ignorance in 
childhood, enjoyment in youth, sorrow in old age, and so 
forth (9). Sangsara is the root of sorrow. Whoever is 
in and belongs to this Sangsara is sorrowful. None is 
happy but he who has abandoned the Sangsara (10). Man 
remains ever bound to defecation in the morning; to 
hunger and thirst at midday; and to passion and sleep 


* All precepts are from the supreme Guru. These precepts are the 
Guru Himself. The Guru is these precepts, and His precepts when 
carried out are Karma. * Svarga or naraka. * Punya. 



1064 


PRINCIPLES OF TANTRA 


in the night (11). He is unwilling to taste the Divine* 
remedy for this great disease, but constantly partakes of 
all such injurious food as aggravates it, thinking it to be 
sufficient medicine (12). Knowing full well that the body 
exists in order that his own Dharina may be worked out, 
he again performs evil Karma with that body. Being 
the owner of a ‘ cow of plenty,’ * the fool seeks the milky 
juice of the ilkanda plant * (that is to say, existing in a 
human body by the help of which the four-fold object 
of Dharma, Artha, Kama, and Moksha* may be easily 
attained, he journeys down to perdition through the 
pursuit of worthless worldlj' happiness) * (13). The body 
is transient, and so is wealth. A Jiva’s death is always 
near him. Hence, in order that he be saved from the 
fear and anxiety caused by that ever accompanying death, 
let him first of all earn religious merit (14). Deluded is 
he who does not earn the permanent wealth of Dharma * 
by means of his transient body, which changes at ever>' 
moment of time (16). Nor father, nor mother, nor son, 
nor any other relation follow a Jiva to the next world 
that they may help him there. Dharma alone accom¬ 
panies him to that inaccessible place to bear evidence of 
his Karma (16). Bound by ties of affection to wife and 
children, a person cannot attain liberation. Death ex¬ 
ercises equal rule over all, be they learned or ignorant, 
strong or weak rich or poor (17). Just as the wealthy 
man lies in constant dread of the King, water, fire, thieves, 
and even wife, children, and relations, so sinners live 

' Divya. 

' Katnadhenu, the cow which gives that which is desired. 

* This juice looks similar to milk, but is harmful. 

* See Introduction. * Author’s parenthesis, 

* Religion and duty. 
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in constant dread of death (that is to say, only such men 
in the world are fearless by the grace of the fear-dispel¬ 
ling Mother as have prepared themselves to meet death 
by acquiring Dharma) * (18). Hence an intelligent man 
should do to-day and in the forenoon what has been set 
to be done to-morrow and in the afternoon, for death does 
not wait to see whether a work has been done or remains 
to be done (19). He alone can attain liberation, severing 
the bonds of Karma by means of Karma, who does such 
Karma with body, mind, and speech, with freedom from 
desire for the fruits thereof (20).” 

In the Rudrayamala * it is written : “ A Sadhaka attains 
Siddhi only when the Mother of the world is satisfied. 
To a Sakama Sadhaka' She grants happiness and to a 
Nishkama Sadhaka' She grants liberation. Let no one 
think that She should be worshipped only at a certain 
period of life, for She is eternal, and Her presence is never 
wanting. It is not also as though She were at a distance, 
and some time must elapse before She can be brought near 
to you, for She lives in all things (1). A Sadhaka should, 
therefore, always adore the daughter of the Mountain- 
King, the Mahamaya, who is eternal and true. He should 
ever sing hymns in Her praise, and worship Her, and ever 
hear and talk of Her name. Her qualities, form, and 
greatness, and so forth (2). A man of sense should, instead 
of wasting time in gambling, and the like useless pursuits, 
spend his life in worship, Japa, Yajna, Stava,* and so forth, 
of the Devata (3). What is achieved by talk of other 


* Author’s parenthesis. Dharma is here merit. 

* One of the chief and oldest Tantrik Scriptures. 

* That is, a Sadhaka who does action with desire for the fruit. 

* Who acts wholly unselfishly ; who does good not for the sake of 
reward, but for the sake of good. 

* Recitation of Mantra, sacrifice hymn. 
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matters but a useless waste of life ? Hence, 0 Devi! a 
Sadhaka will, on receiving knowledge of Mantra, Yantra, 
and so forth, from the mouth of Guru, happily attain libera¬ 
tion from the terrible bonds of the Sangsara (4).” 

The following are Shiva’s words in the Kular^ava* 
Tantra: “ O Devi, I shall tell thee what Thou hast 
asked me. Listen. O Shiva-Shasana,* a Jiva cannot at¬ 
tain liberation except through initiation (in the Tantrik 
cult)* (1). Attainment of Siddhi in Mantra is impossible 
without Yoga, and attainment of Siddhi in Yoga is im¬ 
possible without Mantra. Hence, only the form of Yoga, 
in which both are practised, leads to attainment of Brahman 
(2). Just as in a dark room one can see everything with the 
help of a light, so a Jiva enshrouded in M&ya sees the true 
aspect of Paramatina with the help of Mantra. (3) Hence, 
one should earnestly receive initiation immediately on the 
attainment of his sixteenth year. Just as a piece of iron 
when treated with juices of herbs and Mantras turns into 
gold, so on being bathed in the milk of Guru’s mercy and 
initiated in the great Mantra a Jiva forsakes Jivahood and 
undoubtedly attains Shivahood (4).” 

In the Gandharva Tantra it is said t * “ Atmil is Tripuresh- 
varl * Herself, and is unattached, attrihuteless, and pure. 
A Sadhaka will in this way meditate on Atma and Ishta- 
devata as inseparable from one another, and become merged 
in Her (1). I am She (my substance is not different 
from Hers). By this thought immersion in Her is attained. 
One should certainly meditate on this that there is nothing 

' 2nd Uliana. 

* She who either instructs or is instructed by 3hiva, as in the case 
of Nigamas and Agamas. 

' Author’s parenthesis. 

* 11th Ull3,sa section on Dhy&na (meditation). 

^ The Devi as mistress of the three (tri) worlds (pnras). 
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in this world save Her (2). The mass of Her spirit, fire, 
and energy * fills the entire universe. The thought of 
this will fill the Sadhaka with bliss, He will move freely 
like a Oevata while yet on earth (8). There is nothing 
in the world which a Sadhaka who practises the Yoga 
of meditation in this manner should worship, for this 
virtuous great man deserves the worship of all and wor¬ 
ships none (4). Although possessing a human body, this 
wise man who is proficient in, and whose Atma is in. Yoga 
is in reality not a man, but a Devata. Such a man alone 
is a Sannyasi (one who has forsaken Karma).* Such a 
man alone widens the path of Karma.* The Atma of 
such a man alone is united with the Deity; and such a 
man alone is called a Muni by all Sh§.stras. There is 
nothing in this world which he cannot do, and he alone is 
an accomplished great Yogi (5). He whose Atma is always 
united with Devata, gratifying and adorning his Atma 
with all pleasing objects of sensuous perception, and 
worshipping the Devata with a sense of Her inseparate¬ 
ness from his Atma, and whose Atma is ever united with 
Devata, is himself a Devata (0). A Sadhaka certainly 
will perceive the presence of his Devata in the work, the 
doer, and the work done; in whatever things—such as 
dance, music, and the like—he sees or hears; in whatever 
dresses and ornaments he wears; in whatever animals 
and things, be it elephants, horses, carriage, bedstead, and 
so forth, on which he goes and rests; in whatever he eats, 
and, in short, in whatever else he does (7). When in posses¬ 
sion of those objects of desire which a worldly man enjoys 


* Tejas. 

* Antbor’s parenthesis—that is, vrork done for the sake of its fruits. 

’ That is, the fruit of that Karma is dedicated to the Supreme, and 
is not made to serve petty selfish ends. 

67 
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for his own self-gratification, a Sadhaka will perceive the 
Divinity within them, and enjoy them for the gratifica¬ 
tion of the Devata dwelling in his heart (8). Everything 
that a Sadhaka does, from his awaking in early morning 
to the time of deep sleep in the depth of the night, will 
be done with the sense of the presence of Devata therein. 
The habit of so doing will arouse a divine disposition' in 
the Sadhaka by means of which he will attain Siddhi (9). 
Only he who has such disposition becomes Siddha* and 
none else (that is to say, another person may have some 
other form of Siddhi, but for want of this disposition * that 
Siddhi will not produce liberation).* Hence, such persons 
only as seek Dhyanayoga practice and liberation, and who 
constantly worship Tripurasuudari the Devi, who is bliss 
itself, with devotion * will truly attain liberation ” (10). 

Through the ill-fortune of India, many people have 
nowadays learnt by rote such passages as “ outer worship 
is inferior,” “ outer worship is a low form of worship,” and 
“ outer worship is lower than the lowest form of worship ”; 
but most of them do not know for what rank of worship¬ 
pers outer worship is inferior, or low, or lower than the 
lowest, and how these passages should be harmonized with 
their context. And some of them even desist from making 
any inquiry lest they should lose the opportunity of parad¬ 
ing the passages.^ Bhagavan, who dwells in all hearts, 
has, however, ordained worship to be of different classes, 
according to differences in the competence of worshippers, 
and clearly said in the Mundamala Tantra; “Mental wor¬ 
ship, in which pure Sattva*’ alone operates, brings about 

' Divyabhava. * Perfect. * Author's parenthesis. 

* Literally, “ with devotion in the Divyabh&va.” 

‘ Otherwise by comparison with tbe context others might be 
disillusioned, 

' That is, the Sattva Quna (see Introduction). 
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high Siddhi and grants liberation. This form of worship, 
which consists of inner sacrifice,* destroys the Jivahood of 
a Jiva and grants him Shivahood (1). Although outer wor¬ 
ship is RajasI,* it grants all forms of prosperity, destroys 
all kinds of danger, secures enjoyment in this world and 
liberation hereafter, removes all evils, cures all diseases, 
annihilates all enemies, and severs all bonds (2). Beloved 
one! what I have said as to outer worship being a lower 
form of worship is not intended to apply to Sadhakas 
following Vlrachara, or Pashvachara.’ For Sadhakas fol¬ 
lowing the Divyachara* only outer worship is a low form 
of worship ” (3). Here a Sadhaka should observe that 
even for Sadhakas of the Divyachara outer worship, is 
not altogether prohibited. It is merely a lower form 
of worship for them ; that is to say, a person following 
Divyachara has perfect competence for inner worship, 
and therefore outer worship is not a necesssity for him. 
It will not, however, do him any harm if he performs it, 
for a worship of the All-good Devi, in whatever fashion 
it may be performed, cannot possibly injure anybody. A 
Sadhaka of the Divyachara is, in truth, a permanent source 
of great good, so that the non-performance of outer worship 
does not affect him. It is, therefore, immaterial for 
him whether he does or does not perform outer worship. 
It does not matter to the sea whether rivers fall into 
it or not. But you and I who follow the Pashvachara 
or Vlrachara are nothing but lakes of water which we 
have dug out ourselves. If we neglect the rivers, the 
result will be that we ourselves shall turn into deserts. 
It is, therefore, nothing but a sign of lunacy to frown 
with displeasure at outer worship, which is not prohibited 

* Yajna. * That is, it is the ontcome of the rajas gai^a. 

’ See Intr odnction. 
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to, nor worthy the disrespect of, even permanently 
liberated Sadhakas of the Divyd.chara. If, however, a 
householder is intently eager to perform exclusively mental 
worship, there is a path for him opened by Bhagavan 
Himself, by which he may fulfil this desire. The Mother 
of the world forbade that anyone should ever travel that 
path in the domain of Sadhana. If, unfortunately, anyone 
must travel it, the following are the conditions which 
have to be observed; 

In the Gandharva Tantra * it is said : “ If a householder 
lives in a foi'est, and on any particular day that forest is 
infested with lions and tigers, then on that day he may 
perform mental worship. Or, if he lives in a village or a 
town, and his house is besieged by the army of a foreign 
king, then in such time of political disorder he is privi¬ 
leged to perform mental worship. Or, whether he lives in 
a forest or in a village or town, if he is imprisoned by sen¬ 
tence of a law-court, then at such time also ho may per¬ 
form mental worship. But even in these three cases the 
Sadhaka is entitled to perform mental worship only if he 
is unable to obtain articles for outer worship.” 

His privilege to perform mental worship in these three 
cases depends on his inability to leave the place where he 
is situated to procure articles for outer worship. For, if 
such articles are to his hand, and nevertheless he omits to 
perform outer worship, then even in the circumstances 
mentioned he will do wrong, because of his initial incom¬ 
petence for exclusively mental worship. Now, if there be 
anyone who desires to perform outer worship under the 
conditions above described, we think it would be well for 
him were the All-good Mother, who grants all desires, to 
refuse to fulfil this desire on his part. 


' 85tb Patala. 
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In the same Tantra it is said : * “ What is the use of 
saying muoh ? This much only I briefly, say, whether it be 
stated in the Shastra or not: A devotee should always 
perform worship with all kinds of both terrestrial and 
aqueous flowers and their leaves. Worship should be done 
with leaves if flowers be wanting *, with fruits if leaves be 
wanting; with whole grains of barley whore there are no 
fruits; or, at least, with water should there be no whole 
grains of barley. Daily worship should never be neglected. 
If even water is wanting, then only should one have re¬ 
course to exclusively mental worship.” 

In the Niruttara Tantra it is said :* ‘‘By virtue of his 
worship of Ishtadevata a Sadhaka himself I’eceives worship 
in the world (for whoever in this world worships Her is 
adored by the world).* By Japa he undoubtedly acquires 
Siddhi (Auima, and so forth),' and by Homa he attains 
success in all worldly things. Therefore a Sadhaka should 
perform all three: worship, Japa and Homa. O Kulesh- 
varl 1 ‘ only Sadhakas of Virabhava and Divyabhava * are 
competent to perform mental worship.” 

In the Pichchila Tantra it is said : ” Even if a Sftdhaka 
has received the Mantra of a Mahavidya or Siddhavidya,* 
that Mantra-vidya injures him if he neglects to perform 
Japa. One can never attain wealth without performing 
Homa, or Siddhi without performing Japa, and, O Para- 
me^hvarl! it is impossible to receive worship anywhere 
unless one worships his Ishtadevata.” 

In the Mu^daniala Tantra it is said : * “ O Cha^^l ^ he 
who worships Ealika with devotion and according to the 
rites attains to the state of l^hiva, even though he be a 

' Oandharva Tantra, 14lh Pa^ala. 

* Author’s paten thesis. 

* See Introdnotion. 

' 2nd Pataia. 


' 7 th Patala. 

* Mistress of Eula. 

* See post. 
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Jiva. This is true, true, undoubtedly true. A Sadbaka 
should always perform the rites.* It is by the performance 
of rites that a great Sadhaka attains the highest Siddbi. 
Hence, one should never renounce rites.” 

In the Ya.mala we read : “ Meditation* is of two kinds, 
according as it is gross or subtle. Subtle meditation is the 
meditation on the Devata’s body, consisting of Mantra, and 
gross meditation is meditation upon Her body, with hands, 
feet, and so forth. The subtle form of Supreme Prakriti is 
made of pure knowledge. It is not possible for a Jiva to 
meditate on this subtle form. By meditating on the gross 
form does a Jiva attain liberation.” 

“ O Devi! unless worshipped, the Devata never grants 
any fruit. It is only when the S^haka, with or without 
knowledge, meditates on, remembers, worships, praises in 
hymns, and pays obeisance to, the Devi that She grants 
liberation to Her worshippers.” 

In the Gandharva Tantra Ishvara said : “ He who devot¬ 
edly performs daily worship in this manner becomes like 
Eandarpa * to women, and powerful like Shiva in the world 
of men (1). He is truly fortunate, and an ornament of his 
race. Blessed indeed are his father and his mother (2). The 
Devi appears in him,* and, like myself, that person, possessor 
of great knowledge, undoubtedly becomes master of the 
eight-fold Siddhi of Ai^ima * and so forth (3). To his ene¬ 
mies he is destructive like fire, to his friends he is pleasing 
like the moon. In punishment he is like death, and in 
sanctity he is like fire * (4). In speech he is like Vrihaspati, 

* Eriya. * Dhyiaa. 

' E&ma, the God of Desire. 

* Literally, “ the anggas (part) of the Devi appears in him t.c., 
divinity—^bnt not in its plenitude. 

‘ See, as to these powers. Introduction. 

* For fire purifies, and is itself never impure. 



ORDINANCES RELATING TO WORSHIP 1063 


in forbearance like the earth.’ Sarasvatl is ever present 
on his tongue, and Lakshml in his house.' All Tirthas 
are permanently established in his body. He therefore has 
no fear of rebirth (6). In wealth he is the Lord of wealth 
(Kuvera),' and in fiery energy * he is like the Sun; in 
strength he is like the God of wind, Pavana; in liberality 
he is like Indra; * in singing he is, as it were, Tumvuru ® 
himself. Such is the man who daily worships the All¬ 
good Devi, who grants all desires (6). O Mistress of Devas! 
if the worship of Mahatripurasundarl’ is omitted for one 
day, the S3.dhaka should expiate the sin resulting there¬ 
from. He should fast on the day on which there is thus 
no worship, and perform preliminary rites for the next 
day’s worship. On the day following let him worship first 
the Guru according to the injunctions, and then after he 
has finished the worship of Ishtadevata, let him feed virgins 
and Brahma^as (7-8). Such is the expiation for omission 
of worship for one day. If it is omitted for more than one 
day, the defaulter should be re-initiated and perform Japa 
of his Ishtamantra* a hundred thousand times (9). Who¬ 
ever omits to perform worship for two or three days in the 
S&dhana of Mahatripurasundari and Yoginis (of any Shakti 
Devata),* loses all his Siddhi, and is cursed by the Yoginls 
(10). Life, learning, fame, and strength, leave him, and 
the Yoginis destroy his fiesh, semen, vital fluid,* and blood, 
and frustrate all his desires (11). Bitter quarrels arise 
with friends, and especially with wives. His sin ruins the 

' Vf-ihaepaii is the Guru of the Devas. As the earth bears every 
thing, it is the model of patience. 

' He has both wisdom and wealth; two things which generally do 
not go together. * Author's parenthesis. 

* Tejas. * King of the Devas. * A Gandharva. 

* The Devi; as to Tripurasundarl, see A. and E. Avalon’s " Hymns 
to the Goddess.” 

* The Mantra in which he was initiated. * Rasa. 
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crops, and he himself falls into dangers at every step (12). 
Truly, truly he is attacked with diseases, and being im¬ 
poverished, he suffers even in this world the three forms 
of terrible sufferings (adhyatmik, adhibhautik, and adhi- 
daivik, and of body, speech, and mind)* (13). (Sadhakas 
know that these things constantly happen where the path 
of Sadhana is obstructed).* Though a S3>dhaka cannot, 
owing to his neglect to act according to the Sbastra, obtain 
liberation, yet by virtue of his initiation in the Maha- 
mantra, he will go to heaven; ’ and then, after enjoyment 
of such happiness as is to be had therein, he will fall again 
on earth and become the Lord of an empire. And during 
life here he will have unparalleled devotion to the lotus- 
feet of the Mother of the world by virtue of the initiation 
accomplished in the previous birth. Thereafter he will 
attain to Eaivalya (14), The fool who neglects the worship 
of Ishtadevata and sets himself to meditation on Brahman 
without having first attained the highest fruit of worship 
—namely, chittalaya*—is in this world a murderer of 
Brahman (16). If a Sadhaka who is devoted to Japa and 
meditation is at any time unable himself to perform 
worship and so forth by reason of his occupation in some 
work of gain or benefit (that is, acquiring something new 
or safeguarding that which has been already acquired), 
he should engage his own Guru to do worship on his 
behalf (16). All forms of Siddhi are in the hands of him 
whose welfare is the subject of constant concern to a 
pure-hearted Guru who is proficient in both knowledge 
and work, possessed of superworldly power, and inspired 

' Author’s parenthesis. The first three classes of suffering are those 
caused by the self, the outer material world, and the world of Devas. 

* Author’s parenthesis. * Svarga. 

* That is, the absorption of the Jiva’s chitta in the object of worship 
called Samprajfiata Samadbi. 
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with the spirit of all Devas* (17). Not only in the case 
of worship of Ishtadevata, but in that of every form of 
religious work prescribed in the Tantra Shastra, none 
but the Sadhaka’s Guru, Guru’s wife, and Guru's son 
is competent to perform it if the S^haka is unable to do 
so personally.” 

In the Pichehila Tantra it is said: “ The Guru per¬ 
sonally has the right to perform worship as prescribed in 
the Tantra. It is well accomplished if performed by Guru, 
Guru’s son, or Guru’s wife. O Mistress of Devas! in the 
absence of Guru, a SMhaka should himself perform wor¬ 
ship and so forth.” (Hero by absence of Guru, Guru’s son, 
and Guru’s wife, is meant that, though alive, they are not 
available.) * 

In the Varada Tantra it is said: * “ All the rites pre¬ 
scribed in the Tantra in connection with the worship of 
Ishtadevata should be performed by the Sadhaka himself. 
In case of his inability to personally perform them, he 
should have them carried out by the Guru or his wife, if 
she is a mother (and if the Mantra and Devata of the 
husband and wife are the same).* If performed in any 
other way, everything will be spoiled.” 

In the Guptasadhana Tantra it is said: “ O Mahe?h- 
varJ! if worship and so forth through any others, then 
these persons (Guru, his son, or his wife who is a mother)* 
—that is, by any other Tantrik preceptor *—then the fruits 
of such worship will fall into the grasp of Yakshas and 
Rakshasas* (]). (Hence, if a person is himself unable to 
perform the worship of his Ishtadevata, his Guru should 
take his place.)* If the Guru, who is an appearance of 

' Sarvadevasvarvipamaya. 

’ Author’s parenthesis. * 10th Patala. * Achftryya. 

* Demoniac spirits. 
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Brahman, performs worship and so forth, then, O Mahe^h- 
varl! such worship will bear a hundred-orore-fold* fruit (2). 
Or, 0 Parameshvan ! if the Sadhaka perforins such worship 
and so forth himself, he should at its conclusion offer to 
the Guru all the things which have been already offered to 
the Devata; for, on being offered to Guru they bear crore- 
fold * fruit (3). 0 Maheshvari! if the Guru’s wife peforms 
the worship and so forth, she should carry out the neces¬ 
sary sacrifice * and the like, but not the Homa. She should, 
after collection of the articles for Homa, place them before 
the Devi, and, by repeating the Mulamantra,* offer them to 
Mahadevi. By doing this only, the purpose of Homa will 
be accomplished. A Sadhaka should never have Homa 
done in fire by his Guru’s wife. 0 Devi! worship of 
Ishtadevata, or whatever else is done by a Guru for his 
Shishya is productive of undecaying fruits. The provisions 
in the Shastra for the appointment of various persons as 
representatives, such as a Ritvik’s son and others, whei’e 
the Yajamana * is personally incapable, have force only with 
regard to religious rites, prescribed in the Smyiti Shastra. 
Worship prescribed in the Tantra Shastra should never be 
performed by means of such representatives. If a Sadhaka 
engages a Purohita ’ to perform Tantrik worship or other 
rites, not only will all his desires be frustrated, but even 
the ever-merciful Mother of the world, the Beloved of 
Mahakala, by whose worship our aims are attained, will 
become angry with him.” 


' A crore is ten millions. * Vali. 

* The principal Mantra of the particular Devata worshipped. 

* He who makes the sacrifice. 

* Priest. The distinction between the Priest and the Guru is given 
in the text. 
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Altho.ugh the Shastra says that the Sadhaka who 
gets the worship of his Ishtadevata and other rites per¬ 
formed by his Parohita will reap fruits contrary to that 
for which he looks, yet it may be that doubts and ques¬ 
tionings may arise as regards this matter. In truth, how¬ 
ever, such doubts are possible only for those who see 
no diherence between a Guru and a Purohita. He, how¬ 
ever, who knows the real nature of the relationship between 
a Guru and a Shishya on the one hand, and between 
a Yajamana and a Purohita on the other, can have no 
such doubt. A Purohita is a fit representative of the 
Yajamana in the performance of religious rites, and may 
further, by the strength of his own devotion,* advance the 
well-being of the Yajamana ' by his blessing. But a Guru 
is lord over the Shishya’s body, mind, life, and intellect. 
He it is who secures for the latter shelter at the feet of the 
supreme Devata. He it is who kindles the beneficial lamp 
of Mantra in the terrible deep darkness of Maya, and is the 
only helmsman who can safely steer the vessel to the shore 
across the boundless sea of Sangsara. A Guru can never 
be his Shishya’s representative; for, so far as a Shishya is 
concerned, the three, Guru, Mantra, and Devata, are one 
and the same. When, however, a Guru himself performs 
the worship, preliminary rites and so forth, which should 
have been performed by his Shishya, what happens is this: 
He performs worship of himself in the matter of the worship 
of the Shishya,* and the Shishya is blessed by making over 
the worship to the care of his Guru, who is visible Brahman. 
This has been clearly explained in the discourse of on Guru- 
tattva.* Now, what we have yet to understand is how the 

' Tapas (see Introduction). ' Vide ante. 

* That is, the Shishya who wishes to worship the Devata through 
his Guru causes the Guru to worship himself, because the ^hishya’s 
Guru and Devata are the same. * On the Guru. 



1068 


PRINCIPLES OP fANTRA 


fruit of worship is increased a millionfold by reason of the 
worship being performed by the Guru himself, and how the 
benefit of such worship is communicated to the person of 
the Shishya. The fruits of the sacrifice,* worship, and so 
forth, which a Purohita is empowered by Shastra to perform 
in cases where the Yajamana* is unable to do so himself, 
are enjoyable in this world and hereafter. And it is un¬ 
doubted that, whatever is enjoyable, either in this world or 
in heaven,* is a subject of sensuous perception ; for all objects 
of enjoyment are apprehended by the senses. From this it 
conclusively follows that the work of a Purohita is fruitful 
only as regards the body, senses, mind, and, and life of the 
Yajamana,^ whether in this world or hereafter, but has no 
greater effect. But what a Guru does, reaches oven the 
Atma of the Shishya. By virtue of the beneficial work per¬ 
formed by a Purohita, the Yajamana’s Atma may be carried 
to heaven * and other regions of the next world; but its 
utmost effect is upon the causal body,* and the Atma itself 
is not directly reached. But the fruit of what a Guru does 
goes beyond the next world, and is the cause of the illumi¬ 
nation of the superworldly supreme truth “ in the Shishya’s 
Atma. These supersensuous truths are the subject of con¬ 
stant realization, and superworldly wonders constantly 
happen in the Shishya’s Atma. At the movement, in every 
Chakra, of Eu^d^ilinl, the Mistress of Chakras who plays in 
the heart of the lotus in the Kula-cave,* and moves along 
the stem of the Muladhara lotus, the Sdpdhaka’s, Atma rises 
and sinks in the sea of the Brahma-bliss of Brahmamayl 
with the playful dance of the waves of the eight forms of 
Siddhi — viz.y AQima and the rest/ It is impossible to 

‘ Yajna. * Vide, ante. 

* Svarga. * Karanadeha ; the subtle body. 

* Tattva. • That is, the Maladhftra. 

^ As to these powers, see Introduction. 



ORDINANCES RELATING TO WORSHIP 1069 

explain this by an illustration drawn from the objective 
world. But just as the power of sight of a Yogi, although 
located in his eyes, reaches unchecked the solar orb in com¬ 
pany with the solar rays, and by its keenness penetrates its 
disc and then views the eternal play in the eternal regions 
of Brahmaloka,* Vaikuntha,* and Shivaloka,* so the Atma of 
a Sadhaka who has attained Siddhi in Mantra reaches, with 
the help of Mantrashakti the true aspect of the Mother of 
the world, the great Shakti, in whom alone are centred all 
Mantrashaktis, and ever beholds the play of bliss in all the 
regions where Her powers * are ever displayed. 

It is only the Shakti by which at the time of initiation 
the Tejas * of the Guru is communicated to the Shishya; 
the Shakti which, like the burning and revealing light, is 
passed from the lamp of the Guru to the wick of the 
Shishya’s body, moist with the oil of the Guru’s love; the 
Shakti which on issuing from the Guru and entering the 
Shishya brings the two bodies into closer union when 
worship is done; it is that Shakti which alone is able to 
communicate, directly and at once, to the Shishya’s body 
the fruits of the worship and other acts performed by the 
Guru. For it is only the Mantrashakti of the particular 
Devata which passes from the body of a particular Guru to 
that of a particular Shishya which is capable of entering 
from that Guru’s body into the body of that Shishya. To 
no other Shakti is the path of communication open.' 


‘ The three highest of the upper worlds. 

* The heaven of Vishnu (see post). * The heaven of $hiva. 

* Vibhutis. ‘ Spiritual energy. 

* The Ouru communicates the Mantrashakti of a particular Devata 
from his own body to the body of the Skisbya. It is the Mantrashakti 
of that particular Devata alone which can freely pass from the Guru 
to the Shishya along the path established between the two bodies by 
initiation. 
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Just as no one who is not intimately related to us is 
allowed entry into the inner apartments of our house, so 
the outer fruits of rites performed by another for the 
accomplishment of a Sadhaka’s happiness enjoyable by his 
external senses cannot enter into the inner recesses of his 
heart. They are acquainted with the outside only, and 
outside they remain. For this reason, the effect which is 
achieved by worship and so forth performed by Guru, who 
is visible Brahman,* or by the Guru’s wife or their son, 
cannot be accomplished if even ten million Purohitas to¬ 
gether perform them in concert. Nay, even if, as a repre¬ 
sentative of the Yajamana,* the Purohita performs the wor¬ 
ship of the same Devata with the same Mantra (as is the 
practice in Bengal in Shyama Paja, Jagaddhatrl Paja, and 
similar other Pajas),* his worship is powerless to touch 
the Atma of the Sadhaka. For, unlike the Guru, the 
Purohita’s Atmashakti or Mantrashakti has never passed 
into the Yajamana’s Atma, since there can be no such 
passage without initiation. Hence, although a Purohita 
can, at the time of worship, make the Devata approach by 
the force of Mantra, and thus accomplish the worship, the 
Merciful Mother returns in sorrow because She is unable, 
through the fault of the author of the rite, to give him all 
the desired fruits with which She came laden to his house 
of worship, and which She had intended to give him in 
fulfilment of Her promise.* To-day the affectionate Mother 
has with all tenderness brought with Her, tied up in her 
cloth,* precious gifts for her son, who ever lives away from 

* S&ksh&t Brahman. ■ Vidt ante. 

* The KSilI Piijfii and Puja of Jagaddhatrl. Author’s parenthesis. 

* The promise made in the $hastra that such and such worship will 
be productive of such and such fruits. 

* After the Indian fashion. 
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home; but on coming to the son’s house She found that he 
is not there, and there cannot make over those gifts to him. 
Worse, however, than this. She sees the son’s presents given 
to Her, not by him personally, but by a representative of 
his. None but a Mother in this world can realize the 
terrible pain which such neglect on a son’s part causes to 
a Mother’s heart. Hence, seeing that the son has gone 
away to distant lands, the Mother sends him a message in 
the pages of Shastra, thus: 

“ My child! worship Me if you will, give Me presents 
if you will, and I shall be present with joy to receive the 
gifts of My son. But, My child, see that you are not yourself 
absent, and do not make your gifts to Me through another. 
Otherwise, your neglect and absence and the sorrow they 
cause will keenly grieve My heart, and tears of sorrow will 
bedew My face, chasing away all smiles of joy. My child, am 
I nobody to you ? Ah, silly child! I am the Mother—I am 
your Mother, the Mother of all the millions of universes. 
What secret can you have from Me who dwell in all things ? 
And why be secret with your Mother, My child'? You may 
desire to keep a thing secret from Me, but I come to know 
of it before it even passes through your mind. Such as 
I am, how can you keep anything secret from Me ? More¬ 
over, the relation between Mother and son is such that 
there can be no secrets between them. But perhaps you 
keep away from Me because of your lack of power, un¬ 
worthiness, and impurity. But, My child, have you not 
heard that I am all powers,* and am the Saviour of the 
fallen, and Deliverer of the three worlds ? You may be 
lacking in power, but I have all powers in Me. By My 
own Shakti I create universes from particles of dust and 
turn them again to dust. Being as I am the sole Mistress 


' ^hakti. 



1072 PRINCIPLES OF TANTRA 

of the store of Shaktis, am I not able to make you powerful 
by My Shakti ? You may be impure, but I raise the fallen. 
By taking My name Jivas become pure themselves and 
purify the world. Being what I am, can I not M 5 ' 8 elf 
make you pure ? How impure can you become that I cannot 
make you pure ? Ah, My child! how long does impurity 
last ? Only so long as My name does not enter your ears. 
It is true that Jivas fall, but that is only so long as 1, 
who purify the fallen, do not take them up into My arms. 
You shirk My presence on account of your impurity, but 
no one remains impure after he has come to Me. 1 am 
a Dweller in cremation grounds,’ because I do not wish 
that there should be an 5 'thing impure in the world. Even 
My dead child is not impure to Me. As for you, you ai*e 
a child vitalized by a great mantra. What should you 
fear ? Hence I say. My child, why have any hesitation 
before your Mother ? Whatever you wish to give Me, bring 
it to Me yourself, saying, “ I am poor and impure,” and 
I shall not only take your gift, but purify you at the 
same time. If only I get you to come before Me, I shall 
give you what I have to give you. This is why I say, 
dear child, do not wound your Mother’s feelings by charging 
another person with the care of the Mother. It does not 
matter to me whether My worship is not done. But it is 
a sorrow which I cannot bear that I am unable to give 
you that which I brought for you.” 

It is the great pain of this sorrow which makes'the 
merciful Devi wrathful. The Tantra Shastra has, there¬ 
fore, said: *‘If a Sadhaka engage a Purohita to perform 
Tantrik worship, all his desires will be frustrated, and 
E[alika* will become angry.” It is because the Mother’s 

' ^hmaah&na. Fire purifies all things, and here all bodies are con- 
sumed. Her manifestation is great in the burning ground. 

• The DevT. 
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feelings are wounded that all the desires of the Sadhaka 
are frustrated; otherwise, why should the worship of Her 
who grants all desires be productive of such disastrous 
effect ? Why should the ever-iuerciful Mother who has 
assumed the Kala '-subduing name of Kali in order to 
destroy even the Sadhaka’s fear of Kala' become angry ? 
It must be understood that this anger is not really such, 
but only profound mercy in another form. None, how¬ 
ever, but the Mother’s sou who has with his own eyes 
seen the Mother’s play is ever privileged to enjoy the 
intense pleasure of seeing the play of the waves of this 
sweet and yet severe wrath of the Mother. This is whj', 
0 Mother! we have in the Invocation at the beginning of 
this book begged of Thee Thy anger, which is sweeter 
than the sweetest of things which looks a complex,* and 
is yet a very simple thing; and this is why we have not 
cared to beg from Thee Thy merey. O Merciful Devi! 
when wilt Thou show such mercy as to bless me by making 
me tremble at the play on Thy loving face of Thy pre¬ 
tended anger, instead of Thy happy and indulgent smile? 
On that day Thy name of Chandl * will be justified, and 
my fear of the Rod* will vanish, O Mother! Does one 
who experiences such anger ever desire merej^ again? 
Thy anger is the hidden treasure of the secluded store 
of love. Thou mayst ask. How many have been so fortu¬ 
nate as to have learnt to become angry* on seeing with 
their own eyes Thy anger ? But, O senseless Child! * dost 
Thou, being the Mother, not even know that the anger of 

' Death. * Kaiila-^tbat is, full of designs. 

* Derived from Chanda, wrathful; the Devi as wrathful Destructress 
of Demons. 

* The emblem of Yama, the God of death. 

* That is, to show not common anger, but such anger as the Devi 

manifests. * Terms of endearment applied to the Devi. 

68 
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one who says, “ I am growing angry,” simply makes one 
laugh ? Glory to Thee, 0 Merciful Mother! Glory, glory to 
Thy anger! Glory to Thy mercy! Glory to the anger by 
which mercy is conquered! 

This wrath of the Mother of the Universe, rare in the 
three worlds, does not easily fall to the lot of even Shiva, 
not to speak of Jivas. 

Her anger and satisfaction, of which mention is made 
in the Shastra, is not really anger and satisfaction, but a 
mere show of them for the good of the Sadhaka. Secondly, 
such satisfaction and anger have reference to the ordinances 
and prohibitions of the Shastra. Hence we are afraid lest 
we should, by failing to rouse that anger in Her which is 
really satisfaction, call upon ourselves the terrible curse of 
Her pretended anger, and thus bring about our ruin. The 
Shastra, therefore, ordains that we should never entrust 
Her worship to another. Entrusting, however, the worship 
to the lotus-feet of Gurudeva is not the same as entrusting 
it to another, for the relation between a Gurudeva and his 
Shishya is similar to that between the sea and the river. 
Although they take their rise from different sources, such 
as mountains, springs, and so forth, yet rivers in the end 
mingle with the sea and become one with it. So the Atmas 
of Shishyas, although appearing in different bodies, families, 
and races, mingle with the Guru’s Atmft and become one 
with it. Just as the sea passes by the force of the tide 
into the rivers, so, on the rising tide of the bliss of Sadhana 
in the Atma of the Gurudeva, its nature passes from him 
to the Shishya’s body by the force of his own Shakti. The 
water of the sea does not really increase in volume, but 
merely heaves forward under the influence of the full moon. 
No such heaving is, however, possible in the waters of 
rivers. Similarly, no increase or decrease of bliss is possible 
in the Guru who is full of perfect bliss; but bliss heaves 
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under the influence of the Shakti (force) of Sadhana. But 
(as is the case with the sea) such heaving is possible in the 
body of the Guru, which is full of perfect bliss, so (as is the 
case with rivers) it cannot take place in the bodies of 
Sbishyas. AVhat happens in the bodies of Shishyas takes 
place only through the grace of the feet of the Guru, who 
is a sea of existence, consciousness and bliss.’ Had rivers 
been unconnected with the sea, the flow-tide could never 
have entered into them. Just as notwithstanding the 
water of the sea merely heaves and does not increase, the 
flow caused by the force of such heaving actually increases 
the water of rivers; so, despite the fact that the perfect 
bliss which is in Guru does not really increase through 
the worship which he performs, yet the motion which is 
given to it by the force of the Guru’s mercy actually 
increases the bliss of Sadhana in the body of the Shishya. 
This is why the Shastra says: “ If Guru, who is the visible 
Brahman, performs worship and so forth, then, 0 Ma- 
heshvari! such action will bear a hundred-crore-fold * 
fruit.” This is why worship by Gurudeva is not, from 
the spiritual point of view, worship by another, not¬ 
withstanding that it is from the ordinaiy standpoint per¬ 
formed by a person other than the Shishya ; for in such 
case the presence of the Guru is the presence of the Shishya 
for the purpose of that worship. If worship of the 
SS>dhaka’s Ishtadevata is done by a person who, though 
not his Guru, is a Tantrik teacher, then also such worship 
will be productive of bad fruits; for notwithstanding that 
such a teacher is a Tantrik, he is in this matter in the 
same position as a Purohita, since in neither case is there 
the relation of Guru and Shishya between the party 
officiating and him for whom the worship is done. The 

' Sat, Chit and Ananda. * A crore is ten millions. 
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Shastra has, therefore, said : “ O Maheshvari! if one causes 
worship and the like to be performed not by these persons, 
but by a Tantrik preceptor, then the fruits of such worship 
will fall into the grasp of Yakshas and Rakshasas.” ’ 

All the points of difference which have so far been 
shown to exist between the effects flowing from the ap¬ 
pointment of a Guru and a Purohita become operative 
only if worship performed by him is Siddha.* But where 
for want of Shastrik jurisdiction worship performed by a 
Purohita is beyond his competency, it cannot be Siddha.* 
No Tantrik rite, and not merely the worship of Ishta- 
devata, will be Siddha if performed by a Purohita. “ The 
provision in the Shastra for the appointment of various 
persons as representatives, such a Ritvik’s son and others, 
have force only in regard to religious rites prescribed 
in the Smriti Shastra. Worship prescribed in the Tantra 
Shastra should never be performed by means of such 
representatives.”* Worship other than that of the Ishta- 
devata will be Siddha if performed by means of any 
Tantrik teacher; but in the absence of Guru, Guru’s wife, 
or Guru’s son, a Sadhaka must himself perform the worship 
of his Ishtadevata, or have it performed by his own wife, 
there being no other course open to him. 

The Rudra Yamala says; “ Worship is of three kinds— 
namely, daily,* occasional,® and performed for the attain¬ 
ment of a desire.”* Daily worship is that which a Sad¬ 
haka must daily perform on pain of incurring sin, as, 
for instance, Sandhya prayers, worship of Shiva, and worship 
of Ishtadevata. Occasional worship is that the non-per¬ 
formance of which is sinful, but which has to be done 


* Evil spirits. 

* Pratinidhi. 

* Naimittika. 


* Perfect, fruitful, efficacious. 

* Nitya. 

* Kamya. 
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only on some particular occasion, as, for instance, Durga 
Paja, the illuminated Shyama Puja, Shivaratri Vrata, 
JanmashtamI Pflja,* and the rites which must be performed 
at the time of an eclipse. Worship performed for the 
attainment of a desire is worship, the non-performance 
of which is not sinful, but the performance of which 
produces special fruits, as, for instance, Shanti, Svastya- 
yana.* The great difference between daily and occasional 
worship and worship performed for the attainment of 
desire is that, while daily and occasional -worship must 
be performed though one may not have any desire to 
satisfy, worship of the third kind need not be performed 
under such circumstances. 

The Nila Tantra says: “ A Sadhaka acquires the privi¬ 
lege of performing occasional worship when he performs 
the daily worship of Ishtiadevata, and he acquires the 
privilege of performing worship for the attainment of his 
desire only when he has acquired Siddhi* in occasional 
worship. The ordinance of the Shastra is that it is only 
when a person becomes accomplished (that is, remains 
constantly engaged)* in the first two forms of worship— 
namely, daily and occasional—that he becomes competent 
to perform worship undertaken for the attainment of his 
desire.” 

' Darg& Piija is the Mahilvrata in honour of the Devi, as Durga, so 
greatly celebrated in Bengal; $hyama Puj& is E&ll Puj& when there 
are illuminations in honour of Devi, called the Dewali. JanmashtamI is 
held on Erish^a’s birthday, and the Shivaratri in honour of Shiva. 

’ That is, the rites of those names to procure peace and auspicious- 
ness. Thus, special worship done with the object of procuring the 
recovery of a sick child would be Kamya. Neglect to perform such 
worship would not in itself be a sin, but if devoutly performed it may 
lead to the result desired. 

' That is, becomes accomplished. 

* Author’s interpretation: for it is only by constant practice that 
success in this or any other matter is attained. 
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In most parts of Bengal we find nowadays a cJass 
of people who never do daily worship, but who perform 
once every year with great dolat a ceremony such as the 
Durga Pflja, or Shyama Paja, or Jagaddhatrl PQja,* and 
who thereupon think that they have more than suflS- 
oiently compensated for the omission to do daily worship 
throughout the year. They ought, however, to open their 
eyes, which are closed by vanity, and first consider whether 
they have any right to perform such ceremonies as the 
Durga Puja. In fact, it is not only impossible that worship 
performed by such men without competence therefor should 
bear the fruit spoken of in the Shastra, but it is to all 
a matter of daily experience that such pei’formances (con¬ 
trary to the Shastra as they are) produce most baneful 
effects at every step. Through the fault of the performer, 
religious rites bear fruits contrary to that which should 
follow them. But we often hear critics say that the 
enumeration of the effects of religious performances men¬ 
tioned in the Shastra is a tissue of falsehood intended 
to allure people. We, however, reply that had religious 
performances been incapable of producing any effect at 
all, why do these contrary effects happen ? Whether we 
have the good fortune to be able to see it or not, every 
intelligent man ought to understand that, if the improper 
performance of an act inevitably produces an effect contrary 
to that spoken of in the Shastra, it is, if properly performed, 
undoubtedly capable of producing, without fail, the effects 
which are promised by that Shftstra. 

The Gandharva Tantra says: “ A Mahfi<pfij&,' with all 
the various articles therefor and complete in all parts, 

‘ ^hyflma Paja is the Eall Paja. and in the Jagaddhatrl Paja 
worship is done of the foar-banded Jagaddhatrl thrice on one day; 
whereas the Durga Paja is held for three consecutive days. 

* A great festival. Thus in Bengal the Durga Paja is a Mahapaja. 
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should be performed every month of every year on auspicious 
days (]). Besides this, worship should be done daily, for 
worship of Ishtadevatfi. is a daily work. A Sftdhaka may 
perform occasional rites when he is capable of thoroughly 
carrying out those of daily obligation. When he thus 
becomes an adept in the performance of both the daily 
and occasional rites, then he may think of performing 
those which are done for the attainment of a particular end* 
(2). Performance of occasional rites is more imperative 
than that of those last mentioned, and performances of 
daily rites is more imperative than that of the occasional 
rites. The misguided man who proceeds to perform occasion¬ 
al rites, or rites to obtain some object whilst neglecting 
to perform the daily rites and worship, reaps no fruit 
from the performance thereof (3). To attempt to accomplish 
occasional rites, or those done for the attainment of a 
particular desire whilst neglecting to perform those of 
daily obligation, is as futile as it is to cohabit with a 
barren woman (4). If all the articles for worship are 
not available, worship of Chakra-devatft (one’s Ishtadevatfi, 
in the midst of the group of five worshipful Devatas— 
namely, Shiva, SUrya, Gauesha, Vishnu, and Shakti) * should 
be performed with flowers, fruits, and such other things 
only. But where the worship is performed in this manner, 
notwithstanding that other articles are available, such 
limbless* worship cannot be productive of full effects for the 
Sfi.dhaka, any more than can a limbless man be the performer 
of a complete Yajfia * (6). Meditation, worship, Japa, and 
Homa, are the four hands of the Yajna* of worship; 

' EAmya. 

' Author’s parenthesis. 

* Ahgahina. That is, worship in which all the ordinary articles of 
worship are not used. 

* Sacrifice (see Introduction). 
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Matjika, Sho(?ha, and other Nyflsas,* form its body; know¬ 
ledge of the real truth as to Ishtadevata is its Atma ; devotion 
is its head ; reverence is its heart; and the art of perform¬ 
ance is its eye. Knowing the body of Yajna* to be com¬ 
posed in this manner, a good Sadhaka should perform it 
in all its limbs, and not divide and make it limbless 
(6). If the Yajnapuruaha* is made limbless, great evil 
is likely to befall the Sadhaka. For this reason, in per¬ 
formance the limbs should not be neglected. If the 
Yajnapurusha* is perfect in all His limbs. He grants 
Siddhi to the Sadhaka in everything. It is by His union 
with the supreme Shakti which arises out of the effort to 
accomplish all those limbs that the Yajnapurusha produces 
Siddhi * (7). The omission of limbs is not so reprehensible 
in other worship as it is in that of the perfect Yajna-body 
of Tripurasundarl (any Shakti image) * (8). For the attain¬ 
ment of Siddhi and Vibhutis * a Sadhaka should perform 
worship according to his means. If this rule is transgressed, 
not only will the worship be defective, but he will incur the 
great sin of murder of Brahman; since in that case the body 
of Yajna, which is the body of Brahman itself, is severed 
and thus made limbless. The limbs of the Yajna-body 
should be accomplished as directed in the Shastra, and 
neither moi'e nor less ; for both possession of greater or of a 
less number of limbs by the Yajna produces sin in the 
Sadhaka (9). A great Pitja,’ with abundance of materials 


* As to this Tantrik rite, see Introduction. 

’ Sacrifice (see Introduction.) 

* Yajna considered as a person. 

* A succesful result. * Author’s parenthesis. 

* Here powers. The powers of the Devata. become, by worship of 
the Devata, Vibhatis of the Sadhaka. For when worship is Siddha the 
worshipper and the Devata are one. 

’ Vide ante. 
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therefore, should bo performed on a fourteenth lunar day, 
or an eighth lunar day, or a full moon day, or between two 
months (the day between two months or the last day of a 
month),* or on a Mahabhuta * day (10). If the fourteenth 
day of a dark fortnight be a Tuesday, that day is called a 
Mahabhuta day. Any special performance on this day causes 
Bhutas (beings and things) to come within the control * of 
the Sadhaka. Again if there is a conjunction of the Pushya 
Nakshatra on that day, performance on that day is pro¬ 
ductive of countless fruits (11).” 


•^Author’s parenthesis. * See post. • Va?hikarapa. 
One of the twenty-seven “ lunar mansions." 



CHAPTEB XIX 

CEREMONIAL WORSHIP 

In the Gandharva Tantra it is said : “ A man should worship 
a Devatft by becoming a DevatS. himself.* One should not 
worship a Devata without himself becoming a Devatft. If 
a person worships a Devata without himself becoming a 
Devata, he will not reap the fruits of that worship.” 

The Vashistha Ramaya^a says: “If a man worships 
Vishnu without himself becoming Vishnu, he will not reap 
the fruits of that worship. If he worships Vishnu by himself 
becoming Vishnu, a Sadhaka will become Mahavishnu.” 

The Bharata says: “ Man should not take the name of 
Vishnu without himself becoming Vishnu, nor worship 
Vishpu without becoming Vishnu, nor remember Vishpu 
without becoming Vishpu. One cannot attain Vishnu with¬ 
out becoming Vishpu.” 

The Bhavishya says: * “ A man should not remember 
Rndra without himself becoming Rudra, nor worship 
Rudra without becoming Rudra, nor take the name of 

' Pflja. 

’ Cf, the Budrayftmala: 

" Ye Gu^ah santi devasya paficha-ritya vidhayinah 
Te gupah sadhakavare bhavantyeva na chanyatha.” 

Tantrik Sadhana is a means of realizing the advaita tattva, and 
Me first step towards this accomplishment is the unification of the 
Devata and the worshipper. The Nyasas with other ritual are intended 
to esect this. 

Apparently this and the next two references are Paurapik. 
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Rudra without becoming Rudra, nor will he attain Rudra 
without becoming Rudra.” 

The Agneya says: “ By worshipping Rudra a S9>dhaka 
becomes himself Rudra. By worshipping Vishnu he be¬ 
comes Vishnu. By worshipping SUrya he becomes Stlrya. 
By worshipping Shakti he becomes Shakti, and by wor¬ 
shipping Ganesha he becomes Ganesha.” 

The Bhavishya says: “ A man should not take the name 
of a Devi without himself becoming a Devi, nor worship 
a Devi without becoming a Devi.' One should worship 
a Devata by becoming the self of that Devata—(that is, 
the Devata* Herself)—by means of Mantra-Nyasa.”* 

The Gandharva Tantra says: “ It is by becoming a 
Devata that a person should worship a Devata. A person 
should not worship a Devata while he himself is a non- 
Devata. 0 Spouse of Shiva! if Japa is performed without 
Mantra-Nyasa, it is Asurik (non-Daiva)^ and ineffectual. 
A man should worship a Devata by becoming the self 
of that Devata by meansof Nyasa.* By Pranayama,* Dhyana, 
and Nyasa,* a Sadhaka’s body becomes a Deva’s body.” 


' Thus the Acb&rabbeda Taotra eaye; ” V&macb&ro bbavet tatra 
v&mft bhatva yajet param." The mental attitude is redeoted in the 
ceremonial provision of the Bahasya-paja, that the Badhaka should 
dress himself, like a young woman, in beautiful garments; his fore¬ 
head painted with vermilion, and his body perfumed and garlanded 
with flowers. 

' Devatamaya. Author’s parenthesis. 

* See Introduction. The object and effect of Nyasa is stated later 
in the text. 

* Author's parenthesis. 

' See Introduction. 

* Breath control and meditation. 
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The Gandharva Tantra says: “ Bhutashuddhi,* Rishya- 
dinyasa,* Plthashaktinyasa, Kai’anyasa, AfiganyfiiSa, Mat- 
rikanyftsa, and Vidyanyasa; * O Mahe§hvarl! by means of 
these Nyasas a Sadhaka becomes himself full of Devata.” 


BhAva * 

If I wish to acquire the burning and lighting Shakti * 
of fire, I must be fire myself; * or if I would possess the 
coolness and the Shakti of sweetness possessed by water, 
I must be full of water myself; or if I want to acquire the 
speed and the Shakti of touch possessed by air, I must be 
full of air myself; or if I wish to have the hardness and 
the Shakti of smell possessed by earth, I must bo full of 
earth myself; so if I wish to acquire, even in the least 
degree, the eternal Shakti (the eight forms of Siddhi and 
so forth),’ of Bhagavan or Bhagavatl, I must be full of 
Him or Her. I must completely sink my individual ex¬ 
istence in the existence of Him or Her whose Shakti is 
to be communicated to me, otherwise it will never be so 
communicated. One person becomes full of another to 
the extent to which he loses himself in the Bhava* of 
that other person; and the Shakti of the latter is com¬ 
municated to him to the extent to which he becomes full 

' Purification of the elements constituting in their Mahabhiita form 
the gross body (see Introduction, and post). 

’ In this Nyftsa there ai-e five Nyasas, of which the Nyftsa of the 
Bishi is the first. 

* See as to the various forms of NySsa and their meaning, 
A. Avalon's Introduction to " Mahanirv&j^a Tantra.” 

* Idea, thought, feeling, sentiment, nature, state. This very import¬ 
ant term is difficult to define, but the use to which it is put in the 
text will indicate its various shades of meaning to the reader. 

Power. * Agnimaya. ’ Author's parenthesis. 

' Vide ante. Here nature. And if he has the nature, he has the 
thoughts and feelings of that nature. 
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of such other. This is the natural law in the domain of 
Shakti.’ The nature of Bhava,* by means of which men 
acquire the power of becoming full of another person 
in the Sangsara and in Sadhana can only be sensed by 
men of Bhava.* Others caj^not describe nor understand 
it. Nay, even Bhagavan, the consort of Bhavani and 
ci’eator of all things, has, in trying to find out the nature 
of the play of Bhava, Himself become overpowered with 
his own Bhava, and has said: “ The true form of Bhava 
cannot be explained by words.” We have not the power 
to explain what it is. What we can do is to quote what 
the Lord of Shakti has Himself said on the subject. 

In the Kaulavali Tantra,^ it is said: “Bhava is quality* 
of the mind. How can it then be expressed in words ? 
It can therefore never be spoken. Words can only point 
out the direction in which it lies. Just as the sweetness 
of molasses can be realized only by the tongue, and can 
never be explained and realized by even thousands of 
words, so Bhava and that which constitutes it* can be 
realized only by the mind, and can never be explained 
by word (1). One single Mahabhava* appears in different 
forms (devotion, love, affection, and so forth) * to express 
different conditions.* Again, when Bhava deepens, all 
those differences in it are ultimately lost in the single 
great Bhava (2).” It is this Bhava which is the Lord,” in 
whom all bliss is confined and consecrated. It is this 
Bhava which takes the Form of Prakriti, and it is this 
Bhava which is Atma, the Essence,” the Supreme and 

* If the Bhava of A is transformed into the Bhava of B, it follows 

that the former acquires with such transformation the §hakti of the 
latter, * Vide ante, * Bhavuka. 

* 11th Ullasa. * Dharma. 

* Vibhava; its various parts and manifestations as explained in the 

next sentence. ’ Great Bhava. * Author’s parenthesis. 

* Upadhi. Mahabhava. “ Ishvara. *• Easa. 
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Great (3). As Bhava, this Atma is a thing to be heard of,* 
to be thought of, to be constantly meditated on, and to 
be realized by Vira Sadhakas by means of various forms 
of Sadhana prescribed in the Tantra Shastra (4). It is 
this Atma whose substance Bhava which must be heard 
in the word of Shruti; it is this Bhava which must be the 
subject of thought.* It is this Atma whose substance is 
Bhava which must be meditated on according to the in¬ 
structions of the Guru (6). When in this way hearing,* 
thinking,* meditation,* Sadhana, and so forth, have been 
performed, then that Atma which is Bhava, and which is 
detached from all things, is surely realized. When adorned 
by the multitude of Bhavas, Bhagavan Paramesvara begins 
to manifest the power of His own play in that body of 
the Sadhaka matured by Sadhana, then all the Bhavas of 
the Sadhaka disappear in the body of Bhagavan leaving 
merely a feeling of the presence of Bhagavan, whose sub¬ 
stance is one undivided Bhava and of massive consciousness 
and bliss (6). 

“ A cow eats various kinds of grass, but extracts from 
them only one essential thing," which assumes various 
forms by connection * with the Upadhis * of milk and so 
forth. In the same way, in whatever of its constituents* 
Bhava may be cultivated, in the end all Bhavas are 
converted into a single great Bhava in the form of the 
Supreme Devata, whose substance is massive conscious¬ 
ness and bliss (7). It is the essence* which is produced 


* That is, one should live and move in the company of such persons 
as constantly speak of God and study $hruti (revelation) (see post). 

* Manana. * §hravana. ‘ Dhy&na. 

‘ Basa. * Literally, “ hy communication to it of ” (adhyasa). 

’ Qualities, apparently limiting conditions. 

' Vihh&va—that is, minor Bh&va«, particular manifestations of 
Mahabhava. 
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in the body of a oow from grass which ultimately appears 
as the chief essence/ milk, and from that milk is evolved 
that which is but a changed form of it, the essence'of 
curd; from curd comes ghee, and even from ghee some 
other essence* unnamed. But however numerous the 
varieties may be, such as milk, curd, ghee, and so forth, 
due to difference of conditions under which they are 
formed, the substance of them all is ultimately the 
essence* derived originally from grass; all which subse¬ 
quently appears, being merely the one thing in different 
forme. Similarly, in whatever Bhava His Sadhana is per¬ 
formed, He is the cause and effect of all Bhavas and the 
root thereof as Bhava, and in the end nothing remains 
but the substance of perfect bliss and massive conscious¬ 
ness in the form of one single great Bhava.* Viewed 
rightly, there is no cause or effect which is different from 
Him (8-9). As in the field of Sadhana His play* as 
Bhava is thus diversified, so also in the domain of creation 
is it so. He is the only one Paramatma who has been 
born, is being born, and will be born in different matrices, 
according to the different bodies to be assumed. After 
having performed the work of creation or manifested Him¬ 
self as Jiva, He, though in reality undifferentiated, is» 
through the effect of sinful and meritorious works, some¬ 
times born, sometimes dead, sometimes bound, sometimes 
liberated, sometimes happy, sometimes male, sometimes 
female, sometimes neuter, and sometimes beyond the 
Upadhis of sex and bodiless, though present in an infinite 
number of bodies (11). In this way the eternal Paramatma, 
who is the essence * and the great Bhava,* plays the play 
of His own diversity in the meditations, consisting of 
different Bhavas of Sadhakas, despite that He is Himself 


' Paramarasa. 


* Basa. 


' Mahabhftya. 


* Lrlft. 
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one and without a second. In reality the play also of 
Her who is full of play is the Shakti, which is Herself, 
and diversity in that play does not affect Her inherent 
unity (12). The Ss.dhaka in whom appears the Divyabhava 
or Virabhava sees the supreme Tattva or Brahmamayi in 
a single life * (13). He who, liberated whilst yet living,* 
has become Atma in its true form, moves on the earth 
merely to work out the remaining portion of his Karma, 
which has begun to bear fruits * in his body. It is such 
a Mahatma, son of the Devi, who is called a Bhairava. 
Of the three Bhavas spoken of above, two, the Virabhava 
and the Divyabhava, are good * Bhftvas, and are the essence 
of Kulatattva; and are superior on account of their con¬ 
nection with Kula, and are direct paths to liberation. For 
this reason the nature of * these two paths should not be 
told to all classes of Sadhakas (15). The Sadhaka who 
does not perform Sadhana in the Bhava prescribed for 
him in the Shastra * for ten days continuously, and whose 
worship of Ishtadevata becomes in consequence thereof 
defective, is fallen in the domain of Sadhana (16). To 
such a fallen man the Guru should not give instructions 
in any Bhava or worship. Such a fallen Sadhaka will only 
become pure in Bhava if he receives initiation again from 
a Kaula Guru. For this reason a right-minded Sadhaka 
should perform the worship of his Ishtadevata and such 
other acts with great care and strict adherence to his own 
Bhava ” (17). 


' In other words, realizes Her. As regards these two Tantrib 
Bhftyas see Introduction to Mahanirvana by A. Avalon. 

* JTvanmnkta. * Prarabdba. 

* Literally, “ well established.” * Tattva. 

* E.g., if a vira, he must do worship with or in Virabhava—that is, 
not only with the particular ritual enjoined, but in the mental and 
devotional state and with the intention prescribed. 
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In the Kaulavall Tantra it is said: “ Just as no Vaidik 
Sangskara * can be fruitful in a twice-born who is devoid 
of Veda;* or as devotion cannot develop without devotion 
to Vishnu ; or as liberation without a knowledge of Shakti 
is ridiculous; or as competence in the Tantra Shastra is by 
no means possible without a Guru ; or as a woman without 
husband has no right to perform any religious rite ; or as 
a Virasadhaka of the Devi or of Myself is not competent 
to perform his own Sadhana without Kulatattva;* so a 
Sadhaka devoid of Bhava has no competency for any form 
of Sadhana or Siddhi. Hence a Sadhaka should always 
adhere to a Bhava.* Competence in the Kula Shastra can 
in no way be acquired in the absence of Bhava. Hence 
only a Sadhaka pure in Bhava becomes a true Kaulika.” 

In the Kaulavall Tantra it is said: “ I shall explain 
the true form of Bhava as it has been told in Tantra. 
Bhava is of three kinds—namely, Divya, Vira, and Pashu. 
According to these Bhavas, Gurus also are of three kinds— 
namely, Divya-Guru, Vira-Guru, and Pashu-Guru. Man- 
tra-devata also (Devata presiding over Mantra, Mantra- 
shakti)* is of three kinds—namely, Divya-mantra, Ylra- 
mantra, and Pashu-mantra; that is to say, a Mantra issuing 
from the mouth of a Divya-Guru is a Divya-mantra, a 
Mantra issuing from the mouth of a Vira-Guru is a Vira- 
mantra, and a Mantra issuing from the mouth of a Pa^hu- 
Guru is a Pashu-mantra (1). Of the said three forms of 
Bhava, the first—that is, the Divya-bhava—is the source of 

' “ Sacrament ” (see Introdnction). 

* Vedahina: who has not received instructions in Veda. 

' The Kula articles; the Pahchatattva. 

* That is, one of the Bhftva prescribed in the Sh&stra, such as 
Pa^huhhava etc. Worship cannot be done as the worshipper pleases 
but according to the injunctions of ^hftstra. 

* Author’s parenthesis. 
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great good, and grants all forms of Siddhi. The second— 
that is, the Vlra-bhava—is middling; and the third—that 
is, the Pa^hu-bhava—is spoken ill of throughout the world 
(2). Notwithstanding the repeated performance of Japa, 
Homa, and Tapasyft, in the form of numerous physical 
austerities, Tantrik Mantras will never be fruitful without 
Bhava (3). A Sadhaka may perform thousands of Vlra- 
sadhanas,* discuss the extremely subtle nature of Kula and 
Akula,* or perform Pflja, and so forth, in Pithas ; * or feed 
Brahma^^as, make gifts out of love to his own or other 
families, or have control over his senses, or perform the rites 
of Kulachara; * but if, despite of adherence to Kulatattva,* 
his Atma is not pure in Bhava, all these acts will prove 
useless (4-5). 

“It is by virtue of Bhava that a renunciating (Nish- 
kama) * Sadhaka attains liberation. It is by virtue of Bhava 
that a non-renunciating (Sakama)* Sadhaka’s family and 
Gotra,'* prosper. It is by virtue of Bhava that the bodies of 
both forms of Sadhakas are purified (6). What is the use of 
an elaborate performance of Nyasas, or purification of ele¬ 
ments,* or of worship, if there be no Bhava in the heart of 
the Sadhaka ? (7). Who is there who does not worship Vidya 


' Sfiidhaaa of the Virftcbara. ' That is, $hakti and $hiva. 

* See Introduction. Places where portions of the body of Devi as 
Satl fell. 

* The Xchftra of the Kaulas. Bhftskarar&ya, in bis Gommentary on 
the words “ worshipped by those devoted to the Knula path ” in v. 98 
of the Lalita, says that there are three modes of worship of Devi— viz., 
Samaya (Vaidik, and according to the five Igamaa), Mi^hra (or mixed, 
described in the eight Tantra«, Chandrakala, and others), and Kaula, 
which differ from the above two, and described in other Tantras. 

* Vide ante. 

* Author’s parenthesis. That is, a Sadhaka who acts selflessly with¬ 

out desire for the fruits of action. The Sakama Sadhaka is he who 
acts out of interest. * Clan, lineage. 

* That is, Bhata^huddhi; as to which, see post. 
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(Devatft as Mantra),* and make Japa of Her ? It is only 
through want of Bhava that performance is ever fruitless (8). 
I shall speak, first of all, of the Divyabhava according to 
Tantra. A Sadhaka of the Divyabhava should meditate on 
the form,* thinking the whole world to be filled with a mass 
of the light * of that worshipped Devata and of the colour of 
that Devata. Establishing life in all limbs of the form of 
that Devata by means of their respective Mantras,* let him 
see his whole Atma and the entire visible world to be con¬ 
stituted of Her. Thus should the Ishtadevata be worshipped 
by him (9-10). And so forth. 

In the Rudrayamala (6th Patala) it is said : “ 0 Sada- 
§hiva! hear again attentively of the Pashubhava. Even a 
Pa§hu ’ can, by acquiring powers similar to those of Nara- 
yana' by means of Sadhana in his own Bhava, attain such 
Siddhi * as to be able, by the grace of Mahavidya,* to go to 
the City of Vaikuntha* as an embodiment of great Dharma,” 
with a four-armed body, bearing a conch-shell, a discus, a 
club, and a lotus in his hands,** and riding on Garu(fa ** (1-2). 
The great Bhava of Pashubhava grants Siddhi in allBhavas; 
for it is after first attaining Siddhi in the Pashubhava that 
a Sadhaka should certainly adopt the great and superior 
Bhava of Virabhava, and subsequenely the very beautiful 
Divyabhava, productive of great fruits (3). Even whilst 
in the Pashubhava a Mantrl can reach Siddhavidya ** (4). 
If by good fortune a Sadhaka is born in a Kaula family, 
and receives initiation in the great Mantra of the great 

' Author’s parenthesis. * Murti. * Tejas, and energy. 

‘ That is, the Mantra assigned in Ny&sa to each limb. 

‘ See Introduction ; the BhUva in which Tamas predominates. 

* Vishnu. * Powers. * The DevL 

* The heaven of Vishnu (see ante}. " Here virtue. 

" As does Vishpu with whom the Sfidhaka is united. 

“ The Bird-Eing, vehicle of Vishnu. “ Mantrasiddhi. 
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Eaulika Devata worshipped in Eulaobara by previous 
successive generations, he will surely attain Siddhi with¬ 
out having recourse to Pashubhava by travelling along the 
path of Eulachara only (5). But if a Sadhaka of the 
Pashubhava can fortunately gain the favour (consciousness)* 
of Vidya (Mantrashakti),’ then only will he become com¬ 
petent for the Virabhava. Subsequently, by the grace of 
the Virabhava, he will attain Div 5 ’abhava (6). The best of 
men who take refuge in the Divyabhava, and the Virabhava 
become undoubtedly masters of desire-gratifying trees and 
creepers (7). Sadhaka should live in some great Pltha* as 
an AshramI (adhering to any of the four Ashramas—namely, 
Brahmacharya, and so forth),* devoted to meditation, well 
versed in Mantras and Tantras, and possessed of self- 
control. Such a Sadhaka will command the world of Jivas 
by virtue of his own power (8). If, fortunately, a Sadhaka 
succeeds in attaining Bh3.va, MahabhEva, and so forth, it 
is not necessary for him to acquire any other fruits; for 
the moment a man attains to Bhava he knows My Tattva * 
(9). He who has attained Siddhi in Bhava very soon 
attains Siddhi in speech. Sarasvatl constantly dwells 
within him, and Lakshml lives constantly in his house as 
his Mother, forsaking even Narayana * in Vaikuntha.* My 
perfect grace undoubtedly falls upon him, and then the 
Sadhaka surely attains great Siddhi. 0 Sadashiva! true, 
true is this, and indeed true (11).” 

In our worldly experience we constantly see that the 
more a man becomes full of Bhava for wife and children, 
the more he loses himself and becomes full of them. The 
Shakti of love of the loved one, in respect of whom such 
depth of Bhava exists, is communicated in an equal 


' Author’s parenthesis. 

* That is, he knows the, or My, troth, 


' Seat of the Devi. 
* Vide ante. 
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measure to the body, senses, and mind of the lover. 
When a lover becomes restless and mad with such an 
intense love, then only, like one who is overpowered by 
wine, does he lose sight of the Sangsara, despite hie living 
in it, and become free from all bonds of worldly things, 
despite that he is constantly immersed in them. He loves 
the Sangsara because it is necessary for his Sadhana of 
love for his beloved one. Otherwise, why is it that the 
Sangsara which a lover looks at with great endearment 
to-day pierces, as it were, his eyes like a poisoned arrow 
to-morrow if he loses his beloved one ? Why is it that one 
who loves a husband or wife, or a son or a daughter, for 
whom his or her love has reached its full intensity, im¬ 
mediately renounces the Sangsara and becomes a Sannyas!, 
or attempts to end the pain of separation from the loved 
one by suicide ? The things of the Sangsara appear full 
of love to a lover because they are connected with the 
object of his love. The dresses and ornaments and even 
playthings of a husband or a wife or a son or a daughter 
who are absent become dear to us because of their con¬ 
nection with the objects of our love; otherwise, why is 
it that parents keep with great care things belonging to 
their children who live far away from them ? Such articles 
are materials for the perfection * of Bhftva in the domain 
of love. The sight of even a piece of cloth worn by a 
deceased son fills his parents with intense grief. The 
sight of a pair of shoes worn by her deceased husband 
moves a woman to tears. All these are but different 
forms of perfection * of Bhava. Now, let Sadhakas consider 
what sort of a consummation* of Bhava there is if this love 

* Siddbi, or coneummation. 

* Siddbi. That is, the wife has affection (Bhftva) for her deceased 

hasband, and this is brought out and inteDsified to its fulness'by the 
sight of articles which belonged to him. The^hftva therefore becomes 
Siddha. * Siddhi. 
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be centred not in wife and children, who are but, as it 
were, persons seen in a dream in this transient Sangs&ra, 
but in the beauteous feet of the Mother of the world, who 
is the centre of all love in the Brabm&n^a, full of 
love, full of Brahman, and full of bliss? How intense 
will be the climax of the consummation* of Bhftva of 
him who has offered at the feet of the Mother all devo* 
tion, all love, and all affection for parents, wife, and 
children! Worldly Jiva 1 if the sight of a toy which belonged 
to a son or a daughter of yours can overpower you with 
BhSiva and make you sometimes laugh and sometimes weep, 
just think what is it that a Sftdhaka cannot do in the in¬ 
toxication of Bhava whose son’s or daughter’s * plaything 
is this entire Universe ? In the sphere of his Bhava there 
is no such thing as Abhava (want of Bhava}.* The sight of 
everything in this world moves him to overflowing Bhava. 
In whatever direction he turns his eyes, on water, land, or 
space, he sees the robes (Amvara) of Her who is robed with 
space (Digamvarl). In play the Mad Girl * has gone away, 
no one knows where, leaving Her garments behind. This is 
the reason why to-day the sky is full of the Mother’s robes 
and the Universe is full of the Mother’s ornaments. Say, 
now, how can a Sadhaka remain unmoved on seeing this ? 
With what heart can a devotee who sees the Brahm&qi^a' 
form of the Brahmamayl remain unmoved ? Unceasing 
tears of love flow from his eyes in the plenitude of his tender 
feeling. It is only when perfection * of such perfect Bh&va 
takes place that one begins to directly realize the truth of 
the words of $hiva: “ The Tattva of l^hiva and l^hakti is the 

‘ Siddhi. . 

' The Devi is here called the son or daughter of the S&dhaka. 

* Author's parenthesis. Ordinarily the world means simply want. 

’ An expression of endearment used for the Devi. 

' Universe. 
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cause of Tattvajnana.^ 0 Devi! Nirvftna can never be 
attained without knowledge of Shakti.” Then only does 
the Sadhaka see with a Divine vision : “ She exists as Tejas* 
in vehicles, stones, and minerals. 0 Mistress of Devas! 
after this what need be said about Her presence in living 
beings ? Nothing exists where Mahamaya does not exist.” 
Then only does the wave of Shiva’s song, “ Thou Kali art 
alone the Dispenser of good Spouse of Girl^ha,* and art all 
things,” penetrate with its flow through the innermost 
recesses of his heart. Worship of the Devi’s playful* eternal 
forms is nothing but Sadhana for this great Siddhi. When 
by virtue of Siddhi in Sadhana, by means of the Shakti (all 
full of consciousness), of Mahamantra, the Sadhaka sees 
the Tattvas of the play of the Creation, Preservation, and 
Destruction of endless millions of universes shining in Her 
Fair body from Her feet to Her head, then only do the great 
portals, which are the loss of oneself in Mahabhava for Her, 
open before that fortunate Sadhaka. This is why to the 
Sadhaka nothing is at that time so effective in awakening 
great love, drawing out the feeling of attachment, soothing 
the eyes, filling the heart with bliss, and pouring nectar 
into the inmost recesses of the heart, as the evidence of 
that vast play manifested as movements of every limb of 
the Mother in the refulgence of Her World-enchanting 
beauty. It is only when the Sadhaka’s eyes are painted 
with the oollyrium of this attachment that the refulgence of 
the beauty, resembling a mass of crushed black collyrium, of 
the Fair Spouse of Mahakala shines in every bank of clouds. 
The light of Her who charms the Blue-throated Deva* 

‘ Spiritual knowledge. 

* The luminous energy of the universal oonaoiousness. 

* Shiva. * Lllamayl. 

‘ * Sbiva Nllakantha, whose throat is blue from his having swallowed, 

to save the world, the poison .arising from the ppean. 
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beams through the blue throat of the peacock, and 
the endless waves of the beauty of Shyamfi, flow in the 
deeply blue petals of fresh and full-blown blue lotuses, and 
in the soft and bright blue beauty of Aparftjita * flowers. 
Then it is that the Sadhaka loses himself at sight of the 
mystery of the secret play of Mahaprakriti, the Genitrix of 
the Universe, in even the Prakriti * of the Universe. 

Nothing is to me such an object of endearment, pride, 
affection and displeasure,® as the garments, ornaments, 
pastes for the body, and other things made glorious by the 
glory of the One at Whose feet I have resigned myself. 
At the sight and touch of these signs I remember Him and 
am filled with continuous ecstasy. Their absence from the 
body of a man makes him appear to my eyes as the image 
of a Pi§ihd,oha,* and the Sangs&ra as nothing but hell in 
another form. Such signs of the region of Eaivalya,' rare 
even amongst Devas, form the only certain means where¬ 
by I may be drawn out of the sea of SangsS.ra and then 
plunged into the sea of Her existence of consciousness 
and bliss. For this reason in the Sh3.stra the Guru of the 
world has Himself commanded that for the attainment 
of the state of self-loss in this Mah&bhava such signs and 
marks should be worn on the body not merely during 
worship, but at all times. And it is according to His 
command that five different kinds of dress, forehead marks,* 
and so forth, have been ordained for the five classes 
of worshippers—namely, Shaiva, Vaish^ava, Saura, Shftkta, 
and G&^apatya. These are—three lines on the forehead,* 

* A flower sacred to the Devi. * Nature. 

* Abhimana—anger which is felt at neglect by the person one 
loves. 

* A low spirit—as we should here say " devil.” * Liberation* 

' Tilaha* ' Tripup^ra—horizontal lixies on the forehead. 
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trident, ashes, matted hair, Rudrftksha ' beads, tiger 
skin, Damaru,' human skull, and so forth, for Shaivas; a 
high line on the forehead,* yellow or white dress, marks 
of oonoh-shell, discus, club and lotus, rosary of TulasI,* 
dots of sandal paste on the face,® and so forth, for 
Vaishnavas; red circular forehead mark, red dress, rosary 
of lotus seeds, and so forth, for Sauras;* yellow or red 
dress, three red lines on the forehead, SarpasQtra,* Yoga- 
da^ida,* and so forth, for GS-napatyas *; and crescent-moon¬ 
shaped mark with vermilion Kuftkuma,” red sandal and the 
rest, yantra-shaped forehead mark, dishevelled hair, I’ed 
dress, trident, and so forth, for Shaktas. All these ai’e nothing 
but instances of ordinances passed in conformity with the 
great saying, “A Deva alone should worship a Deva.”” 
Whether visibly, or in work, or in body, or in Shakti—in 
short, in every way—a Sadhaka must be full of the power 
and manifestations ” of the Devata he worships. It Is no 
wonder that such men as disparage worship and so forth 
of Devata should regard forehead marks, three-line marks,” 
ashes, red dress, TulasI, rosaries of Rudraksha beads. 


' The seed of a plant used in the worship of $hiya. 

’ A small hand-drum. 

* Crddhvapup^ra—a single vertical line on the forehead. 

* Seed of the TulsI plant sacred to Vishpu. 

* Gopichandana; sometimes made with the dust of Brindahun and 

other Vaishnava tirthas. * Sun-worshippers. 

* A thread made in the form of a serpent used as Uttariya Vastra 
(cloth). 

* A staff of Yogis carried as evidence of their Yogadlksha. They 
hold it until they attain Siddhi. As Gape^ha is the Guru of the Yogi 
samprad&ya (community), the Gapapatyas carry this staff. 

* Worshippers of Gape^ha. “ Saffron. 

“ In order to aid the worshipper to become like the Devata be 
worships, he adopts the signs of the latter. This helps him to establish 
the unity of consciousness. So in the Bahasya Pfija the Sadhaka 
Besses like a woman. ” VibhOti. . '* Tripup^ra. 



1098 


PRINCIPLES OP TANTRA 


and so forth, as visible marks of hypocrisy. Bat how 
regrettable is it that such as daily perform worship and 
so forth yet often think that the wearing of forehead 
marks, three-line marks, and the like, is only another form 
of accepting flowers, sandal paste, and other things offered 
to the Oevata^; so that it is enough to wear them as 
little as possible, and wholly unnecessary to make one¬ 
self ridiculous in the eyes of the educated community by 
decking oneself out as a master-stripes, with the body 
smeared all over with ashes or sandal paste. Some peo¬ 
ple, again, think that religion or worship of I^hvara are 
matters of the spirit,* and therefore there is no necessity 
for external marks. Some believe that forehead marks and 
the like are a form of advertisement, in order to tell people 
that “I have become religious.” According to another 
view, the wearing of forehead marks, rosaries, and so forth, 
is but illustration of one’s shamelessness and stupidity. 
Seeing different persons hold such different views, many 
people become, despite their faith, ashamed to wear such 
marks in the view of educated men. We may praise such 
people as become so ashamed on the score of their modesty, 
but we are astonished at the sight of the shamelessness of 
their sense of shame. Or perhaps the sense of shame 
within them is so greatly ashamed that no such shame is 
expressed without. Strange, indeed, are the religious faith 
and devotion to Devata of these who even in the matter of 
the worship of Ishtadevata become afraid or anxious 
because of what other people may think or say about them. 
Why should such shameless men, who have neither the 
strength to bear personally what others say nor to remedy 
it, talk of Siddhi and Sadhana? Or perhaps it is that 

' These are offered first to the Devata, and then accepted by the 
Sadhaka as evidence of the presence of the Devata with him. 

' liiterally, " things of the inside.” 
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Siddhi and Ss,dhana are not their object, and therefore they 
do not perform Sandhya prayers and worship. We do not 
know how to make them understand, but we ourselves 
are anxious to discover how we can understand them. 
Why should they show such weakness? Whom are they 
so much afraid of? We shall try first of all to understand 
who the people are who frighten them, and why they do so. 

There are many kinds of wild, ferocious animals which 
frown, grunt, roar, and make all manner of frightful appear¬ 
ances at the sight of meek men. Men are not among the 
creatures on whom they can satisfy their ferocious instincts. 
Men do not in any way resemble the beasts with which 
they are in constant feud concerning home and food; and 
yet if they ever accidentally meet a man on their path, they 
put on a frightful aspect. The buffalo’s reddened eyes, and 
terrible glances, are aimed at us, so that he may strike with 
the points of his levelled horns, and his bellowing makes 
the heart tremble. The bull’s curved neck, the horse’s 
kicking, the snake’s loud hissing with expanded hood, the 
dog’s howling and lashing of the tail, the monkey’s grin¬ 
ning and jumping—what do all these things mean ? Do these 
animals really want to satisfy their ferocious instinct on 
men wherever they meet them ? If so, they must have some 
interest in doing so. But what is this interest ? Whether 
we see it in a gross visible form or not, Nature’s inscrutable 
law is that there must be some interest which underlies 
and prompts action. We cannot, of course, say that this 
law explains their action as a means of satisfying their 
ferocious instinct, but this much we can say—that it is 
an effort at self-defence under the garb of ferocity. Ferocity 
is desire to kill. Among beasts, birds, insects, flies, and 
other lower animals, and even among men of their nature, 
gratification of this instinct to kill mostly exists where 
the killed is to be the food of the killer, or where it 
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is possible that that which is to be killed would, if 
alive, have affected any interest of the killer. Where 
there is no interference with such interest, but there is 
the possibility of personal safety being in jeopardy, there 
also we may see the gratification of such instinct. The 
sight of man inspires birds, beasts, and other lower animals 
with fear for their safety. Even if man does not show 
any intention of doing harm to them, his very presence 
fills their minds with great fear. They therefore try to 
get rid of that fear by frightening him in their turn. 
This is why they leap and jump, grunt and roar, frown 
and fury at his sight. This vast Universe-Kingdom is 
ever governed by the infallible rule of Dharma.* Under 
this rule each one is ever engaged in the performance of 
individual duty. Even the heart of the most ferocious 
ruffian, who fears neither the punishment of the King 
nor the community in which he lives, nor indeed anybody 
in the world, yet in the end trembles with fear of Dharma. 
Such is the incomparably great and universe-subduing 
power of Dharma that before it this entire universe, com¬ 
posed of Suras and Asuras,* of moving and unmoving 
things, ever bows its head. It is matter for no wonder 
that the rule by which even the world of unconscious 
things * is ever imperceptibly governed should also to-day 
govern the educated community. If one man is afraid 
of another, the sight of any sign of the latter naturally 
rouses terror in his mind. He who is a constant server of 
Dharma is pleased by the thought thereof, and is never 
frightened. But he who is certain in his mind, whether 
he admits it to others or not, that he is a sinner against 
Dharma, becomes naturally afraid at the sight of marks 
of Dharma in another. The cause of this fear is the 


* Law. 


’ Devaa and their enemies. 


* Jada. 
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thought, “ What will be ray fate ? ” Again, such people 
think ; “ One of ray I’aoe and form, with hands and feet—a 
man such as I ara—is about to leave me far behind, and 
to become a traveller on the eternal fear-dispelling path.” 
Jealousy and malice, prompted by this thought, then 
overpower that fear and reveal themselves. The weak 
heart of the unrighteous man then loses all self-control, 
and, knowing he is in the wrong, and yet not having the 
strength to set himself right, thinks himself blessed by 
the service of jealousy and malice. Everyone in the 
Sangsara is not unrighteous, whether he is able to serve 
Dharma fully or not. On the contrary, Society and 
Sangsara are full of men who are truly sorry at their 
inability to duly serve Dharma. In the present state of 
society it is difficult to find among one hundred men even 
ten who duly carry out their religious duties.* I may 
not be able to observe these practices myself, but if I 
see anyone doing so, as the Shastra enjoins, I respect 
and honour him, while if I find anyone who is, like 
myself, devoid of such practices, I hate him with all my 
heart, as I hate nobody else. In this way practising men * 
who wear the sacred crown, lock,® and thread,* fore¬ 
head marks,* carry rosaries, and so forth, rightly occupy 
a high position in society. The arrogant class, devoid of 
such practices, should fall low, and are, as a matter of 
fact, doing so. The true man of practice never, even 

‘ That is, religious practices, the saying of their prayers, etc. 

* As we say, “ Catholique pratiquant.” 

* A long lock of hair on the top of the head left when the rest is 
shaved or cut. This is as it were the Flagstaff before the royal palace. 
For here in the Brabmarandhra is the abode of the Supreme. 

* A cotton thread, with three strands worn slanting across the 

chest. The three strands are Kayadapda, V&gdanda, and Manodapda— 
that is, controllers of body, speech, and mind. The thread speaks to 
the wearer of the necessity of these. They are also emblematic of the 
three Gupas. ‘ Tilaka (see ante). 
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in his dreams, thinks that his honour and glory should be 
widespread in Society; but the universe-enchanting great 
Shakti of Dharma appears of itself in the body of a 
religious man, and overpowers by its force even beasts 
and birds, not to speak of men and women. Men and 
women bow at his feet of their own accord, and show him 
honour and respect. At the sight of this honour and 
respect the eyes of self-willed men, devoid of good prac¬ 
tice are pierced as if by an arrow. But while, on the 
one hand, Nature’s rules cannot be thwarted, on the 
other men of beastly nature cannot bear the sight. It 
is then that, finding no other available means, the com¬ 
munity of self-willed men, proud of their education, 
begins to vituperate, rail at, and ridicule the religious 
man’s forehead marks, rosaries, dress, and so forth. The 
object of this railing and vituperation is not really to 
blame Dharma or the marks of Dharma, nor to establish 
their uselessness; what is really unbearable to these 
people is that another person like themselves should 
be honoured in the Sangsara as a religious man. They 
therefore endeavour to destroy the honour which he 
receives, and to prove his worthlessness by speaking ill 
of Dharma or marks of Dharma. If for fear of banter 
and ridicule a religious man gives up wearing marks of 
Dharma, or, though he does not abandon them, people con¬ 
sider him worthless, then in either case the purpose of the 
railers is served ; for theirs is the victory if “ all brothers ” 
become “ equal.” They are saved from all fear if no one 
by any sign or acts reminds them of Dharma in any way. 

Now, I ask you, O S3.dhaka! do you wish to abandon 
that at which you aim in Sftdhana out of fear of these great 
heroes ? Do you really count as men the cowards who lick 
the feet of beastly propensities and manifest their meanness 
at every step ? If a beast were to threaten you, would you. 
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out of fear, give up the wearing of dresses that befit a 
man ? The difference between a man and a beast is the 
same as that between a Sadhaka and a man who is devoted 
to the Sangsara. It is out of consideration for your human 
state that the Shastra has given you the privilege of as¬ 
cending to the high step of Devahood. If to-day you spurn 
the good fortune which is within the reach of your hand, 
and become a beast in imitation of beasts, then why all this 
trouble to attain that human birth which is rare even for 
Devas ? Why this downfall after receiving initiation in the 
Mantra of the supreme Devata ? Why, being a son of the 
Queen of Queens, do you roam about forests in the company 
of beasts ? True it is that you are afraid of beasts; but 
consider what we have said, and say whether it is really 
you who are afraid of beasts, or the beasts who are afraid 
of you ? Everyone knows that AkrQra was afraid of 
Kangsa;' but think just for once whether it was really 
Akrura who was afraid of Kangsa, or Kangsa who was 
afraid of Akrtlra. It is true that the wearing of forehead 
marks, rosaries, religious dresses, and so forth, by Akrflra 
was insufferable to Kangsa, but what answer would you 
give to the question, Why were they insufferable to him ? 
Had not the daughter * of the King of mountains,* the sister 
of Aohyflta,* declared (as daughter of Nanda,* dashed to the 

' Eangsa was King of Mathura in the days of the Pandavas, and 
Krishna’s uncle. He sought to kill Krishna, hut was slain hy the latter. 
AkrOra was his relative, but a very pious man. 

* Parvatl. * Himalaya. * Vishnu. 

* The Devi Mabamaya was born as the daughter of Nanda. She was 
born at Brindabun on the same day as Krishna was born at Mathura. 
Yasudeva, Krishna’s father, took Krishna to Nanda’s house, and cbang. 
ed him for Nanda's daughter, whilst the household of Nanda was made 
subject to the Devi’s maya. Yasudeva made over the daughter to 
Kangsa, who tried to slay her by throwing her on a stone ; but she, 
assuming a heavenly body, went to heaven, and by this exchange the 
life of K^ishpa was saved from Kangsa, who was led to this action 
because he bad learned that a son of his sister would kill him. 
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ground by the hand of Eangsa) that the son of DevakI,* 
who was black as a cloud, had descended in the house of 
Nanda in Gokula as death in order to hurl on the head of 
Kangsa the fatal thunderbolt ? Had not Bhagavan, appear¬ 
ing as a herds-boy,* holding tbe rod of death, been constant¬ 
ly before the ej^es of Kangsa, would the latter have fainted 
out of fear of Kala (death) at the mere mention of Kg>la 
(blackness) ? In that case would the terrible order of 
Kangsa* for the oppression of Devas and Brahmanas and 
the killing of infants been proclaimed in Mathura ? Would 
he have suddenly, looking like a madman, left his throne 
and rushed out, crying: “ Kill! kill! ” ? Hence I say, 
think for once whether the frightful appearance which 
Kangsa used to display to Bhagavftn and the devotees 
of Bhagavan was intended really to frighten Bhagavan, 
or to save himself from fear of Bhagavan. The Asura* 
knew and yet knew not the Bhagavan,* so that in terror 
befitting an Asura he tried to save himself from his hand. 
Kangsa was an enemy of Bhagavan. Consequently, devotees 
to Bhagavan also became objects of his enmity, for a 
devotee’s bod}’, senses, mind, and heart are marked and 
ornamented with signs of devotion to Bhagavan. The 
sight of these marks used to make the Asura’s heart 
tremble with fear. But did the sight of this fear of Kangsa 
frighten AkrQra, the crest-gem of devotees? In order to 
remove all causes for fear, eithfer from men, Kangsa, or 
existence itself, Akrtira brought Bhagavan, who is the fear 
of fear itself, from Brindaban to the residence of Kangsa, 

' Krishna. * Oopa. 

* The incideut is similar to that of Herod’s order of the slaying of 
the innocents. 

* Kangsa was an Asura in human guise* 

^ He was in the state of knowing that Krishna was Bhagavftn, but 
oould nqt act on that knowledge. 



CEREMONIAL WORSHIP 


1106 


and thus provided the means of freeing Kangsa from all 
fears in this and the next world.* Had Akrflra been really 
afraid of Kangsa, and had there been any malice against 
Kangsa at the root of this fear on the part of AkrUra, 
would he have brought the Friend of the World * from 
Brindaban to Mathura, and thus performed an act of 
eternal friendship to Kangsa, both here and hereafter ? * 

Kangsa may have entertained malicious feelings against 
forehead marks and rosaries and the name of Krishna, but 
it was because there was at Mathura a person * who had 
incurred his displeasure by wearing those marks and 
rosaries, and taking the name of Krishna, that, notwith¬ 
standing that he was Asura, he attained a state rare even 
to Devas.* Hence I say, 0 Sadbaka! if in the ordinary 
worldly way you look at the community of A suras hostile 
to marks of Dharma, considering them to be objects of 
enmity, you cannot subdue this feeling of yours towards 
them by ceasing to wear forehead marks and rosaries. If, 
on the other hand, by the grace of Bhagavan, you have the 
power to do them mercy, then also you will be able to do so 
through the influence of forehead marks and rosaries, and 
in no other way. 

SMhakas will doubtless fully understand from all that 
we have said so far that forehead marks, three lines, and 
other signs of Dharma which the Shastra ordains to be 
worn by S&dhakas on different parts of their bodies, are 
the chief materials for the attainment* of the state in which 
they are merged in MahS.bh9,va. The wearing or non¬ 
wearing of these outer marks may not matter to the great 

' Akrura took ErishQa to Brindaban so that He might slay Eangsa, 
and thereby save him who had done a S&dhana of Krishna as his 
enemy. For though opposed to Krishna, Kangsa yet had always his 
mind on him. * Krishpa. 

* For Akrara, by getting him slain, was the cause of his being 
saved. * Akrtlra, * Siddhi. 


70 
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man who has sunk in the depths of Bhftva, but the non- 
wearing of them by people whose minds have not been 
matured in S&dhana, or who are about to enter upon its 
path, is undoubtedly the sole obstacle which prevents the 
opening of the door of Mahabhava for their incoming. It 
is the mature state of this Bhava which is called the state 
of merger in the object of worship—that is to say, self-for¬ 
getfulness at the sight cf the manifestation of the Self* 
of the worshipped Devata in one’s mind, heart, body, and 
Atmft, and in all the things of this visible Universe. The 
sole cause of the attainment of Siddhi in this state of 
absorption is Mantrashakti.* Materials of worship, and so 
forth, are all means whereby we may directly realize this 
Mantrashakti. Sadhakas acquainted with the principles 
relating to worship of course know how perfection of the 
state of merger in Bhava appears in the person of a Sadhaka 
through the influence of Mantrashakti. Nevertheless, 
in order to give some knowledge to those who are eager 
to perform Sadhana, we are here bound to shortly in¬ 
dicate the lines along which the system works. 

Entrance into the House of Worship 

In the fifth Patala of the Annada Kalpa it is said: 
“ Next (after bathing and wearing of forehead marks, and 
so forth)* the Sadhaka should place Samanya Arghya* 
in front of the door of the house in which Ishtadevata is 
worshipped.” 


' Svarapavibboti. 

* $bakti as Mantra. * Author's parenthesis. 

‘ That is, the general and ordinary offering as opposed to the 
vi^besha argbya or special offering. 
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In the eighth Patiala of the Eamala Tantra it is said: 
“ A Sa.dhaka should enter the house of Yajna' after first 
worshipping the Door-devatft* at the door with a handful* 
of flowers.” 

In the fourteenth Pa^ala of the Nigamakalpalatfi. it is 
said: “A SSidhaka should worship the Door-devatfi,* with 
devotion first at the eastern door of the house of worship, 
next at its southern door, then at its western door, and 
lastly at its northern door, and then worship his Ishta- 
devata inside the Yantra.” * 

In the Gandharva Tantra it is said : “ If the Sadhaka is 
unable to construct a house with four doors or perform 
worship at four doors, he should at one door mentally 
imagine there are four, and there worship the Devata of 
the four doors.” 

In the Shivarchanachandrika it is said: ” A house of 
Yajna should be entered with the right foot.” 

In the Meru Tantra it is said: “ A Devata’s house should 
be entered by advancing the right foot first.” 

In the third Pa^ala of the Sammohana Tantra it is 
said : “ Walking with greai; care,* a Sadhaka should enter a 
house of worship with the right foot first.” 

In the eighth Chapter of the Gautama Tantra it is said; 
“Driving away spirits* and meditating on Vishnu in his 
heart a Sadhaka should enter into a house of Sadhana 
with his right foot first and with his head bowed.” 

' Literally, sacrifice; here worship in general. 

* The DvaradevatSi—that is, the Devatfii presiding over the entry. 

* Afijali; offered in the palms of the hands joined together. 

* See Introduction. 

* The limbs are, out of devotion, kept as close together as possible * 
there must be no strutting or striding into the place of worship. 

' Bhfitas. 
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In another Tantra it is said : “ A Sftdhaka should enter 
a house of worship meditating on the lotus-feet of the 
Devi in his heart, with his left * foot first and touching the 
door slightly with his left side; that is to say, leaning 
towards the right side of the door, which is the left side 
of the Sadhaka, instead of passing just through its 
middle.” 

In the Tripurarnava it is said : “ One should enter a 
house of Yajna by advancing the left foot first.” 

Removal of Obstacles 

In the Shambhavl Tantra it is said: “ Next (after 
entering into the house),* the Sadhaka should remove divine* 
obstacles by means of his divine sight,* obstacles in the 
midmost spaces of the sky* by means of water sanctified* 
with the Astra Mantra,’ and terrestrial obstacles by three 
taps with the heel of his foot.” 

In the third Patala of the Sammohana Tantra it is 
said: On entering into the house a good Sadhaka should 
look at the articles for worship and next dispel divine 
obstacles by his divine look, obstacles in the middle spaces 
of the sky by means of water sanctified * with the Astra 
Mantra,’ and terrestrial obstacles by three taps on the earth 
with the heel of his foot.” 

' The apparent contradiction is explained post. 

’ Author’s parenthesis. This is, the room in which worship is to be 
performed. 

’ Divya. That is, proceeding from Devas, Devayoni, and the spirits. 

* Divj'adrishti. This steady vision ias to which, see post), is acquired 
by the Hatha Yoga process known as Tr&taka. 

‘ Antarlksha. 

* Ahhimantrita. That is, on which a Mantra has been put, or which 
has (to coin a word) been Mantra-ized. 

’ That is, the “ weapon Mantra ” “ Phat,” which is always used for 
such and similar purposes. 
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The eighth Pa^ala of the Gandharva Tantra deals with 
divine vision, and says: “ A Sadhaka will become of good 
mind by looking with an angry look.” 

In the second Patala of the Vishvasara Tantra it is 
said: “Divine look^ is the name given to that steady gaze 
in which there is no twinkling of the eye.” 

In the fifth Prakasha of the Meru Tantra it is said: 
“ Divine obstacles should be removed by looking obliquely.” * 

Taking these dicta together, we can arrive at the con¬ 
clusion that “ divine look ” is the name for an angry, 
oblique look, without twinkling of the eye. 

In the Kalikulam^ita Tantra it is said: “ Terrestrial 
obstacles should be removed by three taps with the heel 
of the left foot.” 

In Somashambhu, quoted by Raghava Bhatta,' it is 
said: “ Terrestrial obstacles should be removed by three 
taps with the heel of the right foot.” 

The two contradictory dicta are reconciled in the 
following way: whether in entering the room or stamping 
with the heel, worshippers of Devas should extend the right 
foot first and tap with the heel of the right foot. Wor¬ 
shippers of Devis* should extend the left foot first and tap 
with the heel of the left foot. 

In the Tantrasara it is said: “ After first removing the 
obstacles a Sadhaka should next assume the proper sitting 


* Divya-drisbti. 

* That ia, out of the corners of the eyes. 

* The great Tantrik oommentator on the ShAradatilaka. 

* The Devi’s position is on the left side of the Devatft, and~in the 

Ohakra the ^haktis sit on the left of the respective Sadhakas in the 
circle which surroands the Chakre^hvara. Woman generally is the 
left and man the right-side.. 
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posture,’ or he may remove the obstacles on taking his 
seat.” 


Seat* 

In the seventh Pa^ala of the Gandharva Tantra it is 
said: “ Next, the Sadhaka should take a seat neither low 
nor too high. He should never use a seat or an Arghya 
vessel * which is broken. 

“ On a seat made of the skin of black deer a Sadhaka 
attains liberation, and on a seat made of tiger skin a 
Sadhaka attains both wealth and liberation. In a rite 
done to attain some desire a woollen seat * is the best—a 
red woollen seat being particularly suited for the attain¬ 
ment of the desired object. A seat of Eusha grass leads 
to attainment of Siddhi in Mantra, and in rites under¬ 
taken for the purpose of killing* a black woollen seat, and 
in the worship of Tripurasundarl a red wollen seat is the 
best seat. A seat for use in worship must not be more 
than two cubits in length, one and a half cubits in breadth, 
and three fingers in thickness. As regards the seat of 
deer skin and tiger skin which grant Siddhi, as spoken 
above, a Sadhaka may use them in any way he pleases, 
for there is no rule which limits their dimensions. A 
householder, even if he be initiated, should never sit on 
a skin of a black deer (in the Yoginlhfidaya it is said that 
Yatis, those belonging to the Yanaprastha Ai^hrama, 
Brahmacharls, and Bihkshua, alone are competent to sit 
on the skin of a black deer).* Earthen seats cause sorrow, 

'Asana. There are a great namber of these (see Introdaotion), 
but the ordinary position for worshippers is ” the loosened lotas seat" 
Muktapadmarsana. * For offering. 

* Eambala. * Mfirapa. 

‘ Author’s parenthesis. The first and last are ascetics; literally 
' those who have controlled their passions ” and religions mendicants. 
7he second and third are members of the A^hramas of those names. 
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and wooden seats bring ill-luok. Seats of the wood of 
mango, Nimva,* and Kadamva* trees in particular, bring 
destruction of family. Seats of the wood of Vakula, 
Eingshuka, and Jack-fruit trees, cause loss of all property. 
Seats made of bamboo, brick, wood, earth, grass, and 
twigs, are the cause of poverty, disease, and sorrow. 
Hence, SS.dhakas should never use such seats. Nor should 
they use seats out by weapons, worn out, broken, un¬ 
clean, belonging to other persons, or unwashed. Among 
wooden seats, those made of G&mbhS.rI wood alone are 
good, all others being inauspicious. In performing wor¬ 
ship a S^haka should not take a seat without dis¬ 
crimination. Seats of wood and other materials also 
should be of the dimensions prescribed in the Shastra. 
Wooden seats should be twenty-four fingers long, sixteen 
fingers broad, and four fingers high. ' If both earthern and 
cloth seats are used together* (from this it appears that 
in the absence of all other kinds of seat earthern scats also 
may be used),* and if wooden and woollen seats are used 
together, Sadhakas not only fail to acquire future religious 
merit,' but also lose all merits acquired in the past. Con¬ 
sidering all this, a Sadbaka should secure as best a seat as 
he can for his use.” 

In the Hangsa-Maheshvara it is said: “ If a Sadhaka 
sits on hair, all his religious merits* are destroyed. The 
very touch of hair instantly spoils Siddhi. A Sadhaka 
should therefore, make his seat of skin denuded of hair.” 

In the Ealika Pura^a it is said: “ One should never use 
seats made of iron, or brass, or lead. In worship it is best 
for a Sadhaka to use a seat of stone, or gems,* or precious 

' Neem-tree. ' Ncauslea Cadamba. 

* That is, if one is spread over the other. 

* Anthor’s parenthesis. * Pnpya. * Mapi. 
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metals.* Worship of Devat&s, even when the S&dhaka is 
in water, should be done when seated on seats, and not in 
a standing posture. In water, seats of stone, Eusha grass, 
wood, or metals should be used, and of no other material. 
In the absence of a seat of any of these kinds, one should 
imagine such a seat in the water itself; consecrate it as a 
seat, and then worship the Devata in the water.” 

In the Kamadhenu Tantra it is said: *‘A11 the Japa, 
worship, and so forth, become fruitless of him who spreads 
a seat in a Tirtha, and performs Japa and so forth sitting 
on it. The statement that the hardness of earth is due to 
Hbe mass of the fat of Mabishasura’s body* (and is, con¬ 
sequently, unclean),* applies to places other than Tirthas. 
(Fat of the body of Mahishasura is most probably a 
clerical error for fat of the bodies of Madhu and Kaitabha, 
or it may have been the fat of Mahishasure in some other 
Ealpa.) * 

In the thirty-first Pa^ala of the same Tantra it is said; 
‘*A good Sadhaka should never sit on seats in Siddha, 
Pithas, and Tirthas.* If he does, he will not only reap no 
fruit for having visited such Tirthas, but will suffer the 
consequence of desertion of Tirthas.” 

"A seat is called Asana for giving Atmasiddhi (A) 
(Siddhi of the self); preventing Sarvaroga (Sa) (all diseases), 
and giving Navasiddhi (Na) (fresh Siddhi).” 

In the Goraksha Sanghitft it is said: “ Seated postures 
are as many in number as Jivas and animals. For every 
one of the eighty-four lakhs* of Jivas a separate seated 

' Batna. Mai^i and Ratna are generally used synonymously. Batna 
may also mean here precious stones. 

* An Asura slain by. the Devi. * Author’s parenthesis. 

* All the Devtpithas and Pith'as, where great 6&dhakas have at* 
tained Siddhi and other places of pilgrimage. 

* A lakh-100,000. 
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posture has been spoken of. Mahe^hvara alone is aware of 
the particulars of all these postures. Of the aforesaid 
eighty-four lakhs of seated postures, two are the best— 
namely, the Siddba seat (Siddhasana) first and the lotus 
seat (Eamalasana) next. (As these seats are not used in 
worship and such other rites, we desist from dwelling on 
their oharaoteristic peculiarities here.) * ” 

Raghava Bhatta says: “Japa, worship, and so forth, 
should be performed sitting in postures, such as Padma, 
Svastika, Vira, and so forth,* otherwise they will be in¬ 
effectual.” 

In another Tantra quoted by Raghava Bhatta it is 
said: “Place the left foot on the right and the right foot 
on the left, gird up the loins and heels, and fix the gaze at 
the tip of the nose. To sit in this way is the Padma seat, 
adored of all Sadhakas (1).” 

In the eighth Chapter of the Gautamlya it is said: 
“ The two feet should be placed well on the two thighs. 
This is the Padma seat, beloved of Yogis.” 

In the second Pa^ala of the Sammohana Tantra it is 
said: “ A Yogi should sit with a straight back, crossing 
his feet.” This is called Svastika seat (2).” 

“ A Yogi should sit with a straight back, keeping one 
of his feet on the ground and placing his other foot on the 
thigh of that foot. This is called Vira seat.” Although 
the ShSiStrik authority does not say which foot should be 
on the ground, it has been the practice among successive 
generations of adepts* to keep the left foot down and place 
the right foot on the left thigh (3). 

' Author’s parenthesis; but as to the lotus seat, see next passage. 

* These are described post. 

* Literally, “ putting his feet within the folds of his knees.” 

* &ohftryyas. 
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In the third Patala of the Sammohana Tantra it is 
said: “ 0 Devi! a Sadhaka should sit on the prescribed 
seat,^ arranging his limbs in any of these forms of sitting 
posture. At the time of .worshipping a Devatft it is not 
proper to place one’s feet in any other way.” 

In the Yoginl Tanti*a it is said: “ Placing a seat * on 
the ground a Sd>dhaka should sit on it, adopting the 
Svastika or some other form of sitting posture, and cover¬ 
ing his feet with his cloth.” 

Rules Relating to Direction in Worship* 

In the Td>mala it is said: The space between the 
worshipped (Devatft) and the worshipper (Sftdhaka) should 
be on the east. The right side of the Sftdhaka should be 
the south, the left side north, and the back west. In every 
case these directions should be adopted in performing 
worship.” That is to say, although the directions are 
fixed according to the rising and the setting sun, the 
direction which the Sftdhaka faces in performing worship 
is the east. For there is no such thing as an absolute 
direction in the world, all directions being relative to the 
positions of the individual. The term “ direction ” itself 
proves this sufficiently. “ That which is merely directed 
or pointed out is called direction.” For instance, that 
which I call my east will be directed or pointed out as 
west by a person who is to the east of me. Hence it is 
quite plain that direction exists in respect of an individ¬ 
ual and not absolutely. But, blinded by the vanity of 
philosophic wisdom, some people do not see this derivative 

' Material seat spoken of before. Asana is used in the twofold 
signification of the actual thing on which a S&dhaka sits and the 
posture in which he sits. 

’ Dik-nirpaya. 
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meaning of direction, but speak of the existence of abso* 
lute directions. Essentially, however, there is no such 
thing as direction; but whatever direction is pointed out 
at any time is direction at that time. If directions are 
fixed according to the rising and setting of the sun, they 
are the same for all people, and the pointing out of a 
direction by one person settles it for all. 

For the reasons given above, the Shastra has said in 
the Bh&vachud&ma^I: “ 0 Devi! according to the desire of 
a S&dhaka the Devat& appears in all directions (for Her 
who is Omnipresent it is impossible that there should be 
either front or back). Still, one should perform a wor- 
ship * and other ritual acts at night, facing the north.* In 
worshipping Shiva in particular, one should always take 
care to face the north, whether during day or in the night. 
As regards worship and so forth relating to Vishnu, it 
is best to face the east, though it is not improper to 
face the north. As regards Shakti, it is best to face the 
north, although it will not be out of order if the Sadhaka 
faces the east.” 

In the y&r&hiya it is said: ** Having bathed, one should 
sit for worship, clad in white, having duly done Achamana* 
and facing east.” 

In the Gautamlya it is said: ** A S&dhaka with well* 
controlled Atmft should sit on the prescribed seat facing 
the east. 

“ Bathed, clad in clean, fine, and unsoiled cloth, with 
face, hands, and feet washed, with forehead brightened 


* laterally, " Divine work.” 

* This actual north will be the ritual east. 

* Bitual sipping of water for the purpose of cleansing the lips, 
month, and threat. 
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by a high white line,’ having duly done Aohamana ;* 
having performed the sacred hand-mudra ;* facing the east, 
properly seated in the Baddbapadmasana* or Svastika pos¬ 
ture—thus should a Sadhaka worship with joined palms 
his Gurus and Gape^ha.” 

In Haribhaktivilftsa it is said: “ A worshipper of 
Shrikrishna should generally sit facing the east during 
day, and in the night a Sadhaka, with composed coun¬ 
tenance, should perform worship and so forth, facing the 
north. 

“ Worship and so forth should be performed sitting, 
facing the north or east in front of the image of Devata.” 
That is to say, if the established Devata * is facing the 
west, the Sadhaka should face the east, and if the Devata 
is facing the south, the Sadhaka should face the north. 

In the Kalika Puragia it is said: “ Of all the quarters 
the north pleases the Spouse of Shiva. A Sadhaka should, 
therefore, always sit facing the north in the worship of 
Chandika.” 

In the Shaktanandataranginl it is said: “ Worship of 
Devas should be performed facing the east during the day 
and facing, the north in the night, but worship of the Devi 
and worship of Shiva should always be performed facing 
the north.” 

Time fob Woeship 

In the twenty-eighth Patala of the Gandharva Tantra 
it is said: “ After receiving initiation from Guru in aooord- 
anoe with the injunctions a good Sadhaka should daily 
worship the Devi in the morning with undivided heart.” 

' Urddhvapa^dra. * Cleansing the lips and throat. 

' Kara-madrO. * See Introduction. 

' Pratishthita Devata; that is, the permanently fixed DevatO. 
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In the second Patala of the ToginI Tantra it is said; 
“ He who desires to reap a full crop of fruits from his 
rites should begin them in the morning and finish them 
all by noon.” 

In the eleventh Patala of the Nigamakalpalatft it is 
said: “ The daily worship should be begun after the pass¬ 
ing of the half of the first Prahara* and finished at the end 
of ten Da^das.* If Japa and so forth are performed in the 
morning, it is not improper to perform worship at noon.” 

In the third Ullasa of the Mahanirvana Tantra it is 
said: “The duties of the morning* should be performed 
in the morning, Sandbya prayers should be said at the 
three divisions of the day,* and worship of Isbtadevafa 
should be performed at noon. This is the general rule 
for the initiated in all Mantras.” 

Place for Worship 

In the seventh Patala of the Gandharva Tantra it is 
said: “ It is prohibited to worship Devata and so forth 
in a place which is unclean with hair, insects, and the like, 
cold, very low, very high, jungly, very windy, infested 
with other animals, covered with dust or mud, where 
beasts are near by,* treeless, at a distance from water, 
open on all sides,* or unpleasant to the worshipper.* 
Worship should not be performed in even a holy place if 
its soil is saline or infested with insects.” The above is 

* The first three hours of the day. * Four hours after daybreak. 

* Pr&tahkritya. * The junctions at morn, noon and even. 

* Paijhubhirnavilokita. That is, worship should be done in a place 
which cannot be approached by beasts. 

* Anavritachaturdikshu. 

' All such circumstances distract from the necessary tranquility 
of mind. 
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an account of places, the use of which for Yajna is pro¬ 
hibited. Below is given an account of places which are 
recommended for use in Yajna: 

“ 0 MahftdevI 1 a place for the performance of Yajna 
by a S&dhaka should possess the following characteristics: 
It should be near to a tank or well, in a garden of flowers, 
having a beautiful temple* on it, with a clean altar, 
furnished with articles for drinking and eating, perfumed 
with camphor, sandal, incense, and so forth; bright red 
like the rays of the morning sun, pleasant, delightful to 
the mind, containing all the weapons of Devatft and a 
well-furnished inner house.* 

“ The best places are holy grounds,* river-sides, caves, 
Tirthas, summits of mountains, confluences of rivers, holy 
forests, solitary gardens, at the foot of bael-trees, valleys, 
places overgrown with TulasI plants, pasture lands, 
temples of Shiva without a bull, at the foot of A^hvattha,* 
Smalaki* trees, cowsheds, islands, temples, seashore, one’s 
own house, the abode of Guru, places which naturally 
tend to generate single pointedness of mind, places free 
of animals and solitary. If a Sfidhaka performs worship 
in solitude at any place, the Devi Herself accepts the 
leaves, flowers, fruits, and water offered by him. If the 
6&dhaka has sufficient reverence and devotion, if there 
are sufficient articles for worship, and if the worship is 
performed in solitude, the Mother of the world who is 
attached to Her devotees appears of Her own will at such 
a place.” 


* Grih&ntara. 

' Yagabb&mi; where worship is done. 
‘Pipul. 

’ Emblio Myrobalan. 
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In the fifth Pa^ala of the Toiala Tantra it is said: A 
Sdidhaka, be he a Shaiva, or a VaishQava, or a Shakta, or a 
Saura, or a G&i^apatya,* should worship first Shiva and 
then other Devat&s. If a person worships another Devata 
after having first worshipped Shiva, the fruits of that 
worship are truly increased a ororefold.* If, however, 
he first worships another Devata and then worships Shiva, 
all the fruits of that worship are devoured by Yakshas 
and R&ksbasas.” * 

Shiva’s words in the sixty-fourth Pa^ala of the Utpatti 
Tantra are as follows: “ How can a Shakta,' or a Vaish- 
^ava,* a Shaiva,* or a Ganapatya,* attain Siddhi if he does 
not worship Shiva ? O Devi! if a person worships another 
Devata without first worshipping Me, that worshipped 
Devata does not accept his worship, but returns to Her 
own seat, having cursed him. O Devi! 0 Mahe?hvari! * 
whatever in the way of flowers, Naivedya * and so forth, 
from even a mountain heap of sweetmeats duly arranged, 
fruits and all sorts of flowers gathered as prescribed, and 
of all kinds of food heaped as high as Mount Sumeru, and 
quantities of curry and so forth as great as great seas, are 
offered without first worshipping Shiva, will be unaccept¬ 
able as excrements. In the Kali age, whoever worships 
another Devata without first worshipping Shiva is guilty 
of a great sin.” 

In the first Patala of the Lifigarohchana Tantra it is 
said; “ 0 Parameihvarl I every one, be he a Shakta, 


' Worshippers of ^hiva, Vishpa, Devi, the Sun, and Gape^ha. 

* Ten millions. * Evil spirits. 

* The Devi as great Lord of the Universe. * Offerings of food. 
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Vaishnava, or Shaiva, should first worship Shiva with 
bael-leaves, then pray for His permission to worship other 
Devatas, and afterwards worship them. Otherwise, Ma- 
he^hvarl! without worship of Shiva everything will be as 
unacceptable as excrements. O Parame§hvarl! * so long 
as one lives on earth, one should daily worship Shivaliflga,* 
which is Brahman with supreme devotion.” 

In the twelfth Patala of the Matrikabheda Tantra it is 
said: “ The Devatas who are within this Universe, as well 
as those who are without it, are all gratified if only Shiva 
is worshipped.” 

In the Mahalinge^hvara Tantra it is said : “ A Sadhaka, 
whoever he may be, belonging to the three worlds will 
suffer a painful death if he worships Kali, Tara, and 
Tripurasundarl * without worshipping earthen Shivaliflga.” 

In the Tripura Kalpa it is said: “ So long as a bad 
Sadhaka does not worship Shivaliflga, neither Tripura¬ 
sundarl nor Tara nor Kali accept his worship.” 

“ Mahavidyam pQjayitva 
Shivapfljam samacharet 
Anyathakaranat devi 
Na ptljaphalamapnuyat.”* 

In the Meru Tantra it is said: “ All Brahmaijas, Ksha- 
triyas, Vai^hyas, Shfldras, and Anuloma ‘ half-castes, should 
ever worship Shivaliflga with care and with Mantras special 
to its worship.” 


' See note 4, ante. 

’ The phallic form of Shiva. ’ Forms of the Devi. 

* No translation of this Sanskrit verse is given in the original, 
which in English runs: “Worship of Shiva should be performed after 
worshipping Mahftvidyft; otherwise, 0 Devi! the fruits of worship will 
not be reaped.” 

* Born of father of higher caste and mother of lower caste. 
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In the Y&jnavalkya Sanghita it is said: “By worship¬ 
ping a single Vanalinga * a man reaps the fruits of wor¬ 
shipping ten million other Lihgas. Constructing an altar 
(Gaurlpitha) * with copper, crystal, gold, stone, or silver, 
one should establish a Va^alihga on the Pitha * and then 
worship it. Even liberation, not to speak of worldly gain, 
comes within the grasp of him who worships Vanalifiga 
daily with devotion.” 

In the Viramitrodaya it is said: “A householder 
should not worship a Vanalinga which is very small, or 
very large, or brown. A Vanalifiga shining and deeply 
dark like a black bee is the best for worship by a house¬ 
holder. A Vanalifiga, whether it is with Pitha (Gaurlpitha)* 
or without Pitha, should be worshipped even without 
purification or so forth by means of Mantras. Every 
Vanalifiga, whether it exists in a palace or in a Pitha, grants 
Siddhi and liberation to the Sadhaka. 

“ O great King! none of the Vanalifigas existing on 
this earth require Pranapratishtha,* purification,* or the 
invocation or dismissal of Devata.* (In the eternally 
established Brahmaliflga, Bhagavan the Creator of all things 
is eternally present, so that both invocation and dismissal 
are impossible in respect of it.) ” 

In the first Patala of the Lifigarchchana Tantra it is 
said: “ Beloved One! the country in which the Lifiga is 
not always worshipped is as degraded as a trenching- 
ground. If Brahmapas, Kshatriyas, and Vai^hyas do not 


' A Liaga formed of stones of a particular oval shape found in the 
Gap^akT River. 

* Author’s note. This is the Toni which encii’cles the Lifiga. 

* That is, the GkmtlpTtha. * Vide ante. 

* That is. the life-giving rite. ' SangskAra. 

* Av&hana and Yisarjjana (see ante), 

71 
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worship the Lifiga, they will at once become Chap^dlas.* 
And if Shadras do not worship Shiva, they will attain 
the state of swine. O Mistress of Devas! the house in 
which Shiva is not worshipped is like a pit of excrements, 
and one should avoid the food and drink of that house 
just as one avoids excrements.” 

Ordeb of Worship 

In the seventh Chapter of the Gautamij^a Tantra it 
is said: “ Worship is of five kinds. Hear from Me the 
difference between them. I shall one after another speak 
of the differences between the five form of worship—namely, 
Abhigamana, Upadana, Yoga, Svadh 5 ’aya, and Ijya.* 

“ To go to the house of Devata, cleanse the place where 
the Devata is seated, and remove from the person of the 
image the pastes, flowers, garlands, and so forth attach¬ 
ed to it. This is called Abhigamana. Up&dana is the 
name given to the cutting of flowers and the like and the 
collecting of materials such as incense, sandal, and so 
forth. Ijya is the name for the worship of the Ishta- 
devata, with offerings of materials such as Padya* and so 
forth, accompanied by Mantras, accoi'ding to the Shastra 
after Bhtltashuddhi,* Pranaj^araa,* Nyasa,* mental worship, 
and so forth. Svadhyaya is the name given to the doing of 
Japa according to the Shastra of the great Mantra, con¬ 
sisting of the name ‘ Ki’ishna,’ reading its Shkta,’ Stotra,* 
singing the name of Hari, and studying the spiritual 
Shastra, in their respective order. Yoga is the meditation 
of Ishtadevata in one’s mind. 0 man of good deeds! these 

' One of the lowest and most unclean castes. 

’ These are each described post. ’ Water for washing the feet. 

* Purification of the elements. * Control of breath. 

* See Introduction. ’ Hymn. 
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are the five forms of worship. They grant the fruits of 
Samipya, Sftrupya, Sadrishya, and Sayujya in succession: * 
Abhigamana and Upadana grant Samipya, Ijya grant 
Sadri^hya, Svadhyaya grants SarQpya, and Yoga grants 
Sayujya.” 

(The Gautamlya Tantra ordains worship of Vishnu. 
Consequently, it speaks of Japa of the Mantra, consisting 
of the name of Krish^ia, and singing of the name of Hari. 
But this is merely an indication of a Sadhaka’s duty relat¬ 
ing to his Ishtadevata, be he a worshipper of Shakti or of 
Shiva, or of any other Devata. Sadhakas other than 
Vaishiiavas will understand the Japa of the name of Krishna, 
and singing the name of Hari to stand for Japa of the 
names of their individual Ishtadevatas, and singing of their 
names.) 


' These arc four qualified states (pada) of Mukti. Sftdri^hya is 
apparently S&lokya, which precede and lead op to Kaivalya, or absolute 
liberation, which is the establishment of the true form (Svarapa) of 
oonscioasness. 



CHAPTER XX 

CEEEMONIAL WORSHIP (Contd.) 

PUBIFICATION OF THE “ FiVE ” ’ 

In the Kularnava Tantra it is said : “ O Devi! so long as a 
Sadhaka does not carry out the five forms of purification, 
how can he perform worship of a Devata ? These are Puri¬ 
fication of self (Atmashuddhi), of place (Sthanashuddhi), of 
Mantra (Manti’ashuddhi), of articles for worship (Dravya- 
shuddhi), and of Devata (Deva§huddhi). Worship without 
purification of the five is intended only for abhichara.* 

“ 1. Purification of the self of the Sadhaka consists of 
proper bathing, purification of the elements (BhQtashuddhi), 
breath-exercises (Pranayama), and so forth, and Nyasa of 
six parts of the body (Sha<?anganyasa), and all other forms 
of Nyasa.* 

“ 2. Purification of place is making the house of wor¬ 
ship as clean as the centre of a mirror by dusting, wiping, 
and so forth, and adorning it with auspicious ornaments, 
such as powders of five colours, with seat, canopy, incense, 
lamp, flowers, garlands, and so forth, 

“ 3. Purification of Mantra is the performance of Japa 
of the letters of the alphabet which compose the Mfttyi- 
kamantra, once in their regular order (anuloma), and once 


' Pailcha^hnddhi. 

' See IntrodnctioD. 


* Bites done for malevolent purposes. 
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again in the opposite order (viloma),* by linking the letters 
of the Mdlamantra with them. 

“ 4. Purification of articles is the sprinkling on arti¬ 
cles of worship of water sanctified by a recital of the Mtlla- 
mantra and the weapon Mantra,* and then displaying the 
Dhenumudra (cow-mndra) over them.* 

“ 5. Purification of Devata is the placing of the image 
of the Devata on the Pibha,* invoking the Shakti of the 
Devata into it by means of Antramantra Praijamantra ‘ 
and so forth, then bathing it (at least) * thrice along with 
recital of Mulamantra,^ and finally adorning it with gar¬ 
ments, ornaments, and the like, and offering incense, light, 
and so forth. These five forms of purification must be per¬ 
formed first, and then the worship should be commenced.” 

Purification of the “Twelve”* 

In the eighth Chapter of the Gautamlya Tantra it is 
said: “ Next is related the method of purification of the 
twelve, as followed by Vaishpavas. Purification of feet (2) * 
by Vaish^avas is the use of the feet in such blessed acts 


' That is, in the first place from A to Esba, and in the second from 
Esha to A. 

' That, is, the Astra Mantra " Phaf.” 

* This manual gesture resembles the teats of a cow. Dhenu (cow) 

is here Eamadbenu, the celestial cow whose teats exude nectar. By 
displaying the Dbenumudrft the S&dhaka expresses the desire that the 
offerings of food placed before the Devata may be turned into nectar 
(Amrita). * The seat, 

* Antra is entrail, intestine. Pra^amantra is the life Mantra. 

* Author’s parenthesis. 

’ That is, the principal Mantra of the Devata. 

* Dvada^ha^huddhi. 

* It is by adding the numbers within brackets in the text that the 
number 12 is obtained— vig., feet 2, hands 2, tongue 1, ears 2, eyes 2, 
head 1, nostrils 2*12. 
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as going to the house of Bhagav9>n, following Bhagavftn in 
Yatras * and festivals, and oiroling * round Bhagavan with 
devotion. The purification of hands (2), which is done by 
taking leaves, fiowers, and so forth, in the hands with 
devotion, for the worship of Bhagavan is better than any 
other form of their purification. Purification of (the tongue 
or) speech (1) is produced by singing with devotion the 
name, beauty, and qualities of Bhagavan Shri Kyishpa. 
Purification of the ears (2) is caused by hearing recitals of 
Bhagavan’s play and qualities ; and purification of the eyes 
(2) is produced by the seeing of festivals in honour of His 
name. Purification of the head (1) is caused by placing 
on the head water touched by Bhagavan’s foot,* and flowers, 
garlands, and so forth, offered to Bhagavan, and by bowing 
to Bhagavan’s lotus-feet. Purification of the nostrils (2) 
is produced by smelling the fragrance of offerings, scents, 
flowers, and so forth. Leaves, flowers, and all else offered 
at the lotus-feet of Shrlkfishna purify the three-worlds, so 
that the touch of them instantly purifies a Sadhaka’s body, 
belongings, mind, life, and all else. (Here also, Shaiva, 
Shakta, and other worshippers should understand the above 
as an indication of that which should be done in respect of 
their individual Ishtadevatas.) ” 

In the sixth Ullasa of the ShaktanandataraAgipl it is 
said: “ After performing purification of hands with flowers, 
sandal paste, and such other things, one should fence 
the quarters * by clapping the hands thrice, higher and 

' Festivals. Some festivals are specially so called, such as Batba 
J&tra (car festival), Sn&na Jatrft (bathing festival), and Hftsaj&trfi 
(Basa festival). 

* Pradaksbipa. The worshipper goes round and I'ound the image. 

' Padodaka-Padya is offered as the first article of worship for 
washing the feet of the Devata. After the feet have been so washed 
the worshipper sprinkles the water on his own head. * Digvandana. 
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higher,’ sayiug the weapon Mantra,* and snapping the fin¬ 
gers * ten times. Then, after having removed all obstacles 
and purified the flowers and so forth, make obeisance to 
the three Gurus * on the left side.” 

In Tantra it is said :* “One should make obeisance to 
Guru, Parama Guru, and Parapara Guru on the left 
side, to Ga^esha on the right side, and to one’s Ishta- 
devata on the head.” 

Purification of Elements* 

In the Gandharva Tantra it is said: “It is by virtue 
of purification of elements * Rishi-nyasa, Plthanyfisa, Nyasa 
of six parts of the body, N 5 'asa of hands, Matfikanyasa, 
and Vidyanyasa, that a Sadhaka becomes full of the Deity, 
and these are the Nyasas* which must be performed 


' The palm of the left hand is struck with the forefinger and 
middle finger, and each time the hands are raised to a position higher 
than the last. * " Phat.” 

* The hands are carried in a circle round the person or thing 
fenced and “ Phat " is said. A circle is thus established which excludes 
all evil influences. 

* That is, Guru, Parama Guru, and Parftpara Guru. The Guru, his 
Guru, and the latter’s Guru. 

‘ No name is given in the text. 

* Bhfltaehuddhi. The elements (bhflta) are the five Tattvas, 
"ether," "air," "fire," "water." and “earth,” though the reader 
must not identify these with the meaning of the Bnglish words. Thus, 
" earth ” (PfithivI) is not common earth, but that universal movement 
(Partbiva v&yu) which gives solidity to matter. Thus, ice, though it is a 
compound of water, is in the P&rthiva or solid state. See Author s 
“ Serpent Power.” 

’ Nyftsa comes from the root " place," and means the placing of the 
tips of the fingers and palms of the right hand on various parts of the 
body accompanied by Mantra. Its object is to infuse each of such 
parts with the life of the Devatft, so that the S&dhaka becomes Deva- 
t&maya (see Introduction). 
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daily. All other Nyasas are said to be Nyftsas for the 
attainment of some particular desired end.” ^ 

In the same Tantra it is again said: ‘‘ It is by virtue 
of control of breath,' meditation,' and Nyasa, that a Sadhaka 
attains a Divine body. Abundance of Nyasa makes the 
worship bear abundance of fruits. O Maheshvarl; a Jiva’s 
body constituted of five elements, and ever associated 
with faBces and urine, is in its very nature unclean. 
In order that this unclean body may be purified, it is 
dried up by means of Vayumantra,' and burnt and reduced 
to ashes by means of Agnimantra.* 

“ A shower of nectar * is caused by means of Chandra- 
mantra,' and a flooding of water by means of Varuna- 
mantra.' The five elements composing the body must be 
purified by contact with unmanifested Brahman, brought 
about by means of Rechaka, Puraka, and Kumbhaka of 
breath,* with the help of the said Mantras. This is 
called ‘ purification of elements.’ After performing puri¬ 
fication of elements in this manner, one should place 
Arghyas’®and such other things, and next perform M&trikft- 
nyasa, Mantra-nyS-sa, breath-control,* and Rishinyasa.” ” 
Purification of elements is accomplished by inner 
Yajna** and Pranayama” together. Inner Yajna is ac¬ 
complished in this way. Mother ’* Eulakupda^linl, the 


' That is, the fulfilment of some worldly end. Spiritual desire is 
no desire (E&ma). * Prapftyama. * Dbyana. 

^ That is, " Yang,’’ the vija of the Vftyu Tattva. 

* “ Bang,” the vrja of the Tejas Tattva. 

* Amyita. ’ That is Ung. * That is, the “ water ” Mantra 

' Vang.” * That is, expiration, inspiration, and retention of 

breath in Prftnayftma. 

“ Offerings. " See Introduction. See post. 

“ See as to this author’s Introduction to “ Mahanirvftpa Tantra ’’ 
and Serpent Power.” 
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World Consciousness* living in the womb of the Mola- 
dhara lotus, is awakened. She is taken along the Sus- 
humna path, piercing on the way throughout the six 
Chakras Muladhara, Svadhishthana, Manipura, Anfthata, 
Vi^huddha, and Ajna. She and the Jivatma residing in 
the heart ai‘e united with the supreme Tattva of Parama- 
shiva residing in the petals of the thousand-petalled 
lotus Sahasrara. The Mayik elements * of the phenomenal 
Mayik world are merged in the Parobrahmatattva of 
Shivashakti. The elemental products* are the twenty- 
four Tattvas of earth, water, fire, air, ether, smell, taste, 
sight, touch, sound, nose, tongue, eye, ear, skin, voice, 
hand, foot, anus, genitals, Manas, Ahangkara, Buddhi, 
and Prakfiti. The Sadhaka thinks to himself that in 
their Mayik existence they exist as seed,* and thus 
meditating offers a full Ahuti* of the Brahmanda* in 
Brahman Itself. Next, with the help of purified Mind- 
Prakfiti,* existing in the form of seed (vija). Mother Kula- 
kundalinl must, after re-awaking the dualistic Tattvas 
from their supreme union or undifferentiated non-dualistic 
Tattva of Shakti and possessor of Shakti or Prakfiti and 
Purusha, be re-established in Her own place in the 
womb of the Muladhara lotus, and there united with 
Svayambhu^hiva. 

Next, in order to perform the outer worship of Her as 
Ishtadevata, a new and purified body must be constructed, 


' Jagacbchaitanya, the virAta consoioasness, or conscioasness of 
the world as a whole. 

* Prapaficha. * Vikftra. * Vija. 

* Pdrp&hati—offeriag in fire in Homa in outer Yajna. But in the 
T&ntrik inner Yajna Ahuti is the offering to the Devi residing in the 
body in the form of the KulakundalinI Shakti or $habda Brahman. So 
when wine is drunk in BahasyapQja, the wine is Ahuti to Her. 

* Universe. 

* Manasprakfiti or Prakfiti in the form of mind as sensorium. 
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composed of Mantra—^that is to say, illumined with the 
Brahman-spirit of Mantrashakti, the substance of which 
is Brahman-vibhatis ^ only. Finally, the outer worship of 
Ishtadevata with Nyasa and so forth on that body must 
be commenced after re-establishing, in their own places as 
ingredients and materials for the worship of the Mother 
of the world, the five elements of earth and so forth, and 
the elemental Shaktis (force), all existing in subtle forms. 

Though we know that inner Yajna, or penetration of 
the six Chakras, forms a part of purification of elements, 
we do not dare enter into the subject here in this short 
Chapter, which explains the principles of worship.* Be¬ 
cause, firstly, the subject is so extensive that even another 
treatise of the same volume as this book would be in¬ 
sufficient for even such explanation as a person of such 
insignificant intellect as we are could by our beet efforts 
give. Secondly, it is impossible to make the public 
understand the meaning of the six Chakras, since it is 
not possible for anybody who is not a practising Sd.dhaka 
to understand them with the help of any amount of in¬ 
terpretation, however great his intellect and learning may 
be. Thirdly, an explanation of the subject of the six 
Chakras should properly be given by a Guru to his Shishya, 
for the Guru has, by communicating from his own body 
a Divine Shakti (power) into his Shishya’s body, opened 
the path for intercommunication of Shakti between the 
two bodies. It is possible for him alone to make his 
Shishya understand the account of the path of Mother 
Eulaku^^alinl’s journey from MQladhftra to Sahasrftra and 


' Brahmavibbatimaya—manifestations of Brabman power. 

’ See A. Avalon’s "Serpent Power,” being a translation, with 
Introduction and Commentary, of Purnftnanda Svami’s Shatohakra- 
nirdpana, itself, forming tbe sixth Chapter of the Shi^tattyaohi&tftmani. 
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back in the Shishya’s body. The combined efforts of even 
thousands of other interpreters will not succeed in explain¬ 
ing even a hundredth part of what a Guru will thus be 
able to teach his disciples. And something may be done 
if that hundredth part is preached orally. It is, however, 
not possible to gain success by written teaching. We 
would, however, in spite of the impossibility of such an 
explanation, feel gratified to a certain extent if we could 
give a general description. But that also is impossible, 
for if we were to write an account of even the positions 
only of the six lotuses, it would not be possible to deal 
with the matter' without mentioning, explaining, and 
showing the necessity for the Mantras and so forth of the 
DevatfiiS presiding over the pericarps, centres, filaments, 
stalks, leaves, and so forth, of those lotuses. Acting under 
the command from our Gurudeva, and in accordance with 
my own views, I have never as yet publicly mentioned 
these Vijamantras and so forth, and shall never mention 
them publicly. For this reason we are obliged to desist 
from entering into an explanation, although we would have 
been very glad to do so if we could. Fourthly, even if one 
is to offer an explanation, it will not only in no way render 
any help to the community of Sadhakas, but will also be 
likely to greatly injure them both here and hereafter. For 
it is the command of Bhagavan Bhairavanatha* Himself, 
the Ifhvara of the Tantra Shastra, that whoever advances 
in the path of the six Chakras without the help of the 
shadow of Guru’s fair feet is likely to fall into great danger 
at every step. Knowing all this, we desist from doing a 
thing which will lead to the ruin of both ourselves and 
others. We hope that Sadhakas will realize that we have 

' Tattva. 

* 9hiva, the Lord ot Bhairavas. 
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done this for their good also. Of course, one may try to ex¬ 
plain the fundamental principles of Vija Mantras and so 
forth by hints and suggestions, and using symbolical 
words, signs, and so forth. But, firstly, this is throwing 
dust in the eyes of Dharma; * and, secondly, it is very 
difficult to say what space such an explanation would 
take. Now that the “ Tantratattva ” has come so near 
its end, it would be sheer madness to undertake so un¬ 
certain and extensive a task. Moreovei*, we do not 
believe that every subscriber or reader of the “ Tantra¬ 
tattva ” is a true Sadhaka. If we learn that the publi¬ 
cation of such a book is necessary for the Community of 
S&dhakas only who receive their information from trust¬ 
worthy sources and successive generations of Gurus; 
and if, by the merciful glance of the All-good Mother 
suitable arrangements can be made, we shall in time 
proceed to carry out our desire of explaining the principle 
of the six Chakras. Sftdhakas will pardon me for not 
introducing the subject now and in this book. Further, 
according to the advertisement of the “ Tantratattva,” an 
explanation of the subject of the six Chakras is necessary 
in connection with that of Kulachara,* after the Paii- 
chamak&ra* and such other things have been explained.* 

In the second Chapter of the Gautamlya Tantra it is 
said: “ Pr& 9 d,yama is of two kinds, according as it is 
Sagarbha and Nigarbha.* Sagarbhapr&^ayama is that 

' Deceiving Dharma, for soch a course would be injurious to religion. 

' The way of the TAntrik Eaulas. 

* The Pafiohatattva, meat, wine, fish, parched grain (Mudrft), and 
woman. 

* As these have not been explained, the time has not come for 
dealing with the subject. 

' These terms literally mean “ pregnant and non-pregnant." In 
the same way cleansing of the Nftqlis is called either Samanu or Nir- 
manu—that is, with or without the use of Vija. 
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which is performed along with Japa of Mantra, and 
Nigarbhaprft^ayama is that which is performed without 
any Mantra, and only according to counts.* 0 man of 
good deeds! there is no Tattva, no Tapas, knowledge, 
state. Yoga, treasure, or other thing superior to Prftna- 
yama.* One is sure to meet Brahman by the Yoga, 
which consists of the practice of Pranayama continuously 
for one year. It is undoubted that by dint of Pranayama 
alone all the Mayik envelope of Paramatma who is con¬ 
sciousness itself, is destroyed. There is no path to 
liberation besides Pranayama, so that whatever Sadhana 
is performed without Pranayama becomes fruitless. It 
is by having recourse to Pi*anayaraa that Munis have 
attained Siddhi, and a Yogi who is attached to Prana- 
yfiraa is no mere Yogi, but Shiva Himself. Men learned 
in the Yoga Shastra have given the name Pranayama 
to the process which consists of inspiration, expiration, 
and retention of the vital air.* The word “ Prana ” means 
breath, and “ Ayama ” means its control.* That is Prana¬ 
yama, the Yogi’s instrument for Yoga, by which the 
Prapavayu (vital air) is checked. Yogis practise this 
Pranayama by holding their nostrils at the beginning 
as well as the end of Yoga. Air should be breathed 
out by means of the right nostril, breathed in by means 
of the left nostril, and retained with Japa of Mantra 
thirty-two times, by holding both the nostrils. This 
is called “ Pmpayama." By force of this Pranayama a 
Brahmapa can speedily burn all sins, such as Brah- 
minicide, drinking of wine, incest, and so forth. Great 

' Mfttra. 

’ Breatb-control according to the ^bastrik injunctions. Strictly 
speaking, it is the development of Prana through control of the Prftna. 
vftyu. It is generally described post. * Prtoavftyu. 

* PrAno TAyuriti EbyAta AyAmastannirodhanang. 
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sins, such as foeticide, are destroyed by a practice of Pra^S,- 
yama for a single month. 

The Pranayama-praotising Yogi who daily practises 
Pra^ayama sixteen times in the morning and sixteen times 
in the evening destroys all his sins within a short time, 
just as within such time fire consumes a heap of cotton. 
Pranayama is the expiation for all sins. As when a person 
puts off the coat of mail which he was wearing, his body 
becomes free from discomfort, so by dint of Pranayama a 
Jiva throws off the sheath of nescience * generated by desire 
and Karma, and is converted into immaculate Brahman. 
O Gautama! what is the use of saying much ? Listen to 
my words: there is no path superior to Pranayama for 
Yogis to attain liberation. Hence a Sadhaka should, after 
performing Prana 3 'ama in the manner stated above, place 
all the Pltha-shaktis of Ishtadevata in his own body at the 
time of worship.” 

In the Yishuddheshvara it is said: “ A Sadhaka should 
practise Pranayama thrice with MQlamantra.* Of the three, 
Ptlraka, or inspiration, must be made through the Ida 
nadi* on the left, and with Japa sixteen times; Eumbhaka, 
or retention of breath, must be made in the middle, or 
Sushumna nadi, and with Japa sixty-four times; and 
Rechaka, or expiration, must be made through the Pifigala, 
or the right nadi, with Japa thirty-two times. The exercise 
should then be continued, provided the Sadhaka is capable 
of doing so, in the reverse way—that is to say, PQraka 
through Pifigala, Eumbhaka in Sushumna, and Rechaka 

' Aridya. ' The principal Mantra of the Devata worshipped. 

' From the Mdladfaara to the twelve-petalled lotus below the 
Sahasrara a Na^i (” nerve ”) runs which is called the Sushumna, 
within which are two others— viz., the Vajra and ChitrinI Na^is. 
On each side of the Sashumna are the Ida and Pihgala Nadis, the 
three being “ Sun," “ Moon,” and " Fire." See Arthur Avalon’s 
“ Serpent Power.” 
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through Ida; and then again in the opposite way—that is, 
Paraka through Ida, Kumbhaka in Sushumna, and Rechaka 
through Pifigala. The numbers of Japa stated above apply 
to the case of a Sadhaka who is able to do them. A Sadhaka 
who is unable to perform so many Japas will practise 
Prariayama with a quarter of these numbers.” 

In another Tantra it is said : “ Air should be breathed 
in with Japa done sixteen times; retained with Japa done 
four times this number—that is to say, sixty-four times— 
and breathed out with Japa done half the number of that 
recited in retention—that is to say, thirty-two times. One 
who is unable to do Japa to this extent will practise 
Prapftyama with the quarters of these numbers—that is to 
say, eight ' in breathing in,r thirty-two in retention and 
sixteen * in breathing out. Again, if one is unable to do 
even this much Japa, he will follow quarters of these 
numbers—that is to say, two in inspiration, eight in reten¬ 
tion, and four in expiration.” 

The Shastra has thus ordained rules for the practice of 
Pranayama, varying with the capacity of Sadhakas. And 
there are even shorter methods for those who are unable 
to carry out any of the above numbers of Japas. 

“ Air should be breathed in through I<fa, and, with 
Japa of Malamantra done once, retained in Sushumna, 
with Japa done four times, and breathed out through 
Pihgala, with Japa done twice. Pranayama should be 
performed thrice by repeatedly practising the above pro¬ 
cess. Paraka is the name given to the act by which 
the stomach is filled with air from without, and Rechaka 
is the name for the process of throwing out air from 
the stomach.” * 

' These are halves and not quarters of the preceding numbers. 

* That is, inspiration and expiration. This is the life of all breath¬ 
ing things, and it is this which Prapiyama controls. 
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In the J£lS,nAr 9 ava it is said : “ PrS,n&yAma is the name 
of the process of holding the nostrils with the thumb and 
third and small fingers without the help of the first and 
middle fingers. O Devi! without Pranftyama one is not 
competent to worship a Devata.” 

NyXsa 

JRishyddinyasa ’ 

“ No Japa or Sadhana will be effectual without Vinyasa, 
or placing of Rishi (Seer), Chhanda (metre), and Devata. 

“He who has, after receiving instruction from the 
mouth of Maheshvara Himself, performed full Sadhana of 
a Mantra of a Devata is the Rishi of that Mantra of that 
Devata. His N 3 'a 8 a should (on account of his thus having 
the position of Guru) be made on the head. Chhanda 
(metre) is called so on account of its doing Chhadana,* or 
keeping together all the parts of the Mantras. On account 
of its being composed of letters and feet, the Nyasa of 
Chhanda should be made in the mouth. And because Devata 
constantly resides in the heart-lotus of the Sadhaka, Her 
Nyasa should be made on the heart. A Sadhaka cannot reap 
the fruits of a Mantra if its Rishi and Chhanda are un¬ 
known to him. And for those who do not know the mode 
of application* of the Mantras they practise, those Mantras 
lose their strength.’’ 

In another Tantra it is said: “The Nyasa of [Rishi 
should be made on the head, that of Chhanda in the mouth, 
that of Devata on the heart, that of Vija on the anus, that 
of Shakti on the feet, and that of Ellaka on all limbs of the 
body.” 

' Ny&sa of and so forth, as explained in the text. 

' Boot Cbhad, to cover. * Niyoga. 
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Mdtrikd-Nyasa * 

In the Shaktanandataraflgini it is said: “ Nyasas 
spoken of in the Tantra-Shastra should be performed after 
first purifjdng the materials of worship and so forth. Mfttrika 
Shakti is of two kinds—namely, Para and Apara. Para 
Matrika resides within Sushumna, and Apara Matrika 
exists in the body.” Outer Matrika is but another name 
of Apara Mfttrika.* The Nyasa of inner Matrikft should be 
made on the petals, pericarps, and so forth, of the six 
lotuses comprising the six chakras, and the Nyftsa of the 
Mantras of Outer Matrika should be made, in order, on the 
forehead, face, eyes, ears, nostrils, cheeks, lips, teeth, head, 
mouth, hands, feet, joints,* sides, back, navel, belly, heart, 
shoulders, and from heart to hands, from heart to feet, from 
heart to belly, and from heart to face. 

If the Matrika Mantras^ are placed in the reverse order, 
then the Mfttrika is called Sanghara Matrika; and if they 
are set forth in the order of the places of their origin from 
Shrl-Kantba* downwards, then it is called Shrl-Kanthadi- 
MStrika. 


Mudra for Nyasa of Matrika 

“The Nyftsa should be performed mentally or with 
flowers, or with the thumb and the third finger.” 

In the Gautamlya Tantra it is said: “ Mfttrika is of 
four classes—namely, Kevala (plain) Mfttrika, Matrikft, with 


* Nyftsa of Matrika. The extei-nal Mfttrika are the letters and the 
sound they connote. The inner Mfttrika, which they are the mani¬ 
festation, is subtle sound or Jivafihakti. 

* In the text it is Parft, but this is an obvious mistake; it should be 

Apara. * Agrabhftga. * Letters of the alphabet. 

* Throat; “ ^?hrl" is honorific. 

72 
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Vindu (•), Mfityika with Visarga (:), and Matyika with both 
Vindu and Visarga. Eevala Matrika grants Vidya (learn¬ 
ing), Matrika with both Vindu and Visarga grants Bhoga 
(enjoyment), Matrika with Visarga grants sons, and Matrika 
with Vindu grants Vindu or liberation. Whoever performs 
this Matrika-nj'asa, which grants wealth, fame, and longe¬ 
vity, and destroys the evils of the Kali age, acquires the 
Vibhhtis* of Sadashiva Himself.” 

Vidyd-Nyasa * 

Nyasa of Vidya should be done on the head, Mala- 
dhara,* heart, three eyes, two ears, mouth, two arms, back, 
knees, and navel. Whoever performs Nyasa in this manner 
attains the state of Pashupati,* even though he is in the 
body of a Pashu or Jiva.” 

Shodhd-Nydsa * 

In the Vira Tantra it is said : “ All the sins of a Sad- 
haka are destroyed if the Sho^ha-Nyasa, which is the 
principal of all Nyasas, is performed. Shorfha-Nyasa over¬ 
comes the poison of snakes, prevents death from accidents, 
and destroys evil Grahas * and diseases. All harmful things 
are destroyed by the force of Shorfha-Nyasa, and enemies 
are made thereby friendly. 

The poems of a Sadhaka who performs Shorfha-Nyasa 
sweetly flow in waves like streams of grape-juice.’ The 

* The powers, etc. 

* Nyasa of Vidyft, as above described. 

* The centre, between the anus and root of the genitals. 

* yhiva. * Six kinds of Nyasas. 

* Stars or planets ruling the destinies of creatures, 

' Drakshftrasa. 
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eight forms of Siddhi—namely, Aniraft * and so forth—lie 
within the hollow of his hands. Contemplation in the 
performance of Shorfhft-Nyasa destroys all sins of body, 
speech, and mind. All lesser sins* are destroyed by re¬ 
course to Sho(?ha-Nyasa, A Sadhaka who has attained 
Siddhi in Sho(?ba-Nya8a can, if he desires, enter into what¬ 
ever form he sees. The life of him to whom a Sadhaka 
who has done Shor7ha-Nyasa bows is shortened.* Even 
Devataj?, not to speak of men, tremble with fear at the 
sight of a Sadhaka who performs Sho(7ha-Nyasa.” 

Rishyadi-nyasa, Matrika-nyasa, Vidya-nyasa, Tattva- 
Nyasa, Shorfha-Nyasa, Jiva-Nyasa, Anga-Nyasa, Kara- 
Nj'asa, Vyapaka-Nyasa, Pitha-Nyasa, and many other 
Nyasas, have been spoken of in many Tantras. It would 
be extremely improper for us to publish their application. 
All that we can do is to refer to the authorities only. We 
therefore desist from referring to their application. These 
things, which can be learnt from Gurus only, Sadhakas 
will learn from their own Gurus. The etymological mean¬ 
ing of the word “ Nyasa ” has been given in the Shastra as 
follows: 

“ .Just as wealth acquired with Nyaya or rectitude, 
when worn on the body in the form of ornaments, becomes 
a source of joy and of security in adversity and prosperity 
to its owner, so the Vijas of Devatas, when laid out on the 
limbs of a Sadhaka’s body, become to him a source of 
Brahma-bliss on the one hand, and of security, both here 
and hereafter, on the other. The word Nyasa is formed 
by the combination of - the initial syllables of Nyaya 
(because Nyasa is like wealth acquired with Nyaya or 

* The power of becoming very smnll, very great, etc. 

* Upapataka. 

* It is inauspicious to be bowed to by one who is superior to oneself. 
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rectitude), and of Sarvva (on account of its capacity to 
secure Sarvva, or all things).” 

There is no means equal to Nydsa for attaining the 
state of perfect absorption in Bhava' for Devatil. The 
chief end of Nyasa is at first by means of particular Nyasas 
to establish one’s Ishtadevata as differentiated Mantra 
Shakti * ** in all parts of one’s body; and then by means of 
Vyapaka, or comprehensive Nyasa, to feel the presence 
of the DevatA as one undivided entity whose substance 
is Mantra all over one’s body from the feet to the crown 
of the head.* It is by virtue of Nyasa that SAdhakas 
have been able to accomplish their desired ends. It is 
by virtue of Nyasas that SAdhakas are free and fearless, 
unconquerable in the world of Suras, Asuras, and men. 
Fear itself flies away with fear on hearing the name of the 
Mother uttered with leonine voice. Of whom, then, can a 
SAdhaka be afraid who holds in his heart that Mother 
AbhayA,* the frightener of fear and dispeller of the fears of 
the three worlds ? How can he fear who sits on Her fear¬ 
dispelling lap ? Who in the regions of Suras and Asuras,* 
moving and unmoving things, Indra, Chanda, VAyu. Varuna, 
Yama, and Yaksha,* has the power to thwart his purpose 
by any weapon ? The thunderbolt ’ of Indra, the rod * of 
Yama, the serpentchain “ of Kuvera,’" and the club” of VAyu 
—which of these has the power to cope with him ? 

* Vide ante. 

* Paricbcbhinnn Mantrashakti. Tbe Devata, as appearing in a 

particular Mantra, is thought of as defined or embodied in that par¬ 
ticular Mantra. Moreover, tbe Mantra is in the first place applied to 
particular parts of the body, and finally by Vyftpaka Nyasa application 
is made to the whole body. ’ Brahmarandbra. 

‘ Fear-dispelling Devi. * Tbe Devas and their enemies. 

' Tbe Lord of the celestials, tbe Moon, Air, Waters, and Death 
Devatas, and the class of Devayoni called Yaksba. 

’ Vajra. * Danda, * NAgapfi^ha, 

** Lord of wealth. “ GadA. 



CEREMONIAL WORSHIP (Contd.) 1141 

Does he who has taken the Rajr&jeshvari up on his lap, 
or who has seated himself on the lap of the Rajrajeshvarl, 
fear the soldiers and generals of the State ? This is why a 
Sadhaka can proceed alone, proudly with a fearless heart, 
to perform Sadhana over a dead body, or practise Dhyana 
in a horrible cremation ground ^ in the midst of a dense 
forest. Standing between the world on the one hand and 
the Mother of the world on the other, the Sadhaka unfurls 
the standard of victory, and jumps into the arms of the 
supreme Devi of Victory.* “ Fear ” is a term never found 
in the dictionary of him whose life’s motto is “ Victory.” 
Hence a Sadhaka sits in worship of the Mother by covering 
his body with the undestructible armour,* consisting of 
Mantra, given by the Mother, enveloping his limbs with the 
spirit and energy * of the Mother, and becoming full of the 
Mother on the lap of the Mother. The Nyasa of Mantras 
on the Sadhaka’s body in the course of his worship of the 
Mother is therefore nothing but keeping that which is his 
own thing (self-hood) “ as a trust (Nyasa) with the Mother. 
And it is the interest accruing out of this trust estate which 
is the only remaining resource at the last moment in this 
Sangsara of existence. 

Seeing this deep and solemn meaning of Nyasa, Gitafi- 
jali' has said : 

“ Everything of Brahmamayl is full of Brahman. 

“Ola Brahmanjali * to Her is the seeing Her with the 
eye-Brahman, taking Her to the heart-Brahman and the 
thinking of the foot-Brahman. 

“1. 01 nor hands, nor feet, nor ears, nor eyes nor any¬ 
thing of Her is made of the elements. The substance of 

' ^hma^hana. ’ Jayajayanti. ' Savacha. * Tejas. 

* Ahanitkara. ' The author’s volume of poems of that name. 

* Afijali or offering made to Brahman. 
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Hex iorm is Brahman. From the toes of Her feet to the 
crown of Her head, and at every place Brahman alone is 
manifest. 

“ 2. The nature ^ of Her body is only truly known to 
Vishnu, the pervader of the World, when severed by His 
Sudar§hana Chakra, every part of Her body gave rise to a 
perfect image of Her in each of the fifty-one Pltha-Chakras.* 

“3. O! he alone who worships Her knows how Her 
body is formed. After the completion of the chief worship, 
abstruse truth concerning the Brahman is revealed during 
the worship of the six limbs.* 

“ 4. The land of Thy birth is Thyself. In Thyself art 
Thou manifested. In Thy heart art Thou Thyself. Thy 
head. Thy crest. Thy Eavacha, Thy eyes, and Th 5 ' weapon, 
are all Thyself, 

“ 6. Becoming Thyself, with Thyself, the Sadhaka 
sinks His self in Thyself. And again at the conclusion 
of worship bringing out ‘ Thyself ’ and ‘ Myself,’ the 
Sadhaka unites Thyself with His self and becomes One. 

“ 6. At the beginning of worship ‘ I am He ’ and 
at its end ‘ I am He.’ The ‘ Thou ’ which comes in the 
middle is also made of ‘ I ’; otherwise how does Nyksa 
on Thy limbs affect Me or Nyasa on My limbs affect Thee ?* 


‘ Tattva. 

* When $biva, after the death of his spouse Satl at the Daksha 
Yajna, ^ was wrought with grief, and the world was thus, by the loss of 
His guiding and ruling power, endangered, Vishnu took the dead body of 
i^hiva's spouse from his arms, and that He might no longer nurse the 
remembrance of Her cut it into hfty-one fragments, which fell at 
various places in India called Pl^has, at each of which the Devi is 
worshipped. See p. 8, A. and E. Avalon’s “ Hymns to the Goddess.” 

* Beferring to the Shai^anga Ny&sa on the body of the DevatA before 
pr&i^iapratisbtha. 

‘ They are one and the same, and therefore when the S&dhaka 
does Ny&sa on Himself he does NyAsa on the Devat& also. 
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“ 7. When love awakes, is S&dhana possible between 
Thyself and Myself ? * For when relation is lost in un- 
difEerentiation, the worshipper of Brahmamayl, intoxi¬ 
cated with the bliss of love, then becomes all full of 
Brahman. 

“ 8. Shiva is disconsolate with weeping at the thought 
that Her beauteous feet no longer touch His six limbs. 
What a mistake on the part of Shiva! In all Thy limbs 
art Thou, but in Thy feet am I. Hence I say My medita¬ 
tion on those feet is no error on My part.” * 

In Shyamarahasya, Kalltattva, Shyamarohana Chan- 
drika, Kamala Tantra, Vira Tantra, Mahanirvana Tantra, 
Annada Kalpa, To(?ala Tantra, Gautama Tantra, Tara- 
rahasya, and many other Tantraff, there are marked 
differences of opinion as regards the order in which Pra^a- 
yama, BhUtashuddhi, Nyasa, and so forth, should be 
performed. Some Tantras ordain Bhutashuddhi after Prana- 
yama, and others Pra^ayama after Bhutashuddhi. Some 
ordain their performance before placing of Ai’ghya,* and 
others after it. In view of the existence of such differences 
of opinion, Bhagavan, the Creator of all things, has, in 
the Svatantra Tantra, decided the question when He 
says “ different Tantra.s ordain different orders of worship. 
A Sadhaka should follow any one of them.” That is to 
say, one should perform worship and so forth according 
to the rules ordained in that particular Tantra which 
is specially concerned with the worship of the particular 
Ishtadevata whom the devotee may worship. 

* Love assumes uniou, and S&dhana is the state which leads to it. 

* The verse refers to Shiva’s (trief on the death of His spouse Satj, 

Shiva was deluded in thinking that He had lost the Devi because Satl 
had gone. For the Devi is everywhere, and not only in the feet of 
Satl. Though the Devi is everywhere, yet the Sadhaka Axes his 
mind on Her feet only. * The offering. 
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In the Kular^ava Tantra it is said: “ Ho who daily 
performs Nyasa according to rules stated in the Agama 
ShSiStra attains Divine Shakti, and acquires Siddhi in 
Mantra. 0 my beloved ! from the presence of the Sadhaka 
who performs Japa of his Ishta mantra along with Nyasa, 
Eavaoha,‘ and Chhanda,* Devatas of obstruction* fly just 
as a herd of elephants flies from the presence of a lion. 
The misguided one who does Japa* without perfoi*ming 
Nyasa is beset by all manner of obstacles, as a young 
deer is beset by tigers.” 

Mental Worship 

The Shastra ordains Dh 5 ’ana* after performance of 
Nyasa and so forth, and before commencement of mental 
worship. The plain meaning of the word “ Dhyana ” 
is a single-pointed meditation. The Shastra also lays 
down which particular Devata should be contemplated 
in what particular form. It is merely this description 
of forms which is known as Dhyana in the society of 
to-day. Treatises on the rituals also give those Dhyana- 
mantras. The purpose of this is that the remembrance 
of these Mantras greatly helps the meditation of the 
Devata* s body from feet to head and from head to feet 
in order. But in course of time this purpose has been 
lost, and Dhyana has been reduced to a mere recita¬ 
tion of the Dhyana-mantras. Many people are under the 
impression that whether they actually meditate on the 
form of Devata or not, Dhyana is performed if they merely 
recite the Dhyana-mantra after Pitha-Nyasa. But the 

‘ The protective Mantra. * Vide ante. 

' VighnadevatA. * " Recitation ” of Mantra (see Introduction). 

‘ Contemplation, aide poet. 
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decision of the Shastra is otherwise. According to the 
Shastra, Dhyana is performed by really meditating on 
the form of the Devata, no matter whether the Dhyana- 
mantra is recited or not; for the Shastrik meaning of 
the expression “ Dhyayet ” is “ should meditate,” and 
not “ should recite the Dhyana-mantra.” Hence, the 
Dhyana which is performed by simply reciting the Dhyana- 
mantra while the mind is wandering elsewhere is no 
Dhyana of the Devata, but is rather a Dhyana of the 
worshipper himself. We often sec that worshippers or 
Purohitas consider the time which is occupied in the 
recitation of the Dhyana-mantra to be a period of leisure 
for the mind, and utilize it in thinking on any other 
subject. Of course, one’s Siddhi in the worship of Devata 
depends on the manner of one’s Dhyana. It is therefore 
needless for us to say anything on the subject. But it 
is a settled fact that worship performed by this mode 
of Dhyana is no worship at all. 

In the Sanatkumara Tantra it is said: “ Outer worship' 
should not be done without first performing mental 
worship, for without inner worship outer worship is 
fruitless.” 

In the Bhfita^huddhi Tantra it is said : “ Inner worship 
is ordained in all outer worship. O Mahe§hvarl! a single 
inner worship grants the fruits of a crore * of outer worships. 
What necessity is there for outer worship for one who 
has become fully accomplished in inner worship which, 
even if performed but only once, grants the fruits of a 
crore * of outer worships ? An effort to perform outer wor¬ 
ship is senseless after inner worship has been perfectly 
accomplished. So also is it where there is want of materials, 

’ Worship of the ImagOi with materials such as flowers, lights, 
sandal, etc. 

* Ten million. 
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for in the absence of necessary materials outer worship 
is never fruitful.” 

In another Tantra it is said: “ Even if all articles 
necessary for outer worship are available, it should be per¬ 
formed after performance of inner worship.” And nowadays 
we often come across the class of Sadhakas arrogating to 
themselves a high religious competence of whom we have 
spoken before as the people who consider outer worship as 
“lower than the lowest.” They consider it beneath their 
dignity to worship a Devatft with outer articles like flowers 
sandal paste, incense, light, and so forth ; for, with the 
notion “ I am He,” they perform worship by offering flowers 
of mercy, forbearance, and so on, and sacrificing the beasts 
of lust, anger, and so forth. Moreover, they even say that 
this form of worship only is true worship, or, in other 
words, outer worship is but useless trouble and wanton 
destruction of life. It is not that we accept or reject all 
that these people say. We are bound to accept with all 
submission whatever the Shastra approves of. It is there¬ 
fore, necessary to see once and for all what the Shastra 
says on this subject. 

In the Mahanirvaua Tantra it is said: The Sadhaka 
should, after performing Dhyana of the Ishtadevatft in 
this manner, put a flower on his own head, and then 
worship Her with mental articles with great devotion. 
First, he should offer his heart-lotus for Her seat and 
then offer the Amrita* flowing from Sahasrftra* for the 
washing of Her feet. The mind should be offered as 
Arghya," and the Amrita ' flowing from Sahasr&ra for 
Achamana * and bathing. The element ** Akfi.fha,* should 

* Nectar. ’ The thousand-petalled lotus in the cranium. 

* The ritual offering. 

I Water which is sipped to cleanse the lips, mouth, and throat. 

Tattva. * Ether and the space at which it appears. 
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be offered as raiment, the sense of smell as perfume; 
the heart as flower; the five Pranas ^ as incense; the 
element ‘ fire* as light; the sea of nectar* as food offering*; 
Angihata Dhvani" as a bell; the element air* as a Cha- 
mara/ and the functions of the ten senses and the rest¬ 
lessness of mind as the dance.* Next, in order to perfect 
self-absorption in the Devata, the Sadhaka should offer 
fifteen handfuls ’* of mental flowers at Her lotus-feet. 
These fifteen handfuls of flowers in the form of Bhava 
consist of the ten flowers of uon-maya, non-egotism, non¬ 
attachment, non-vanity, non-delusion, non-arrogance, non¬ 
enmity, non-perturbance,” non-malice, and non-covetous¬ 
ness ; and of the five flowers of ahingsa,” control of the 
senses, mercy, forgiveness, and knowledge. Next should 
be offered with the mind “ a sea of a nectar, a mountain 
heap of flesh and fried fish, heaps of fried grain, * with 
clarified butter, sweet rice, Kula-nectar, Kula-flowers,” and 
water used for washing the Pitha.” Next, after offering 
as sacrifices, lust as a goat, and anger as a buffalo, the 
S&dhaka should proceed to perform mental Japa.” In this 
Japa the fifty Mat^ikS, letters will be the beads of a rosary, 
and Kulakundalini Herself will be the thread on which 


‘ Prft^a, Ap&na, Vyana, Cdana, Samana (see Introduction). 

* Tattva. * Tejas Tattva. * Sudha. * Naivedya. 

* The subtle sound which is produced in the heart-lotus. Nada 
(sound) is either Ahata, which is produced by the contact of two sub¬ 
stances, or the Anahata nada, which exists without such contact, or 
the Hangsa itself. At a certain stage of Yoga practice Yogis hear a 
bell-sound in the Anahata Chakra. 

’ Vayu. * Fly-whisk made of yak’s tail. 

* Dancing is done before the Image in worship. '* Aiijali, 

" Vide ante. Akshobha—that is, ti’anquillity of mind. 

** Non-injury. '* These are all ideal offerings. 

'* Mudra. '* See A. Avalon’s “ Mahanirvina Tantra.” 

" Vide ibid. " Manasa Japa, as to which see Introduction. 
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these beads are strung. After offering Japa in this manner 
and mentally bowing with eight limbs,* and thus finishing 
the inner Yajna,* the Sadhaka should proceed to perform 
outer worship. At the beginning of outer worship there 
is purification * of Special Arghya,‘ concerning which 
listen to what I say. The mere placing of the Special 
Arghya greatly satisfies the Devata. On seeing the Arghya 
vessel put in its place, Yoginis® and Brahmd. and other 
Devas and Bhairavas dance with joy, and grant the fruits 
of the consummation of worship.” 

It is true that the Shftstra lays down these rules for 
mental worship or inner Yajna, and it is clearly affirmed that 
this worship is more fruitful than crores* of other worship; 
but it must also be understood that inner Yajna or mental 
worship bears crorefold * fruit only if it is thoroughly per¬ 
formed. It is all very well to speak or hear of giving the 
heart-lotus for a seat and the nectar from Sahasrara* for 
washing the feet; but we must consider how many people 
there are who are able to carry this out practically. It is a 
terrible thing even to hear for anyone who is not a S&dbaka 
accomplished in the penetration of the six Chakras.* Does 
it not make you ashamed to think of offering the five 
elements Aka^ha and so forth* as raiment, scent, fiower, 
incense, and a light ? It is true that for one who offers 
handfuls of fiowers of non-mftya, non-egotism, non-attach¬ 
ment, non-vanity, non-delusion, non-an*ogance, non-enmity, 

' Ash^aaga pran&ma, a form of obeisance in which eight parts of 
the body touch the ground, the tips of the toes, the knees, the elbows, 
tip of nose, and forehead. * Sacrifice or rite. 

' Sangsk&ra. * Offering as distinguished from Samanya Arghya. 

* Avarapa Devat&s of BAlI, etc. 

* Crore =* ten million. ' Vide ante. 

* Shatchakrabheda (see Introduction and A. Avalon's " Serpent 
Power.’’) 

* Space or ether, air, fire, water, earth. 
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non-perturbance,* non-envy, non-greed, non-injury, control 
of the senses, mercy, forgiveness, and knowledge, there is 
no necessity for offering handfuls of real flowers. But 
it is difficult to restrain one’s laughter at the mere thought 
that a Jiva of the Sangsara who lives in the womb of 
Mayft, and is wholly engrossed in feelings of lust and anger, 
greed and delusion, vanity and envj", will offer non-maya, 
non-attachment, non-enmity, and so forth, as flowers. 
You have no doubt the right to cull and offer flowers, but 
nothing can be more foolish on your part than to proceed 
to collect and fill your flower-vessel with flowers of a kind 
of which there is not even one plant in your garden. There 
is the provision for sacrificing lust as a goat and anger as 
a buffalo. But is it possible for a Jlva attached to the 
Sangsara to offer such sacrifices ? Is it not the height of 
presumption on your part to proceed to offer as sacrifice, 
and to boast of having offered, the goat and the buffalo, the 
oppressions and executions of which render you restless, 
and make you flee with fear both day and night ? You are 
given to saying in and out of season that outer offerings of 
leaves, flowers, incense, lights, Naivedj’a,* and so forth, are 
nothing. But we ask. Had these things keen nothing, 
could you have known anything of that which you consider 
as something ? If there were really no such thing as leaves, 
flowers, incense, lights, and so forth, whence, then, has 
come the provision of offering by analogy non-maya, non¬ 
arrogance, and so forth, as flowers, and lust, anger, and 
so forth, as goats and buffaloes in sacrifice ? If there is at 
the root really no offering of flowers, whence comes the 
provision for the offering of non-maya, non-arrogance, and 
so forth, as flowers ? You say that the external offering of 


* Vide an<e-—tranquillity of mind. 

' Food offering. 
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flowers and so forth is nothing. But I ask, Is the offering 
of flowers of non-majA and so forth something real ? Can 
non-raaya, non-arrogance, and so forth, be ever flowers? 
Can real flowers have anything to do with the mind ? Do 
plants in a garden ever bear flowers of non-arrogance ? 
Does lust ever really move about in the form of a goat ? 
Does anger ever approach you really in the form of a 
buffalo? Can any of these things be ever an object of offer¬ 
ing? Now, ponder and say whether it is the outer worship 
or mental worship which is truly real. All that belongs 
to mental worship is but the imagining of an image of 
outer worship, and is a shadow of it. When a Jiva really 
attains the state of non-maya, does he any longer make any 
distinction between the worshipper and that which is 
worshipped ? What Brahman will he worship, and for what 
purpose, he to whom Brahman is everywhere in the world, 
and who has become Brahman himself? In fact, it is 
because Maya has not disappeared that provision is made 
for offering flowers of non-maya. The sole purpose of 
mental worship is that haply, in consequence of repeatedly 
thinking of flowers of non-maya, the bonds of Maya may 
be snapped in course of time. Otherwise, the Shastra 
would never have permitted a person who is steeped in 
Maya to offer flowers of non-maya. By such daily prac¬ 
tice of daily meditation and concentration the cloak of 
Maya that covers a jiva is likely to fall off. This is the 
reason why, notwithstanding that worldly Jivas like our¬ 
selves have now no competency for meditation and 
Samadhi, which is knowledge, there is yet the possibility 
that he may be able by constant practice of outer worship 
to proceed along this path in course of time, by the 
blessing of Guru and the grace of the Supreme Devata. 
This is why, in dealing with the subject of a Sadhaka’s 
effort to achieve the impossible by offering things whioh, 
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though he may wish at heart to give, he has really no 
power to give, the Shastra has said: “ O Sadhaka! 
even if you are unable to make an external offering, you 
have at least the right to worship the Devi who is mind 
by seating Her in your mind, to the knowledge and full 
contentment of your mind. Why should you be sorry 
on this account so long as the Mother who is mind exists 
and your mind is your own ? Open for once the door of 
the temple of mind, and, seating the Mother, who is the 
Mind of the mind, on the throne of the mind, worship 
Her with all your mind, all your heart, and all your world.* 
The full oblation in Her worship is completed with the full 
satisfaction of the mind.* Fulfil the desire of your heart 
by offering in handfuls at the feet of the Devi seated on a 
corpse* all the worldly objects, desire, enjoyments, and 
aspirations, which are yours. Finish the mind’s play 
with the Mother to the satisfaction of your mind. If the 
Mother who is mind itself appropriates to Herself the 
functions of your mind, it will no longer be necessary for 
you to perform even mental, not to speak of outer, worship. 

So long as outer worship endures, there is the pro¬ 
vision which requires performance of mental worship also. 
But even where these materials for outer worship are 
wanting, the Shfistra ordains that there also mental worship 
makes the Sfidhaka’s worship complete. For, She for whom 
worship is ordained is a thing of the heart, and outer 
worship is only an expression of the feelings of that heart. 

In the Yftmala it is said : “ 0 Maheshvaii ! where outer 
worship is impracticable, the Spouse of Shiva should be 

' The world is considered the SOdhaka’s, and the offer of it to Her 
is seeing Her in everything in the world. 

* The sense is, worship Her so long as you are not fully satisfied. 
Because, if you are not satisfied. She is not. 

* She is here thought of in Shavftsana. 
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worshipped in the heart; and from this worship the 
Sftdhaka will reap the fruits of all forms of worship.” 

In the Gandharva Tantra it is said: “ The man who 
offers mental Naivedya * to the Mahftdevi with devotion 
attains longevity and happiness. He who places round 
the neck of the Devi who is mind itself a mental garland 
of a thousand lotuses, lives in the City of the Devi for 
hundreds and thousands of crores of Kalpas,* and then 
(if he has desires) * in his next birth acquires sovereignty 
over the entire earth with all its seas. He who mentally 
walks round the MahadevI has, through the influence of 
such movement round the Dakshina,* no longer to make 
any journey to the South (Dakshina).* Nor will he see 
Hell in the Kingdom of Yama. He who devotedly bows 
to the lotus-feet of MahadevI conquers this Brahmanda,* 
composed of three worlds, and sinks in Brahma-bliss in the 
eternal abode of the Mother of the world. He who, being 
incapable of such mental action, is restless with the 
thought, ‘ I shall worship Mahamaya, the spouse of Mahesh- 
vara, with various kinds of Naivedyas,’ ‘ and who under 
the urgent promptings of this thought repeatedly prays, 
‘ 0 Mother! give me Naivedyas' according to my mind. 
Let me worship Thee to the satisfaction of my mind by 
offering thee Naivedyas,' which are Thineor who, being 
himself incapable of making the offering, repeatedly urges 
another to do so, saying, * Offer Naivedya ‘ to the Mother,’ 
he, too, conquers the three worlds, and enjoys perfect bliss 
in the Devi’s abode.” 

‘ Pood offering. 

* A crore is ton millions. A Kalpa is a period between two world 

dissolutions. ' Author’s parenthesis. 

* A name of the Devi, meaning the Merciful and Gracious One. 

' The region of the dead, the Kingdom of Tama. 

* Universe. 
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In the sixth Ullasa of the Sh&ktftnandataraAgi^I it is 
said : “ Those who seek the Devat3> without, forsaking the 
Devata residing in the heart, are like a man who wanders 
about in the search for glass after throwing away a 
KaustUbha gem' which he held in his hand. After seeing 
the Ishtadevata in one’s heart, one should establish Her 
in the image, picture, vessel, or Yantra,* and then worship 
Her. O Parameshvarl! in the worship of Devatas one 
should think of the particular ornaments and carriers' 
which belong to them individually.” 

“ Next, I shall speak of inner Yajna, by virtue of 
which SS/dhakas become full of the Divinity. Sitting com¬ 
fortably with the face towards the east or north, a Sadhaka 
should meditate on the Sea of Nectar in his heart. 
In that sea is the Isle of Gems,* with sands of gold. It 
is wondrously adorned with Kalpa-trees,* laden with flowers, 
and with Mandara, Parijata, and other celestial trees,' 
which are ever in bloom and fruit; fragrant to its farthest 
quarters with the sweet smell of various flowers, over which 
hover swarms of black bees, gladdened by the fragrance 
of their gay beauty. The isle resounds throughout with 
the sweet music of singing cuckoos.^ The lakes of the 
island are brilliant with full-blown lotuses of gold. The 
island is, moreover, adorned with strings of pearls, heaps 
of flowers, garlands, silken draperies, and gates of gold. 

' The Eaustabha is a great gem seonred by Vishpa at the cbarniag 
of the ocean. 

* The diagram such as the ShrlTidyft Yantra on the cover of this 

book. * Vfthana. * Ma^idvTpa. 

‘ Desire-gratifying trees. 

* Trees growing in heaven. These are Mand&ra, P&rij&ta, Santftna, 
Harichandana, Kalpavriksha. The first two and the last are here 
mentioned. 

* Eokila—the Koel, the black or Indian cuckoo {CuculuB indicus)^ 
which, with the spring, black bee, the vernal breeze, and so forth, are 
the oompanions of the God of Desire. 

73 
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In that island one should think of a Kalpa-tree. The four 
Vedas of Rik, Tajus, Sanaa and Atharva, characterized by 
the three Gunas of Sattva, Rajas, and Tamas, are its four 
branches. It bears wonderfully coloured flowers—yellow, 
black, white, red, and of other hues. It is full of singing 
cuckoos/ black bees, and many other kinds of birds. Think¬ 
ing thus of the Kalpa-tree, one should next think of an 
Altar of Gems at its foot, and of a largo Mandala,* red 
and full of lustre* on that altar. This red Mandala is 
surrounded by jewelled steps brilliant as the rising sun, 
and by four gates with flying banners.^ It is encircled by 
walls of gems ornamented with every kind of jewel. It is 
presided over by Indra, Yaraa, Vayu, Varuna, and other 
Lokapalas,* in their own respective places. It is in every 
quarter full of Siddhas, Charanas, Gandharvas, Vidy- 
adharas,'' great serpents, playful Kinnaras,* and Apsaras.* 
There are on all sides fair women of the land of the Im¬ 
mortals dancing and playing music. It is decorated with 
banners hung with innumerable little bells. It is orna¬ 
mented with gems of ruby* and lapis lazuli ’ and jewelled 
Chamaras,* festooned with garlands of large pearls, and 
coloured and painted with sandal and musk. 

“ 0 Devi! the Sadhaka should think that in the midst 
of this Mandala there is an altar made of great rubies.* 
Let him there see in his mind the Devi’s four-sided throne 
on this altar tinted with the hue of the rays of newly 
risen suns and moons, and which is the three Devas, 

* Kokila—the Koel, the black or Indian cuckoo {Citculus itidicus), 
which, with the spring, black bee, the vernal breeze, and so forth, are 
the companions of the God of Desire. 

® The "yoni Yantra. * Tejas. 

* Guardians of Lokas or elemental or other Lords. 

‘ Various classes of Devayoni or Spirits produced from the Devas 
and the Devas’ abode. 

* Manikya. ' Vaiduryya. * Fly-whisks made of yak’s tail. 
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Brahma, Vishnu, and Maheshvara.* O Maheshvari! the 
Sadhaka should think of a flowery bed on that throne 
and then, after worshipping the Plthadevata’s* of the Ishta- 
devata therein according to the injunctions of the res¬ 
pective Tantras, let him meditate on the Parameshvarl, 
seated in the posture of the lotus-scat * on Sadashiva the 
MahS,preta,* on that flowery bed. Next, the Sadhaka 
should, after meditating on his Ishtadevata with orna¬ 
ments, carrier,* weapons, and family,'* and offering mental 
jewelled shoes at Her lotus-feet, take Her to the bathing 
room.* There She should be seated on a throne and Her 
body first cleansed with a scented unguent composed of 
camphor, musk, sandal, Gorochana,* and Kurhkuma,* and 
then smeared with scented oil. Next, the Supreme Devata 
should be bathed with water which has been stored in 
hundreds of thousands of golden pitchers, and Her body 
should then be towelled with silken cloths. Next, after 
clothing the upper and lower parts of Her body in two 
pieces of cloth, the hair of the Devi with dishevelled hair 
should be combed and tied with bejewelled silken threads. 


* The altar is four-sided, and the Oeras of which it is said to be 
made are in the text three. The four supports are generally given as 
Brahma, Vishnu, Budra, I^hftna. The hfth SadSshiva forms the seat 
of the bed on which the Devi is seated. These five Shivas are know'n 
as the Mah&preta. Hence Devi is called in the Lalita (v. 174} Paficha- 
pretamafichadhi^hayinl. 

* That is, Purnashaila Pitha on the east, Uddlyftna Pitha on the 
south, Jalandhara on the west, and K&marfipa Pitha on the north. 

' Padmasana. 

* Vahana—the vehicle which bears the Devi or other Devata as 
the Bird King Garu(?a in the case of Vishnu. 

* Parivara—each Devata has His or Her family. Thus, Durga has 
her sons Eartikeya, Oape^ha, and daughters Lakshml and Sarasvatl. 

‘ Snana mandira. 

’ A pigment said to be prepared from the body of the cow. 

* Saffron, 
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Then mark Her forehead with a Tilaka * made of sandal and 
such other things, and paint the parting of Her hair with 
vermilion.* Next, adorn the fair hands and arms of the 
Chai’mer of Shangkara with beautiful ivory wristlets, brace¬ 
lets, and armlets; Her lotus-feet and toes with jewelled 
anklets and toe-rings, and Her nostrils with Gajamukta.* 
The Sadhaka having to the best of his ability adorned the 
different parts of Her body in this way with ornaments and 
garlands of flowers, should anoint all Her limbs with scent, 
sandal, and perfumed gums. Let him then place a gold- 
embroidered bodice on Her breast.” 

“ Meditating thus on the Devi at the time of Samadhi, 
the Sadhaka should after performing BhQtashuddhi* and 
Nyasas,^ worship the Queen of Maheshvara residing in his 
heart with the (other) sixteen articles of worship.* First, 
after offering a throne of gems,* the Sadhaka should welcome 
Her.’ Next, he should, after ottering water to wash Her 
feet,* place Arghya" on Her head. Let him then give the 
best nectar*® for sipping** to Her lotus-mouth, and offer Her 


' The mark on the forehead worn bj’ pious Hindus. 

* A line worn by married women. 

’ A pearl said to be formed in an elephant’s head. 

* Vide ante. 

* Upachara. These are—(1) Asana (seat): (2) Svagata (welcome); 
(8) Padya (water for washing the feet); (4) Arghya (offering of paddy, 
flower, sandal paste, durva grass, etc., in the vessel or Ku^hi); (6 and 
6) Achamana (water which is offered twice and sipped to cleanse the 
lips and mouth); (7) Madhuparka (honey, ghee, milk, and curd); (8) 
Snana (water for bathing); (9) Vasana (cloth); (10) Abharapa (orna¬ 
ments); (11) Gandha (scent): (12) Pushpa (flowers); (18) DhOpa (in¬ 
cense) ; (14) Dlpa (light): (16) Naivedya (food offering); (16) Vandana 
or Namaskara (prayer). These are the ordinary sixteen Upacharaa, 
but, as appears later at p. 1165, other numbers are given. 

* For Asana, see last note. ' Svagata, see note 6. 

* Padya {Vide ibid). * Vide ibid. 

** Amrita. “ Achamanlya (vide note 6.) 
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Madhuparka* and then again water for sipping thrice.* 
Next, he should roentally offer excellent sweet rice, rice 
mixed with clarified butter, with other food * and condi¬ 
ments, a sea of nectar, a mountain-heap of flesh, a mass of 
fish, all kinds of fruits, edibles, and drinks—the whole well 
arranged in golden vessels—and then betel with camphor.* 
Next, he should, after mentally worshipping the Avarapa 
Devatas* of the Devi, perform mental Japa of Mantra.* 
After performing Japa a thousand times, the fruits of the 
Japa, along with water from the Arghya vessel, should be 
poured on the left band of the Devi. Brahma, Vishnu, 
Rudra, and Ishvara, form the support of the bedstead, the 
upper portion of which is Sadashiva Himself.* On this 
bed, formed of Brahma-vibhflti,* is spread a milk-white 
coverlet, beautifully strewn with every kind of flowers, and 
on this flowery bed Sure^hvari* lies in the enjoyment of 
all forms of happiness. Thus should a Yogi Sftdhaka 
meditate upon Her. Next, he should entertain Parame^ih- 
varl with dances and with singing and playing of music, 
and then perform Homa for the accomplishment of the 
worship in all its parts. I shall now speak of this Homa, 
by means of which a Sadhaka becomes all consciousness. 

“ The Homa should be performed with the fire of con¬ 
sciousness in the fire-pit*" of the Mttladhara-lotus. Atmft, 

' See note, ante. * The second Ichamana. See note ante, 

* Vyafijana—that is, fish and vegetables boiled in water with spices. 

* This is the Naivedya. See note, ante. Vasana, Abharana, Gandha, 
Pushpa, have been already described. Mention does not appear to be 
made of Dbflpa and Dipa, Now follows Vandana. 

* Attendant Devat&s who form the suite of the Devi. 

* See Introduction. ’ The Mah&preta, as to which see ante. 

* Brahma-power and its manifestation. 

* The Devi as Lord of all Devas. 

** In the Homa rite, dre is kindled in a pit (Eup^S') constructed 
for the purpose, and then the offerings of clarified butter and so forth 
are poured into fire, the “ all eater ” who carried them in their thus 
purified and subtle form to the Devas. 
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Antar&tmg., Paramatma, and Jnanatma, are the four sides 
of that pit made of consciousness. The half Matra'— 
namely, a small Vindu, with three curved lines beneath— 
surrounded by the waist-chain of bliss, forms the Yoni 
Yantra, made of Brahma-bliss.* The Sadhaka should daily 
perform the Homa, meditating on Ida Nadi on the left, 
Piflgala on the right, and Sushumna,® the door to Brahman 
between the two. Dharma and Adharma * should be con¬ 
sidered to be the Havis, or offering of the clarified butter, 
in this Homa.” 


Invocation 

The Gandharva Tantra says: “ Next, after performing 
Pranayama,* the Sadhaka should take handfuls of flowers. 
The Devi should never be invoked without handfuls of 
flowers. The Sadhaka who has controlled his Prana* 
will meditate on the Parameshvarl as above described in 
his heart, and seeing by Her grace that image the sub¬ 
stance of which is consciousness in his heart, let him 
think of the identity between that image manifested within 
and the image without. Next, the energy * of conscious¬ 
ness within should be taken without by means of the 
Vftyu-vija * with the breath along the nostrils, and infused 
into the handful of flowers.* Thus, issuing with the 

' The Cbandraviodu, because it is not a full sound. 

* Tbe three curves represent in one sense tbe trivali. 

' See Introduction and A. Avalon’s “ Serpent Power." 

* Bigbteousness and Unrighteousness. 

* Control of Prfipa manifesting as breath (see Introduction). 

* Tbe vital airs. Tbe control of these airs (vftyu) manifesting as 
breath actually effects control of tbe mind. 

' Tejas. * Tbe Mantra " Yang.” 

* Tbe Earma Mudra is formed with tbe flowers within. Tbe bands 
are then lifted to tbe nostrils. Tbe flower is breathed on through the 
left nostril with tbe Mantra “ Yang,” and tbe Sadhaka thinks that 
along with that air tbe Oevata within is brought out and placed in the 
flowers. 
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breath, the Devata enters into the flowers. The Sadhaka 
should then establish the Devata in the image or Yantra * 
by touching it with those flowers. So long as the work 
of establishing the Devi in the outer image or Yantra is 
not accomplished, the Sadhaka should continue to hold 
those flowers of meditation in his hand. If he does not 
hold them, Gandharvas* avail themselves of the opportunity 
to worship the Devata inside that flowery Yantra,* and 
even if the Sadhaka thereafter establishes Divinity in the 
image, Yantra, and the like, by contact with those flowers, 
he will not reap the fruits of that worship. For this 
reason the Sadhaka should, after drawing Her into the 
flowery Yantra* by means of the Trikhanda Mudra,* 
take the Mother of the world, who is all brilliant and 
forceful energy,* out of that flowery Yantra* by the force 
of the invoking Mantra and place Her within the Pitha 
(a general name for images, vessels, pictures, and so 
forth).” * 

Those who call the Aryya Society idolatrous because 
it worships earthen images, and who ridicule it on these 
grounds, should now open the door of their hearts, and, 
dispelling the darkness of their eyes, consider whether 
the children of the Aryya race who are, as it were, tens 
of millions of Koh-i-noors adorning the heads of the com¬ 
munity of worshippers in the three worlds, really worship 
a Devi made of earth, or a Devi whose substance is con- 
soiousness. What is the need of Mantras, Yantras, Yoga, 

' Diagram (see Introduction). 

’ Devayoni, sons of Brabmfi, belonging, together with tbe Apsaras, 
tbeir wives, to Indras, beaven. Celestial musicians and choristers. 

* Tbe dowers which are for the time being tbe seat of the Devat&. 

* The gesture so called. 

* Tejas. ' Author's parenthesis. 
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meditation, oonoentration, and so forth, if we worship a 
Devi made of earth? If the earthen image be the Devi 
why invoke into and establish life in it again ? And who in 
the world is such a fool as to invoke earth into earth ? 
Moreover, if Gurus, after thorough investigation into the 
things of the visible world, and who are unequalled in their 
power to display the principles of spiritual life, have 
egregiously blundered in not recognizing that earth is 
earth, who is there in the world who can rectify such 
blunders? But we say that they realized it to be the 
Mother, and not earth. They made themselves and the 
earth blessed by bringing the Mother into the earth, and 
by themselves seeing and then displaying to others the 
presence of Brahmamayl* in every molecule and atom of 
the Brahmapd^.’ It is therefore with a heart rent with 
sorrow that we say that it is the descendants of these 
very men who, through the influence of a pernicious system 
of non-Aryya education, have lost all spiritual insight, and 
are themselves ruined by their thought that Mother 
Brahmamayl,* manifest out of grace to devotees, and esta¬ 
blished in the form which She has assumed out of favour 
to S&dhakas, is not Mother, but mere earth. How can 
those who are engrossed in play with earth understand the 
play of the Mother ? 0 Mother of the world ! what trouble 
thou bringest on thy children! Even if, on account of this 
trouble, we are unable to understand the truth concerning 
Her by our own independent effort, we have surely the 
privilege to understand the account which She has given of 
Herself in the form of Shastra. But of this privilege also 
we are almost deprived through our ill-fortune. Through 
want of instruction from competent Gurus, and of the force 


' The Dev! as Brahman Itself. 

' The Egg of Brahma, or the Universe. 



CfiREMONIAL WORSHIP {Contd.) 1161 

of Sftdhana, we have lost the privilege of understanding 
Her commands, even while seeming to understand them. 
0 follower of the idol theory! how ridiculous it is for you 
to call the Devata’s image an idol! The Devi’s substance 
is eternal consciousness appearing in Her earthen form. 
In Her eyes infinite crores * of living foi'ms, such as you, 
are as dolls, and of no account. Know it for certain that 
to think of Her as an idol is not an effect of an auspicious 
glance from Her. Even if you find it difficult to under¬ 
stand such things as devotion, piety, knowledge, or faith, 
you, too, recognize with bowed heads the Shakti of things.* 
With what heart, then, do you disbelieve the appearance, 
through the operation of Mantrashakti, of a superworldly 
Shakti, unseen by the senses and minds of men such as you 
and I ? Disease wastes the body, but medicine cures it. 
Medicine defeats the law of Nature according to which 
disease destroys the body, and shows its own supernatural 
or superworldly Shakti (power). By the law of Nature 
water is always cool, but when in contact with fire it 
becomes very hot, and, like fire itself, owing to the com¬ 
munication of the Shakti of heat into it, the same water, 
instead of cooling, causes a terrible burning sensation. 
Here also the law of Nature, according to which water is 
cool, is defeated by the Shakti of the thing we call fire’ 
You, too, admit this. How, then, do you disbelieve that, 
under the influence of Mantrashakti, the Brahma§hakti" 
residing in the heart of a Jiva comes out with breath, 
and is established in the outer image of Devata? Why 
do you disbelieve that, under the influence of the 
Shakti of Mantra, the unconscious state of earth is 
destroyed and divinity is communicated into it as heat 


* A orore is ten millions. 

* Vasta^hsikti. * Brahman as Shakti. 
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is oommunioated to water? In fact, it is one of the 
terrible diseases of the nineteenth century to raise at every 
word the cry, “ The laws of Nature are violated.” It is 
a law of Nature that water is ordinarily cool, and it is 
also a law of Nature that it will become hot in contact 
with fire. Similarly, it is a law of Nature that earth will 
naturally remain earth, and it is also a law of Nature 
that it will receive divinity* under the influence of Mantra- 
shakti. "Why, then, raise the objection that the law of 
Nature is violated ? In fact, the root of this objection 
is to be found, not in the nature of the Universe, but in 
the nature of the objector. He has, perhaps, with the 
narrow notions which are the product of his intellect and 
knowledge, understood Nature herself to be very narrow. 
And this is why he understands Nature to consist of a 
few common rules belonging to the small department of 
unconscious things under the great Nature, Mahaprak^riti, 
which is the only source of the Shakti which makes the 
impossible possible. And for this reason they cry out at 
every word that the law of Nature is violated. But, as a 
matter of fact, the law of Nature is one and inviolable, 
aud consequently the appearance of the Devi, whose sub¬ 
stance is consciousness in an earthen image, under the 
influence of Mantra, is natural and self-evident. Really 
this appearance is but manifestation.* For where do you 
find a place in this Brahma^da* which is beyond the 
presence of Brahmamayi ? She has not to come into image, 
Yantra, vessel, picture, flower, leaf, or whatever else you 

' Devattva, the state of Devahood. 

' Of that which is already there. It is foolish to talk of any real 
bringing and going in respect of that which is always present, however 
its presence may be, owing to our own unenlightened consciousness, 
veiled from us. 

* Universe. 
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may mention; for She is present in all things, and all 
things are present in Her. But devotees and SS-dhakas 
are not satisfied with Her presence in a subtle form. This 
is why, in order to fulfil the desires of Sadhakas, and in 
order that they may possess Her sometimes as Bhagavftn,’ 
sometimes as Bhagavatl,* sometimes as Father, sometimes 
as Mother, sometimes as Lord,* sometimes as Ishvarl,* and 
so forth ; the Devi, who is will itself, though the one and 
only Ishvara and Ishvarl, appears in different SS-dhanas and 
in different forms of Siddhi,* playing different plays in 
different forms—as Shyama and Shy&mS,, as Uma and 
Rilma,* as male and female, as Ganesha and Mahesha, as 
Lord of wealth and Lord of day, because She is the Ishvarl * 
of the hearts of Sadhakas. This is the reason why, despite 
Her being the Ishvarl,* who presides over the Prana^hakti ’ 
of the eternal Universe, Her Pranapratishtha ’ is effected 
by the Sadhaka’s Pra^ia.* Even though She is the Mother 
of the world, the Sadhaka worships Her as his own Mother. 
If I perform Sadhana of the Mother, it is not because the 
Mother is wanting, but because I wish to make good the 
wants or deficiencies in myself. Even though all other 
beings of the three worlds perform Sadhana of the 
Mother, that Sadhana does not satisfy me. And the 

' The Brahman as the possessor of all powers (Ai^hrarvya) which 
belong to Ishvara, " the personal God.” Bhagavat! is the feminine of 
Bhagav&n. 

’ Ishvara. ' Feminine of Ishvara, or Lord. 

* That is, particular S&dhanae evoke particular forms. 

* That is, in various masculine and feminine forms. It is a vulgar 
error to say, as does Professor Fitzedward Hall in his notes on the 
Sftngkhya, that 3hakti is only feminine. Grammatically doubtless it 
is feminine, but $hakti is, and is the cause of all forms. 

* Feminine of Ishvara, or Lord. 

' 6hakti manifesting as the vital principle. 

' The rite by which establishment of Her life in the image is effected. 

* That is, the particular Prftpa or vital principle of the S&dhaka. 
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Pra^apratishthS, ’ of the Mother is for fulfilliog the desire 
of my own heart. 

In another Tantra it is said : “ Pra^iapratishthft * in an 
image of Shiva or Shakti is done by placing the hand on 
its Brahmarandhi’a,** or forehead, or brow. According to 
some divisions of Tantrik teachers, Pi’anapratishthfi, should 
be done by placing the hand on the Brahmarandhra,* fore¬ 
head, and brow at one and the same time. Prfinapratishthft 
in an image should be done by touching the heart in the 
case of the Vishnu image, in the case of other DevatSs by 
touching the feet, and in Shivalifiga by touching the head.” 

Articles used and Acts done in Worship* 

In the Sanatkumara Tantra it is said: “ The Ishta- 
devatS. should be worshipped daily with sixteen Upachftras,* 
or with ten if it is not possible to worship with sixteen, or 
with five Upacharas if it is not possible to worship with 
even ten.” 

The Jnanamala, quoted by Raghava Bhatta,* says: 
“ The different classes of Upachara in worship are thirty- 
eight—sixteen, twelve, ten, and five.* I shall now relate 
what Upachara are involved in each of these classes, and 
what fruits are gained by the use thereof. 

' The rite by which establishment of Her life in the image is effected. 

' That portion of the crown of the head which is called the 
“ fontenelle.” 

* Upachara. There are ordinarily sixteen of these, as to which 
vide ante. 

* Articles used in worship. The Sanskrit word is kept in the text, 
as the English term “articles” does not correctly describe Upachara. 
which includes not only material articles such as dowers and lights, 
but welcome, prayer, etc. 

* The great Tantrik Commentator on the Sharadatilaka. 

' As appears from the text which follows, the Upachara are given 
in numbers varying from 88 to 8. 
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“The thirty-eight Upachilra are—Asana (seat), Avft- 
hana (invocation), Upasthiti (presence),* Sannidhya (near¬ 
ness),* Abhimukhya (facing),* Sthirikriti (making fast),* 
Prasadana (pleasing),* Arghya (offering), Padya (water for 
washing the feet), Achamana (water sipped to cleanse the 
lips, mouth, and throat), Madhuparka (honey, ghee, milk, 
and curd), Achamana again, Snana (bathing),* Nirajana 
(waving of light),* Vastra (cloth), Achamana (the third 
time), Upavita (sacred thread),* Achamana again (the fourth 
time), BhUshana (ornaments),® Darpanavalokana (looking 
at a mirror),*® Gandha (perfume), Pushpa (flower), Dhupa 
(incense), Dipa (light),” Naivedya (offerings of food), Panlya 
(offerings of drink), the fifth Aehamanlya (water for sipping 
as above), Hastavasa (napkin),** Tambula (betel),** Anulepana 
(unguent),” Pushpafljali (handful of flowers), Gita (sing¬ 
ing), Vadya (instrumental music), Nritya (dancing), Stuti 
(reciting hymns in praise), Pradakshina (walking round),** 
Pushpanjali (second handful of flowers), and Namaskara 
(obeisance).'* These are the thirty-eight Upachftra.” 


' That is, the coming of the Devatfi after the invocation. 

’ Her near approach to the worshipper. ’ Facing the Sadbaka. 

* The Sfldhaka makes the Devi assume a fixed position before him. 
' The S&dbaka gladdens and propitiates the Devi. 

* The Devi is bathed. ' That is, before the Devi. 

* Placing of sacred thread on the image. ' The Devi is adorned. 

'* A mirror is presented to Her that She may regard Herself 
and toilet. 

“ Which is placed before Her and offered with a Mantra, as are 
the rest. 

” After eating and drinking. She cleanses Her mouth, and then a 
napkin is offered that She may wipe Herself therewith. 

“ This is always chewed after eating. 

'* Sandal paste, perfumed oil, etc. 

** The S&dhaka walks round the image—a sign of reverence. 

** Bowing. 
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Thirty-six Upach&ra 

In the fifty-fifth Patala of Nibandha * it is said: “ Asana 
(seat), DantakSshtha * (stick for cleansing the teeth), Ud- 
vartana* (anointing the body). Virflkshana (rubbing the 
body),* Sammarjana (rubbing off),* Abhyanjana (second 
anointing), Snana (bathing with ghee and so forth), Ava- 
hana (invocation), Padya (water for washing the feet), 
Arghya (offering), Achamantya (water sipped to cleanse 
the mouth), SnanTya (water for bathing), Madhuparka 
(mixture of honey, milk, ghee, and curd), Achamanlya again, 
Namaskara (obeisance), Nritya (dancing), Gita (singing), 
Vadya (instrumental music and offering of other things) “ 
Stuti (reciting hymns in praise), Homa,’ Pradakshina (walk¬ 
ing round), Darpanadarshana (looking at a mirror), Cha- 
maravyajana (waving of Chamara),* Shayya (bed),* Anule- 
pana (unguent), Vastra (cloth)'* Alafigkara (ornaments), 
Upavlta (sacred thread), Gandha (perfume), Pushpa 
(flowers), Dhupa (incense), Dipa (light),Validaua (offering 
of sacrifice),” Tarpana (offering libations of water), Atma- 
samarpana (self-dedication), and Visarjana (dismissal). 
These are the thirty-six Upachara.” 

Eighteen Upachara 

In the third Patala of the Phetkarini Tantra, quoted 
in the Shyamarahasya, it is said : “ Asana (seat), Avahana 

' Nibandha Tantra. ' The Hindus cleanse their teeth with a stick. 

* Buhbing the body with perfume and fragrant unguents. 

* That is rubbing the unguents in. 

* Of the unguent which remains on the body. 

* This is in text, and treated as part of Vfidya. 

’ Sacrifice into fire. ' Fly-whisk made of yak's tail. 

* Offering of bed. It is imagined that the Devi will repose Herself 

thereon. '* Dresses are offered. 

" In the case of $h3.kta8 sacrifice of animals and fruits and vege¬ 
tables, in Vaishnava worship the latter only. 
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(invocation), Arghya (offering), Padya (water for washing 
the feet), Achamanlya (water eipped to cleanse the 
mouth), Snana (bathing), Vastra (cloth), Upavlta (sacred 
thread), Bhushana (ornaments), Gandha (perfume), Pushpa 
(flowers), DhClpa (incense), Dipa (light), Anna (Naivedya),^ 
Tarpana (offering libations of water), Malya (garland), 
Anulepana (unguent), Namaskara (obeisance), and Visarjana 
(dismissal). A Sadhaka should perform worship with these 
eighteen Upachara.” 

Sixteen Upachara 

In the Shivarchana Chandrika it is said: “Asana 
(seat), Svagata (welcome),* Padya (water for washing the 
feet), Arghya (offering), Achamanlya (water for sipping 
as above stated), Madhuparka (mixture of honey, milk, 
ghee, and curd), Achamana (cleansing of mouth), Snana 
(bathing), Vasana (cloth), Abharana (ornaments), Gandha 
(perfume), Pushpa (flowers), DhUpa (incense), Dipa (light) 
Naivedya (offerings of food), and Vandana (prayer with 
hymns in praise). These sixteen Upachara should be 
used and done in worship.” 

Sixteen Upachara described in Another Way 

In the Mantraratnavali, quoted in the Krishnarchana- 
chandrikS, it is said: “ Padya (water for washing the 
feet), Arghya (offering), Achamaniya (water sipped to 
cleanse the mouth), Snana (bathing), Vasana (cloth), 
Bhflshapa (ornaments), Gandha (perfume), Pushpa (flowers), 
Dhapa (incense), Dipa (light), Naivedya (offerings of food), 
Achamana (water sipped as above), Tambula (betel), 
Archana-Stotra (hymns of praise), Tarpana (offering liba¬ 
tions of water), and Namaskara (obeisance).” 


' Offerings of food. 


’ The Devi is welcomed as She appears. 
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Twelve Upachdra 


In the Svatantra Tantra it is said : “ Arghya (offering),* 
Pftdya (water for washing the feet), Achamanlya (water 
sipped for cleansing the mouth), Madhuparka (mixture 
of milk, ghee, honey, and curd), Achamana again (see 
above), Gandha (perfume), Pushpa (flowers), Dhtlpa (in¬ 
cense), Dipa (light), Naivedya (offerings of food), Pra- 
dakshina (walking round), and Namask3,ra (obeisance). A 
Mantrl * should perform worship with these twelve 
Upachara.” 


Ten Upachdra 

In the Kali Tantra, quoted in the Shyamarahasya, it 
is said: “ Arghya (offering), Padya (water for washing 
the feet), Achamanlya (water sipped to cleanse the mouth), 
Madhuparka (mixture of honey, milk, ghee, and curd), 
Achamana (as above second time), Gandha (perfume), 
Pushpa (flowers), Dhupa (incense), Dipa (light), and 
Naivedya (offering of food). These are the ten Upaoh&ra.” 

Seven Upachara 

In the Prayogasara, quoted by R&ghava Bhatta, it 
is said: “ Arghya (offering), Gandha (perfume), Pushpa 
(flowers), Akshata (barley, or atapa rice), Dhfipa (incense), 
Dipa (light), and Naivedya (offering of food). With these 
is performed seven-limbed worship.” 


' Offering of paddy or nnhasked rice (which is always Atapa—that 
is, son-dried), flowers, sandal paste, dorrS grass, etc. 

' He who has the Mantra or secret word (MantroguptabhAsha^ain 
yasya asti), or initiated devotee. 
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Five Upachdra 

In the fifty-fifth Patala of the Nibandha Tantra it is 
said: “ Gandha (perfume), Pushpa (flowers), Dhtlpa (in¬ 
cense), Dipa (light), and Naivedya (offerings of food). These 
are the five Upachara, A Sadhaka should always use these 
five in worshipping his IshtadevatS..” 

Three Upachdra 

“ The five Upachara less Dhfipa (incense) and Dipa 
(light)—that is to say, Gandha (perfume), Pushpa (flowers), 
and Naivedya (offerings of food)—are known as the three 
Upachara. 

“ The different classes of Upachara above enumerated 
consist of items varying from thirty-six to three in number. 
The misguided Sadhaka who, for the sake of economy, 
though able to worship with the first named classes, pro¬ 
ceeds to perform worship with the latter, never obtains the 
fruits of the worship as stated in the Shftstra.” 

Rules for Japa* 

In the Pichohhila Tantra it is said : “ After perform¬ 
ing Pra^ayama thrice, one should do the ^ishi and other 
Nyasas.* Next, after performing the Nyasa on six limbs, 
one should do the Eulluka Japa.' Next, after performing 
Japa of the Mahasetu' and Setu Mantras,* one should do 

' Japa is defined as Vidhftnena mantrochchArapani, or the repeated 
utterance, mentally or physically, of Mantra according to certain rules. 
It is of three kinds, and is described in the Introduction. 

* Vide ante, 

* See Introduction for a short description of this technical aspect 
of Mantra. 

74 
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Japa of the Mulamantra * the fixed number of times. After 
this Japa, one should again perform Japa of the Setu and 
Mahasetu Mantras, and then make an offering of the Japas. 
Next, after performing Pra^ayama thrice, one should bow 
to Parameshvarl, according to the injunctions relating to 
bowing with eight pai'ts of the body * and so forth, or by 
touching the earth with only the head.” 

In the fifth Patiala of the Sarasvatl Tantra it is said : 
“ I shall now speak of another kind of excellent purifica¬ 
tion of the mouth (purification consisting of Mantra),* with¬ 
out which, 0 high-favoured Devi! Japa and worship will 
be ineffectual. 0 Devi! he who performs Japa with an 
unpurified tongue commits a sin. For this reason one 
should purify one’s mouth with all care.” 

In the Kularnava it is said: “ At the beginning of 
Japa a Sadhaka is affected by birth uncleanness, and at 
the end of Japa by death uncleanness.* A Mantra affected 
by these two forms of uncleanness is never perfect and 
fruitful. For this reason a Mantra should be cleansed 
of the two forms of uncleanness which attach to the be¬ 
ginning and the end, and then it should be repeated in 
Japa. When freed from those two forms of uncleanness, 
that Mantra grants all forms of Siddhi.* Therefore, for 
the attainment of the fourfold fruit * one should perform 

' The primary Mantra of the Devata. 

* Ashtfthgaprapama—bowing with tips of toes, knees, elbows, nose, 
and forehead touching the ground. 

* Author’s parenthesis. This is known as Mukha^hodhana. For 
this and other processes, such as Jibvftshodhana, etc., processes pre¬ 
liminary to and involved in the right utterance of Mantra, see Intro¬ 
duction. 

* As to the " birth ” and " death ” defilements in the case of a 

Mantra, see Tantrasara 75 et seq. * Success or fruit. 

* Dharma, Artha, Kama, and Moksha (see Introduction) 
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Japa of the Mulamantra,* commencing and ending with the 
Prapava,* reciting it one hundred and eight times, or seven 
times at the beginning and at the end of Japa.”* 

In the YoginI Tantra it is said : “ The Japa which forms 
a part of daily worship should be done with the fingers,* 
but not so a Japa in a rite undei’taken for the attainment 
of some desired object. For, in Japas of the latter kind, 
the rule is that they should be performed with different 
kinds of rosaries, according to the different kinds of desired 
objects. The Shastra does not ordain that such Japas 
should be performed with the fingers. But, O Maheshvarl! 
if rosaries are wanting, then they may be so performed.” 

In the Sachchhanda Maheshvarait is said : “ The rosary 
which is made of beads of Rudraksha,® coral, lotus-seeds, 
and joints of Kusha grass, is a cause of happiness to the 
three castes of Brahmana, Kshatriya, and Vaishya. Women 
and ShQdras using rosaries made of these beads will be 
guilty of sin. Rosaries made of other kinds of beads are 
efficacious for them. 

“ Rosaries made of beads of Rudraksha,® conch-shell, 
lotus-seed, wild olive,* pearls, crystals, gems, gold, coral, 
silver, or roots of the Eusha grass, are prescribed for house¬ 
holders.” 

In the Vira Tantra it is said: “ One should carefully 
perform Japa with a rosary of Rudraksha beads in the night. 
But, O great Devi! a rosary of Rudraksha beads should 
never be used in Japa during daytime.” 

' VidLe ante, * The Mantra Oiii. 

* The Japa is of the Mulamantra only. It is preceded and concluded 
by the recitation mentioned in the text. 

* The counting is done with the thumb on each of the three joints 
(technically called ” yoni ’’) of the fingers. The order, however, in which 
the joints are touched in counting varies with the Japa and worship. 

® The seed of a plant used in the worship of ^hiva. 

* Putrafljlva. 
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In the Rudray3>mala it is said : A rosary of Rudraksha 
beads should never be used in Japa during the day. But, 
O fair-faoed Devi! the doing of Japa with a rosary of 
Rudraksha beads in the daytime will not be blameable in 
Pura^hoharana.” * 

In the Yamala it is said: “ A rosary, which is Ishta- 
devata Herself, should be daily worshipped and daily used 
in Japa ; for, if a rosary fasts—that is to say, is not used in 
Japa or worshipped—dangers befall the Sadhaka.” 

In the Kaiigkalaraalini Tantra it is said : “Japa should 
be done one thousand and eight, one hundred and eight, 
fifty and eight, thirty and eight, twenty and eight, ten and 
eight, twelve, ten, and eight times. A Sadhaka who is so 
able should do Japa with the higher numbers, and others 
who are not so capable with the lower numbers. O Mahesh- 
varl! know that in worship and other great daily rites dif¬ 
ferent numbers are ordained to meet differences in the 
capacities of Sadhakas.’’ 


‘ Ag to thig form of Sftdhana, gee Introdaotion. 
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